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PREFACE 

Human nature is not altogether unchanging but it does 
remain sufficiently constant to justify the study of ancient 
classics. The problems of human life and destiny have not 
been superseded by the striking achievements of science and 
technology. The solutions offered, though conditioned in their 
modes of expression by their time and environment, have not 
been seriously affected by the march of scientific knowledge 
and criticism. The responsibility laid on man as a rational 
being, to integrate himself, to relate the present to the past and 
the future, to live in time as well as in eternity, has become acute 
and urgent. The Upanisads, though remote in time from us, 
are not remote in thought. They disclose the working of the 
primal impulses of the human soul which rise above the differ- 
ences of race and of geographical position. At the core of all 
historical religions there are fundamental types of spiritual 
experience though they are expressed with different degrees of 
clarity. The Upanisads illustrate and illuminate these primary 
experiences. ' 

‘These are really the thoughts of all men in all ages and 
lands; they are not original with me. If they are not yours as 
much as mine, they are nothing or next to nothing,’ said Walt 
Whitman. The Upanisads deal with questions which arise when 
men begin to reflect seriously and attempt answers to them 
which are not very different, except in their approach and 
emphasis from what we are now inclined to accept. This does 
not mean that the message of the Upanisads, which is as true 
today as ever, commits us to the different hypotheses about 
the structure of the world and the physiology of man. We must 
make a distinction between the message of the Upanisads and 
their mythology. The latter is liable to correction by advances 
in science. Even this mythology becomes intelligible if we place 
ourselves as far as possible at the viewpoint of those who con- 
ceived it. Those parts of the Upanisads which seem to us toda}^ 
to be trivial, tedious and almost unmeaning, should have had 
value and significance at the time they were composed. 

Anyone who reads the Upanisads in the original Sanskrit will 
be caught up and carried away by the elevation, the poetry, 
the compelling fascination of the many utterances through 
which they lay bare the secret and sacred relations of the 
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human soul and the Ultimate Reality. When we read them, we 
cannot help being impressed by the exceptional ability, earnest- 
ness and ripeness of mind of those who wrestled with these 
ultimate questions. These souls who tackled these problems 
remain still' and will remain for all time in essential harmony 
with the highest ideals of civilisation. . 

The Upanisads are the foundations on which the beliefs of 
millions of human beings, who were not much inferior to our- 
selves, are based. Nothing is more sacred to man than his own 
history. At least as memorials of the past, the Upanisads are 
worth our attention. 

A proper knowledge of the texts is an indispensable aid to 
the. understanding of the Upanisads. There are parts of the 
Upanisads which repel us by their repetitiveness and irrelevance 
to our needs, philosophical and religious. But if we are to under- 
stand their ideas, we must know the atmosphere in which they 
worked. We must not judge ancient writings from our standards. 
We need not condemn our fathers for having been what they 
were or ourselves for being somewhat different from them. It 
is our task to relate them to their environment, to bridge 
distances of time and space and separate the transitory from 
the permanent. 

There is a danger in giving only carefully chosen extracts.. 
We are likely to give what is easy to read and omit what is 
difficult, or give what is agreeable to our views and omit what 
is disagreeable. It is wise to study the Upanisads as a whole, 
their striking insights as well as their commonplace assumptions. 
Only such a study will be historically valuable. I have therefore 
given in full the classical Upanisads, those commented oh or 
mentioned by ^arhkara. The other Upanisads are of a later 
date and are sectarian in character. They represent the popular 
gods, ^iva, Visnu, ^akti, as manifestations of the Supreme 
Reality. They are not parts of the original Veda, are of much 
later origin and are not therefore as authoritative as the 
classical Upanisads, If they are all to be included, it would 
be difficult to find a Publisher for so immense a work. I have 
therefore selected a few other Upanisads, some of those to 
which references are made by the great teachers, Saihkara and 
Ramanuja';: 

In the matter of translation and interpretation, I owe a 
heavy debt, directly and indirectly, not only to the classical 
commentators but also to the modern writers who have worked 
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on the subject, I have profited by. their tireless labours. The 
careful reader will find, I hope, that a small advance in a few 
places at least has been made in this translation towards a 
.better understanding of the texts. . " 

Passages in verse are not trapslated into rhyme as the 
padding and inversion necessary for observing a metrical 
pattern take away a great deal from the dignity and coficise- 
ness of the original. 

It is not easy to render Sanskrit religious and philosophical 
classics into English for each language has" its own charac- 
teristic genius, Language conveys thought as well as feeling. 
It falls short of its full power and purpose, if it fails to com- 
municate the emotion as fully as -it conveys the idea. Words 
convey ideas but they do not always express moods. In the 
Upanisads we find harmonies of speech which excite the 
emotions and stir the soul. I am afraid that it has not been 
possible for me to produce in the English translation the 
richness of melody, the warmth of spirit, the power of enchant- 
ment that appeals to the ear, heart and mind. I have tried to 
be faithful to the originals, sometimes even at the cost of 
elegance. I have given the texts with all their nobility of 
sound and the feeling of the numinous. 

For the classical Upanisads the text followed is that com- 
mented on by ^ariikara. A multitude of variant readings of the 
texts exist, some of them to be found in the famous commen- 
■ taries, others in more out of the way versions. The chief variant 
readings are mentioned in the notes. As my interest is philo- 
sophical rather than linguistic, I have not discussed them. In 
the translation, words which are omitted or understood in 
Sanskrit or are essential to complete the grammatical structure 
are inserted in brackets. 

We cannot bring to the study of the Upanisads virgin minds 
which are untouched by the views of the many generations mf 
scholars who have gone before us. Their influence may work 
either directly or indirectly. To be aware of this limitation, to 
estimate it correctly is of great importance in the study of 
ancient texts. The classical commentators represent in their 
works the great oral traditions, of interpretation , which have 
been current in their time. Centuries of careful thought lie 
behind the exegetical traditions as they finally took shape. It 
would be futile to neglect the work of the commentators as 
there are w^ords and passages in the Upanisads ofwvhich we 
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could make little sense without the help of the commen- 
tators. 

We do not have in the Upanisads a single well-articulated 
system of thought. We find in them a number of different 
strands which could be woven together in a single whole by 
sympathetic interpretation. Such an account involves -the ex- 
pression of opinions which can always be questioned. Impar- 
tiality does not consist in a refusal to form opinions or in a 
futile attempt to conceal them. It consists in rethinking the 
thoughts 'of the past, in understanding their environment, and 
in relating them to the intellectual and spiritual needs of our 
own time. While we should avoid the attempt to read into the 
terms of the past the meanings of the present, we cannot 
overlook the fact that certain problems are the same in all 
ages. We must keep in mind the Buddhist saying: ‘Whatever 
is not adapted to such and such persons as are to be taught 
cannot be called a teaching,’ We must remain sensitive to the 
prevailing currents of thought and be prepared, as far as we 
are able, to translate the universal truth into terms intelligible 
to our audience, without distorting their meaning. It would 
scarcely be possible to exaggerate the difficulty of such a task, 
but it has to be undertaken. If we are able to make the seeming 
abstractions of the Upanisads flame anew with their ancient 
colour and depth, if we can make them pulsate with their old 
meaning, they will not appear to be altogether irrelevant to our 
needs, intellectual and spiritual. The notes are framed in this 
spirit. 

The Upanisads which base their affirmations on spiritual 
experience are invaluable for us, as the traditional props of 
faith, the infallible scripture, miracle and prophecy are no 
longer available. The irreligion of our times is largely the 
product of the supremacy of religious technique over spiritual 
life. The study of the Upanisads may help to restore to funda- 
mental things of religion that reality without which they seem 
to be meaningless. 

Besides, at a time when moral aggression is compelling 
people to capitulate to queer ways of life, when vast experi- 
ments in social structure and political organisation are being 
made at enormous cost of life and suffering, when we stand 
perplexed and confused before the future with no clear light 
to guide our way, the power of the human soul is the only 
refuge. If we resolve to be governed by it, our civilisation may 


Preface 9 

enter upon its most glorious epoch. There are many 'dis^ 
satisfied children of the spirit of the west/ to use Romain 
Rolland’s phrase, who are oppressed that the universality of 
her great thoughts has been defamed for ends of violent action, 
that they are trapped in a blind alley and are savagely crushing 
each other out of existence. When an old binding .culture is 
being broken, when ethical standards are dissolving, when we 
are being aroused out of apathy or awakened out of uncon- 
sciousness, when there is in the air general ferment, inward 
stirring, cultural crisis, then a high tide of spiritual agitation 
sweeps over peoples and we sense in the horizon something 
novel, something unprecedented, the beginnings of a spiritual 
renaissance. We are living in a world of freer cultural inter- 
course and wider world sympathies. No one can ignore his 
neighbour who is also groping in this world of sense for the 
world unseen. The task set to our generation is to reconcile 
the varying ideals of the converging cultural patterns and help 
them to sustain and support rather than combat and destroy 
one another. By this process they are transformed from within 
and the forms that separate them will lose their exclusivist 
meaning and signify only that unity with their own origins and 
inspirations. 

The study of the sacred books of religions other than one’s 
own is essential for speeding up this process. Students of Chris- 
tian religion and theology, especially those who wish to make 
Indian Christian thought not merely 'geographically’ but 
‘organically’ Indian, should understand their great heritage 
which is contained in the Upanisads. 

For us Indians, a study of the Upanisads is essential, if we 
are to preserve our national being and character. To discover 
the main lines of our traditional life, we must turn to our 
classics, the Vedas and the Upanisads, the Bhagavad-gUa and 
the Dhamma-pada. They have done more to colour our minds 
than we generally acknowledge. They not only thought many 
of our thoughts but coined hundreds of the words that we use 
in daily life. There is much in our past that is degrading and 
deficient but there is also much that is life-giving and elevating. 
If the past is to serve as an inspiration for the future, we have 
to study it with discrimination and sympathy. Again, the 
highest achievements of the human mind and spirit are not 
limited to the past. The gates of the future are wide open. 
While the fundamental motives, the governing ideas which 
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constitute the essential spirit of our culture are a part of our 
very being, they should receive changing expression according 
to the needs and conditions of our time. 

There is no more inspiring task for the student of Indian 
thought than to set forth some phases of its spiritual wisdom 
and bring them to bear on our own life. Let us, in the words 
of Socrates, 'turn, over together the treasures that wise men 
have left us, glad if in so doing we make friends with one 
another,' 

The two essays written for the Philosophy of the Upanisads 
(1924), which is a reprint of chapter IV ivam. my Indian Philo- 
sophy, Volume I, by Rabindranath Tagore and Edmond 
Holmes, are to be found in the Appendices A and B respectively. 

I am greatly indebted to my distinguished and generous 
friends Professors Suniti Kumar Chatterji, and Siddhesvar 
Bhattacharya for their great kindness in reading the proofs 
and making many valuable suggestions. 

Moscow, S. R. 

October, 1951. 
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GENERAL INFLUENCE 

The Upanisads represent a great chapter in the history of the 
human spirit and have dominated Indian philosophy, religion 
and life for three thousand years. Every subsequent religious 
movenient has had to show itself to be in accord with their 
philosophical statements. Even doubting and denying spirits 
found in them anticipations of their hesitancies, misgivings 
and negations. They have survived many changes, religious 
and secular, and helped many generations of men to formulate 
their views on the chief problems of life and existence. 

Their thought by itself and through Buddhism influenced 
even in ancient times the cultural life of other nations far 
beyond the boundaries of India, Greater India, Tibet, China, 
Japan and Korea and in the South, in Ceylon, the Malay 
Peninsula and far away in the islands of the Indian and the 
Pacific Oceans. In the West, the tracks of Indian thought 
may be traced far into Central Asia, where, buried in the sands 
of the desert, were found Indian texts.’f 

The Upanisads have shown an unparalleled variety of appeal 
during these long centuries and have been admired by different 
people, for different reasons, at different periods. They are said 

‘For the historian, who pursues the history of human thought, the 
Upanisads have a yet far greater significance. From the mystical 
doctrines of the Upanisads, one current of thought may be traced to the 
mysticism of the Persian Sufism, to the mystic, theosophical logos 
doctrine of the Neo-Platonics and the Alexandrian Christian mystics, 
Eckhart and Tauler, and finally to the philosophy of the great German 
mystic of the nineteenth century, Schopenhauer.’ Winternitz: A History 
of Indian Literature. E. T. Vol. I (1927), p. 266. See Eastern Religions and 
r/fOwgAfi Second Edition (1940), Chapters IV, V, VI, VII. 
It is said that Schopenhauer had the Latin text of the Upanisads on his 
table and 'was in the habit, before going to bed, of performing his 
devotions from its pages.' Bloomfield; Veda (1908), p. 55. 

‘From every sentence [of the Upanisads], deep original and sublime 
thoughts arise, and the whole is pervaded by a high and holy and earnest 
spirit. In the whole world ^ . there is no study . .. . so beneficial and so 
elevating as that of the Upanisads. They are products of the highest 
wisdom. They are destined sooner or later to become the faith of the 
people.’ Schopenhauer. 
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to provide us with a complete chart of the unseen Reality, to 
give us the most immediate, intimate and convincing light on 
the secret of human existence, to formulate, in Deussen’s 
W'ords, ^philosophical conceptions unequalled in India or 
perhaps anywhere else in the world,’ or to tackle every funda- 
mental problem of philosophy. All this may be so or may not 
be so. But of one thing there is no dispute, that those earnest 
spirits have known the fevers and ardours of religious seeking ; 
they have expressed that pensive mood of the thinking mind 
which finds no repose except in the Absolute, no rest except 
in the Divine. The ideal which haunted the thinkers of the 
Upanisads, the ideal of man’s ultimate beatitude, the perfection 
of knowledge, the vision of the Real in which the religious 
hunger of the mystic for divine vision and the philosopher’s 
ceaseless quest for truth are both satisfied is still our ideal. 
A. N. Whitehead speaks to us of the real which stands behind 
and beyond and within the passing flux of this world, ‘some- 
thing which is real and yet waiting to be realised, something 
which is a remote possibility and yet the greatest of present 
facts, something that gives meaning to all that passes, and yet 
eludes apprehension; something whose possession is the final 
good, and yet is beyond all reach; something which is the 
ultimate ideal and the hopeless quest.’* A metaphysical 
curiosity for a theoretical explanation of the world as much 
as a passionate longing for liberation is to be found in the 
Upanisads. Their ideas do not only enlighten our minds but 
stretch our souls. 

If the ideas of the Upanisads help us to rise above the 
glamour of the fleshly life, it is because their authors, pure of 
soul, ever striving towards the divine, reveal to us their pictures 
of the splendours of the unseen. The Upanisads are respected 
not because they are a part of sruU or revealed literature and 
so hold a reserved position but because they have inspired 
generations of Indians with, vision and strength by their in- 
exhaustible significance and spiritual power. Indian thought 

Cp. W, B. Yeats: ‘Nothing ^ has distrtrbed the schools to 
controversy escaped their notice/ Preface to the Ten Pfincipal 
Upanisads (1937), P« 

Science and ike Modern World, V‘ ' 
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has constantly turned to these scriptures for fresh illumination 
and spiritual recovery or recommencement, and not in vain. 
The fire still burns bright on their altars. Their light is for the 
seeing eye and their message is for the seeker after truth. ^ 


, II-' 

THE TERM 'UPANISAU 

The word ‘upanisad’ is AeivmA icom upa {moj) , ni (down) 
and sad (to sit), i.e. sitting down near. Groups of pupils sit near 
the teacher to learn from him the secret doctrine. In the quietude 
of forest hermitages the Upanisad thinkers pondered on the 
problems of the deepest concern and communicated their 
knowledge to fit pupils near them. The seers adopt a certain 
reticence in communicating the truth. They- wish to be satisfied 
that their pupils are spiritually a.nd not carnally minded.^^ 
To respond to spiritual teaching, we require the spiritual 
disposition. 

The Upanisads contain accounts of the mystic significance 
of the syllable aum, explanations of mystic words like tajjaldn, 
which are intelligible only to the initiated, and secret texts and 
esoteric doctrines. became a name for a mystery, a 

secret, rahasyam, communicated only to the tested few.3 When 

* In an article on Christian Ved3,ntism,Mx, R. Gordon Milbnrn -writes, 
‘Christianity in India needs the Vedanta. We missionaries have "not 
realised this with half the clearness that we should. We cannot move 
freely and joyfully in our own religion; because we have not sufficient 
terms and modes of expression wherevhth to express the more immanen- 
tal aspects of Christianity. A very useful step would be the recognition 
of certain books or passages in the literatme of the yedahta as consti- 
tuting what might be called an Ethriic . Old Testament, The permission 
of ecclesiastical authorities could then be asked for reading passages 
found in such a canon of Ethnic Old Testament at divine service along 
with passages from the New Testament as alternatives to the Old 
Testament lessons.’ Indian Interpreter. 1913. 

* Cp. Plato; 'To find the Father and Maker of this universe is a hard 
task; and when you have found him, it is impossible to speak of him 
before all people.’ Timaeus. 

3 guhyd adesah. C.U. III. 52. pammam guhyam. Katha I. 3. 17., 
vedante paramam guhyam. S.U, VI. 22. ‘ - 

vedaguhyam, vedaguhyopanisatsu gudham. S.U. V. 6. 



the question of rnan’s final destiny was raised; Yajnavalkya 
his pupil aside and whispered to him the truth.^ According 
Xo the doctrine of Brahman may be 

imparted by a father to his elder son or to a trusted pupil, but 
not to another, whoever he may be, even if the latter should 
give him the whole earth surrounded by the waters and filled 
with treasures.* In many cases it is said that the teacher com- 
municates the secret knowledge only after repeated entreaty 
and severe testing. 

^amkara derives the word upanisad as a substantive from 
the root sad, ‘to loosen,’ ‘to reach' or 'to destroy’ with upa Ond 
as prefixes and kvip as termination. 3 If this derivation is 
accepted, upanisad means brahma-knowledge by which 
ignorance is loosened or destroyed. The treatises that deal with 
brahma-knowledge are called the Upanisads and so pass for 
the Vedanta. The different derivations together make out that 
the Upanisads give us both spiritual vision and philosophical 
argument.4 There is a core of certainty which is essentially 
incommunicable except by a way of life. It is by a strictly 
personal effort that one can reach the truth. 


NUMBER, DATE AND AUTHORSHIP ; 

The Upanisads form a literature which has been growing 
from early times. Their number exceeds two hundred, though 

guhy&lamam. Maitn VI. 29. 

ahhayam vai brahma bhavaii ya evarh veda, iti rahasyam. Nrsimhottara- 
iapam U. VIII. 

dftarme rahasy upanisat sydt. Amarakosa. 

upanisadam rahasyam yac ciniyam. § on Kena IV, 7. The injunction of 
secrecy about the mysteries reserved for the initiated is found among 
the Orphics and the Pythagoreans. 

*111 11: 5; B.U. III. 2. 13. 

3 Introduction to the Katha. In his commentary on T.U., he says, 
upanisannu'di vd asydm param ireya iti. 

4 Oidenberg suggests that the real sense of Upanisad is worship or 
reverence, which the word updsana signifies. Updsana brings about 
oneness with the object worshipped. See Keith: The Religion and 
Philosophy of the Veda and the Upanisads (1925), p. 492. 
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the Indian tradition puts it at one hundred and eight. ^ Prince 
Muhammad Dara Shikoh’s collection translated into Persian 
(1656-1657) and then into Latin by Anquetil Duperron (1801 
and 1802) under the title Oupnekhat, contained about fifty. 
Colebrooke's collection contained fifty-two, and this was based 
on Narayana's list (c. A.D. 1400). The principal Upani§ads are 
said to be ten. ^amkara commented on eleven, Kena, Katha, 
Praina, Mundakaj Mdn^ukya, Taittiriya, Aitar 6 ya, Chd.ndogya, 
Bfhad-aranyaka and He also refers to the Kausi- 

takl, Jabdla, Mahdndrdyana and Paingala Upanisads in his 
commentary on the Brahma Sutra. These together with the 
Maitrdyanlya or Maitrl XJpanisad constitute the principal 
Upanisads. Ramanuja uses all these Upanisads as also the 
Subdla and ih-Q Culika. He mentions also the GarhhapthQ 
Jdhdla and the Mahd Upanisads. Vidyaranya includes Nrsi^ 
fhhottara-tdpam XJpanisad among the twelve he explained in his 
Sarvopani^ad-arthdnuhhuti-prakdsa: The other Upanisads which 
have come down are more religious than philosophical. They 
belong more to the Purana and the Tantra than to the Veda. 
They glorify Vedanta or Yoga or SamnyaSa or extol the worship 
of Siva, SaMi or Visnu.* 

» See ttie Muhtika U.,, where it is said that salvation may be attained 
by a study of the hundred and eight Upanisads. i. 30-39. 

* There is, however, eonsiderable argument about the older and more 
original Upanisads. Max Muller translated the eleveii Upanisads quoted 
by Saihkara together with ikrai^r(Jya»iya.I)eussen, though he translated 
no less than sixty, considers that fourteen of them are original and have 
a connection with Vedic schools. Hume translated the twelve which 
Max Miiller selected and added to them the Mdndukya. Keith in his 
Religion and Philosophy of the Veda and the Upanisads includes the 
Mahdndrdyana. His list of fourteen is the same as that of Deussen, 

English translations of the Upanisads have appeared in the following 
order: Ram’Mohan Roy (1832), Roer {1853), {Bibliotheca Indica) Max 
Muller (1879— I S84) Sacred Books of the East, Mead and Chattopadhyaya 
(1896, London Theosophical Society), Sitaram Sastri and Gauganath 
Jha {1898—1901), (G. A. Natesan, Madras), Sitanath Tattvabhusan 
(1900), S. C. Vasu (1911), R. Hume (1921). E. B. Cowell, Hiriyanna, 
Dvivedi, Mahadeva Sastri and Sri Aurobindo have published transla- 
tions of a few Upanisads. 

Saiiikai'a's commentaries on the principal Upanisads are available in 
English translations also. His interpretations are from the standpoint 
of advaita or non-dualism. Rahgaramanuja has adoj)ted the point of 
view of Ramanuja in his commentaries on the Upanisads. Madhva's 
commentaries are from the standpoint of dualism. Exixacts from liis 
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Modern criticism is generally agreed that the ancient prose 
Upanisads, Aitareya, Kausltaki, Chdndogya, Kena, Taittiriya 
and Brhad-dranyaka, together with Isa and Kaiha belong to 
the eighth and seventh centuries b.c. They are all pre-Buddhis- 
tic. They represent the Vedanta in its pure original form and 
are the earliest philosophical compositions of the world. These 
Upanisads belong to what Karl Jaspers calls the Axial Era of 
the world, 800 to 300 b.c., when man for the first time simul- 
taneously and independently in Greece, China and India ques- 
tioned the traditional pattern of life. 

As almost all the early literature of India was anonymous, 
we do not know the names of the authors of the Upanisads. 
Some of the chief doctrines of the Upanisads are associated 
with the names of renowned sages as Aruni, Yajnavalkya, 
Balaki, isvetaketu, ^andilya. They were, perhaps, the early 
exponents of the doctrines attributed to them. The teach- 
ings were developed in parisads ox spiritual retreats where 
teachers and pupils discussed and defined the different 
views. 

As a part of the Veda, the Upanisads belong to sruti or re- 
vealed literature. They are immemorial, sandtana, timeless.Their 
ths are said to be breathed out by God or visioned by the 
They are the utterances of the sages who speak out of the 
fullness of their illumined experience. They are not reached by 
ordinary perception, inference or reflection, ^ but seen by the 
seers, even as we see and not infer the wealth and riot of colour 
the summer sky. The seers have the same sense of assurance 
possession of their spiritual vision as we have of our 
physical perception. The sages are men of 'direct' vision, in 
the words of Yaska, and the records of 

their experiences are the facts to be considered by any philo- 
sophy of religion. The truths revealed to the seers are not mere 
reports of introspection which are purely subjective. The 
inspired sages proclaim that the knowledge they communicate 
not what they discover for themselves. It is revealed to 

commentaries are found in the edition of the Upanisads published by 
the Panini Office, Allahabad. 

* They are relevant in matters which cannot be reached by perception 
and inference, aprapte sa^tram arihav0. Mzmamsa Siitra I. i. 5 . 
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them without their effort. ^ Though the knowledge is an experi- 
ence of the seer, it is an experience of an independent reality 
which impinges on his consciousness. There is the impact of 
the real on the spirit of the experiencer. It is therefore said 
to be a direct disclosure from the 'wholly other,’ a revelation 
of the Divine. Symbolically, the Upanisads describe revelation 
as the breath of God blowing on us. ‘Of that great being, this 
is the breath, which is the Rg Veda.’^ The divine energy is 
compared to the breath which quickens. It is a seed which 
fertilises or a flame which kindles the human spirit to its finest 
issues. It is interesting to know that the Brhad-dranyaka 
Upanisad tells us that not only the Vedas but history, sciences 
and other studies are also ‘breathed forth by the great God.’s 

The Vedas were composed by the seers when they were in a 
state of inspiration. He who inspires them is God. 4 Truth is 
impersonal, apauruseya and eternal, nitya. Inspiration is a joint 
activity, of which man’s contemplation and God’s revelation 
are two sides. The Svetdsvatara Upanisad says that the sage 
^vetasvatara saw the truth owing to his power of contemplation, 
tapah-prabhdva, and the grace of God, deva-prasdda.S The dual 
significance of revelation, its subjective and objective character, 
is suggested here. 

The Upanisads are vehicles more of spiritual illumination 
than of systematic reflection. They reveal to us a world of rich 
and varied spiritual experience rather than a world of abstract 

I purusa-prayainam vind prakatlhhuta. §. 

B.u.Tr. 1. 10; M.u. ir. 1.6; r.v. x. 90. 9. 

3 II. 4. 10. Naiydyikas maintain that the Vedas were composed 
by God, while the Mtmdmsakas hold that they were not composed at all 
either by man or by God, but have existed from all eternity in the form 
of sounds. It is perhaps a way of saying that the timeless truths of 
eternity exist from everlasting to everlasting. Aristotle regards the 
fundamental truths of religion as eternal and indestructible. 

4 With reference to the prophets, Athenagoras says : 'While entranced 
and deprived of their natural powers of reason by the influence of the 
Divine Spirit, they uttered that which was wrought in them, the spirit 
using them as its instrument as a flute-player might blow a flute.' 
Apol. IX. 

Cp. 'Howbeit, when he the spirit of truth is come he shall guide you 
unto all the truth; for he shall not speakdrom himself, but whatsoever 
things he shall hear, these shall he Speak.’ John XVI. 13. 

5 VI. 21. 

■ B . ■■ ■ 
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philosophical categories. Their truths are verified not only by 
logical reason but by personal experience. Their aim is prac- 
tical rather than speculative. Knowledge is a means to freedom. 
Philosophy, hrahma-vidyd, is the pursuit of wisdom by a way 
of life. 

IV 

THE UPANISADS AS THE VEDANTA 

The Vedanta meant originally the Upanisads, though the 
word is now used for the system of philosophy based on the 
Upanisads. Literally, Vedanta means the end of the Veda, 
vedasya antah, the conclusion as well as the goal of the Vedas. The 
Upanisads are the concluding portions of the Vedas. Chrono- 
logically they come at the end of the Vedic period. As the 
Upanisads contain abstruse and difficult discussions of ultimate 
philosophical problems, they were taught to the pupils at about 
the end of their course. When we have Vedic recitations as 
religious exercises, the end of these recitals is generally from 
the Upanisads. The chief reason why the Upanisads are called 
the end of the Veda is that they represent the central aim and 
meaning of the teaching of the Veda.^ The content of the 
Upanisads is veddnta vijhdnam, the wisdom of the Vedanta.® 
The Samhitas and the Brahmanas, which are the hymns and 
the liturgical books, represent the harma’-hdyj^da or the ritual 
portion, while the Upanisads represent iht jhma-kdi}ia ox ih.Q 
knowledge portion. The learning of the hymns and the per- 
formance of the rites are a preparation for true enlightenment. 3 

The Upanisads describe to us the life of spirit, the same 
yesterday, to-day and for ever. But our apprehensions of the 
life of spirit, the symbols by which we express it, change with 

I tilesu iailavad vede veddntah su~pmti§thUa^. Muktikd. TJ. I. 9. Again, 
vedd hrahmdtma-visayd. Bhdgavaia. XI. 11. dimaikatva-vidyd-praii- 
pattaye sarve~veddntd drabhyante. S.B. Introduction, veddnto ndma 
upanisat pramdnam. Veddntasdra, 

» M.U. III. 2. 6. S. U. speaks of the highest mystery in the Vedanta. 
veddnte pammam guhyam VI, 22. 

3 Much of the material in the C.U. and B.U. belongs properly to the 
Brahmanas. 
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time. All systems of orthodox Indian thought accept the 
authoritativeness of the Vedas/ but give themselves freedom 
in their interpretation. This variety of interpretation is made 
possible by the fact that the Upanisads are not the thoughts 
of a single philosopher or a school of philosophers who follow a 
single tradition. They are the teachings of thinkers who were 
interested in different aspects of the philosophical problem, and 
therefore offer solutions of problems which vary in their in- 
terest and emphasis. There is thus a certain amount of fluidity 
in their thought which has been utilised for the development 
of different philosophical systems. Out of the wealth of sugges- 
tions and speculations contained in them, different thinkers 
choose elements for the construction of their own systems, not 
infrequently even through a straining of the texts. Though the 
Upanisads do not work out a logically coherent system of 
metaphysics, they give us a few fundamental doctrines which 
stand out as the essential teaching of the early Upanisads. 
These are recapitulated in the Brahma Sutra. 

The Brahma Sutra is an aphoristic summary of the teaching of 
the Upanisads, and the great teachers of the Vedanta develop 
their distinctive views through their commentaries on this 
work. By interpreting the sutras which are laconic in form 
and hardly intelligible without interpretation, the teachers 
justify their views to the reasoning intelligence. 

Different commentators attempt to find in the Upanisads 
and the Brahma Sutra a single coherent doctrine, a system of 
thought which is free from contradictions. Bhartrprapanca, 
who is anterior to Samkara, maintains that the selves and the 
physical universe are real, though not altogether different from 
Brahman. They are both identical with and different from 
Brahman, the three together constituting a unity in diversity. 
Ultimate Reality evolves into the universal creation and 
the universe retreats into it at the time of dissolution, 

The advaita of ^amkara insists on the transcendent nature 

I Even the Buddhists and the Jaiiias accept the teaching of the 
Upanisads; though they interpret it in their own ways. See Introduction 
to Dhamnia'-pada And Vtiesavasy aka Bhdsya, Yasovijaya Jaina Grantha- 
■W'fl/a., 'No. '35.. 

» See Indian Antiquary (1924), pp. 77-86. 


26 The Principal Upanisads 

of non-dual Brahman and the duality of the world including 
IsDara who presides over it. Reality is Brahman or Atman. No 
predication is possible of Brahman as predication involves 
duality and Brahman is free from all duality. The world of 
duality is empirical or phenomenal. The saving truth which 
redeems the individual from the stream of births and deaths is 
the recognition of his own identity with the Supreme. ‘That 
thou art' is the fundamental fact of all existence. ^ The multi- 
plicity of the universe, the unending stream of life, is real, but 
only as a phenomenon, 

Ramanuja qualifies the non-dual philosophy so as to make the 
personal God supreme. . While Brahman, souls and the world 
are all different and eternal, they are at the same time in- 
separable. 2 Inseparability is not identity. Brahman is related 
to the two others as soul to body. They are sustained by Him 
and subject to His control. Ramanuja says that while God 
exists for Himself, matter and souls exist for His sake and sub- 
serve His purposes. The three together form an organic whole. 
Brahman is the inspiring principle of the souls and the world. 
The souls are different from, but not independent of, God. They 
are said to be one only in the sense that they all belong to the 
same class. The ideal is the enjoyment of freedom and bliss in 
the world of Narayana, and the means to it is either prapatti 
or hhakti. The individual souls, even when they are freed through 
the influence of their devotion and the grace of God, retain 
their separate individuality. For him and Madhva, God, the 
author of all grace, saves those who give to Him the worship 
of love and faith. 

For Madhva there are five eternal distinctions between 
(i) God and the individual soul, (2) God and matter, (3) soul 
and matter, (4) one soul and another, (5) one particle of matter 
and another. The supreme being endowed with all auspicious 
qualities is called Visnu, and Laksmi is His power dependent 
on Him. Mok^a is release from rebirth and residence in the 
abode of Narayana. Human souls are innumerable, and each 
of them is separate and eterna.l The divine souls are destined 
for salvation. Those who are neither very good nor very bad 


2 C.U. vr. 8. 7; B.U. 1.4. lo, 


a-prthaks iddha. 



are subject to samsara, and the bad go to hell. Right knowledge 
of God and devotion to Him are the means to salvation. Without 
divine grace there can be no salvation.^ 

Baladeva adopts the view of aciniya-bhedabheda. Difference 
and non-difference are positive facts of experience and yet 
cannot be reconciled. It is an incomprehensible synthesis of 
opposites. Ramanuja, Bhaskara, Nimbarka and Baladeva 
believe that there is change in Brahman, but not of Brahman^ 


Even the most inspired writers are the products of their 
environment. They give voice to the deepest thoughts of their 
own epoch. A complete abandonment of the existing modes of 
thought is psychologically impossible. The writers of the 
Rg Veda speak of the ancient makers of the path, 3 When there 
is an awakening of the mind, the old symbols are interpreted 
in a new way. 

In pursuance of the characteristic genius of the Indian mind, 
not to shake the beliefs of the common men, but to lead them 
on by stages to the understanding of the deeper philosophical 
meaning behind their beliefs, the Upanisads develop the Vedic 
ideas and symbols and give to them, where necessary, new 
meanings which relieve them of their formalistic character. 
Texts from the Vedas are often quoted in support of the 
teachings of the Upanisads. 

The thought of the Upanisads marks an advance on the 
ritualistic doctrines of the Brahmanas, which are themselves 
different in spirit from the hymns of the Rg Veda. A good deal 
of time should have elapsed for this Tong development. The 
mass oi th.& Rg Ved(^ must also have taken time to produce, 

^ moksak ca visnu-prasadena vind na Idbhyate. Visi^u-iativa-niri^aya. 

^ See I.P. Vol, II., pp. 75 i-' 765; B.G., pp. 15—20. 

'i idani nania rsihhyah purvajehhyah purvebhyah pathi-krdbhyak. 
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especially when we remember that what has survived is 
probably a small part compared to what has been lost.^ 

Whatever may be the truth about the racial affinities of the 
Indian and the European peoples, there is no doubt that Indo- 
European languages derive from a common source and illustrate 
a relationship of mind. In its vocabulary and inflexions Sanskrit^ 
presents a striking similarity to Greek and Latin. Sir William 
Jones explained it by tracing them all to a common source. 
‘The Sanskrit language,’ he said in 1786, in an address to the 
Asiatic Society of Bengal, ‘whatever be its antiquity, is of a 
wonderful structure ; more perfect than the Greek, more copious 
than the Latin, and more exquisitely refined than either; yet 
bearing to both of them a stronger affinity, both in the roots 
of verbs, and in the forms of grammar, than could possibly 
have been produced by accident; so strong, indeed, that no 
philologer could examine them all without believing them to 
have sprung from some co?nmon source which perhaps no longer 
exists. There is a similar reason, though not quite so forcible, 
for supposing that both the Gothic and the Celtic, though 
blended with a different idiom, had the same origin with the 
Sanskrit; and the old Persian might be added to the same 
family,’ 

The oldest Indo-European literary monument is the Rg 
Veda.'i The word ‘Veda,’ from vid, to know, means knowledge 

I ‘We have no right to suppose that we have even a hundredth part 
of the religious and popular poetry that existed during the Vedic age,’ 
Max Muller: Six Systems of Indian Philosophy {i8gg) , p, 41, 

^ sawsAria: perfectly constructed speech. 

3 ‘The Veda has a two-fold interest; it belongs to the history of the 
world and to the history of India, In the history of the world, the Veda 
fills a gap which no literary work in any other language could fill. It 
carries us hack to times of which we have no records anywhere, and gives 
us the very words of a generation of men, of whom otherwise we could 
form but the vaguest estimate by means of conjectures and inferences. 
As long as man continues to take an interest in the history of his race 
and as long as we collect in libraries and museunas the relics of former 
ages, the first place in that long row of books which contains the records 
of the Aryan branch of mankind will belong for ever to the Rg Veda/ 
Max Muller; Ancient History of Sanskrit Liter atwe (1859), p. 63. The 
Rg Veda, according to Ragozin ‘is, without the shadow of a doubt, the 
oldest book of the Aryan family of nations,’ Vedic India (1895), p. 114. 

Winternitz observes; ‘If we wish to learn to undenstand the beginnings 
of our own culture, if we wish to understand the oldest Indo-European 
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par excellence, sacred wisdom. Science is the knowledge of 
secondary causes, of the created details; wisdom is the know- 
ledge of primary causes, of the Uncreated Principle. The 
Veda is not a single literary work like the Bhagavad-gitd or a 
collection of a number of books compiled at some particular 
time as the Tri-pitaka of the Buddhists or the Bible of the 
Christians, but a whole literature which arose in the course of 
centuries and was handed down from generation to generation 
through oral transmission. When no books were available 
memory was strong and tradition exact. To impress on the 
people the need for preserving this literature, the Veda was 
declared to be sacred knowledge or divine revelation. Its 
sanctity arose spontaneously owing to its age and the nature 
and value of its contents. It has since become the standard of 
thought and feeling for Indians. 

The name Veda signifying wisdom suggests a genuine spirit 
of inquiry. The road by which the Vedic sages travelled was the 
road of those who seek to inquire and understand. The questions 
they investigate are of a philosophical character. ‘Who, verily, 
knows and who can here declare it, where it was born and 
whence comes this creation? The gods are later than this 
world's production. Who knows, then, whence it first came 
into being?’! According to Sfiyanaj Veda is the book which 
describes the transcendent means for the fulfilment of well- 
being and the avoidance of evils.* 

There are four Vedas : the Rg Veda which is mainly composed 

culture, we must go to India, where the oldest literature of an Indo- 
European people is preserved. For, whatever view we may adopt on the 
problem of the antiquity of Indian literaimre, we can safely say that the 
oldest monument of the literature of the Indians is at the same time the 
oldest monument of Indo-European literature which we possess.’ A 
History of Indian Literature, E.T. Vol. I (1927), p. 6. See also Bloomfield; 
The Religion of the Veda {1908), p. 17. He says that the Rg Veda is not 
only ‘the most ancient literary monument of India' but also ‘the most 
ancient literary document of the Indo-European peoples.’ ‘This 
literature is earlier than that of either Greece or Israel, and reveals a 
high level of civilisation among those who found in it the expression of 
their worship,’ according to Dr. Nicol Macnicol. See his Hindu Scriptures 
(1938). p. XIV. 

* X. 129. 

* ista-prapty-anista-pariharayoralauhikam updyam yo grantho 
vedayaii sa vedah. 
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of songs of praise; the Yajnr Veda, w]iic)i deals with sacrificial 
formulas; the Sdma Veda vM-ch. refers to melodies; and the 
Atharva Veda, which has a large number of magic formulas. 
Each contains four sections consisting of : (i) Samhitd or collec- 
tion of hymns, prayers, benedictions, sacrificial formulas and 
litanies; (ii) Bfdhmanas or prose treatises discussing the 
significance of sacrificial rites and ceremonies; {iii) Afa'))>yakas 
or forest texts, which are partly included in the Brahmanas 
and partly reckoned as independent; and (iv) Vpanisads. 

Veda denotes the whole literature made up of the two portions 
called Mantra and Brahmanas Mantra is derived by Yaska from 
manana, thinking.^ It is that by which the contemplation of 
God is attempted. Brdhmana deals with the elaboration of 
worship into ritual. Parts of Brahmanas are Ara'}iyahas. 
Those who continue their studies without marrying are called 
aranas or They lived in hermitages or forests. 

The forests where (ascetics) live Q.m ar any as. Their 

speculations are contained in Aranyakas. 

Yaska refers to different interpretations of the Vedas by the 
ritualists {ydjhihas), the etjmiologists [nairuktas] and mytholo- 
gists {aitihdsikas). The Brhad-devatd which comes after Yaska's 
Niriikta also refers to various schools of thought in regard to 
Vedic interpretations. It mentions dtma-vddins or those who 
relate the Vedas to the psychological processes. 

The Rg Veda, which comprises 1,017 hymns divided into 
ten books, represents the earliest phase in the evolution of 
religious consciousness where we have not so much the com- 
mandments of priests as the outpourings of poetic minds who 
were struck by the immensity of the universe and the in- 
exhaustible mystery of life. The reactions of simple yet unsophisti- 
cated minds to the woiider of existence are portrayed in these 
joyous hymns which attribute divinity to the striking aspects 
of nature. We have worship of dems , 3 deities like Surya (sun), 

^ mantm-hrahmanayor veda ndmcidheyam. in Yajna-pan- 

bhas^. 

* Nirukta YXX. 6, 

3 The devas are, according to Amara, the immortals, amardh, free from 
old age, nirjarah, tliQ evershining ones, heavenly beings, tridasah, 

the knowing ones, vibudhuh, and gods or deities; snrdti. 
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Soma (moon), Agni (fire), Dyaus (sky), Prthivi (earth), ^ Maruts 
(storm winds), Vayu (wind), Ap (water), Usas (dawn). Even 
deities whose names are no longer so transparent were originally 
related to natural phenomena such as Indra, Varuna, Mitra, 
Aditi, Visnu, Pusan, the two Asvins, Rudra and Parjanya. 
Qualities which emphasise particular important aspects of 
natural phenomena attained sometimes to the rank of inde- 
pendent deities.* Savitr, the inspirer or the life-giver, Vivasvat, 
the shining, were at first attributes and names of the Sun but 
later became independent Sun-gods. Some of the deities wor- 
shipped by the different tribes were admitted into the Vedic 
pantheon. Pusan, originally the Sun-god of a small shepherd 
tribe, becomes the protector of travellers, the god who knows 
all the paths. Some deities have their basis in abstract qualities 
such as sraddhd, faith, manyu, anger.3 We also come across 
Rbhus, or elves, Apsaras or nymphs, Gandharvas or forest or 
field spirits.4 A suras who become the enemies of the gods in 
the later Vedic works retain in the Rg Veda the old meaning 
of ‘possessors of wonderful power’ or ‘God’ which the corre- 
sponding word Ahura has in the Avesta.s 

» In Greek mythology Zeus as skjT’-father is in essential relation to 
earth mother. See A. B. Cook: Zeus (1914) I, p. 779. 

* The ancient Greeks advanced the natural elements into gods by 
deifying their attributes. Apollo shone in the sun. Boreas howled in the 
mountain blasts. Zeus threatened in the lightning and struck in the 
thunderbolt. 

3 These occur in the latest hymns of the tenth book of the Rg Veda. 

4 The Vedic Indians were not phallus worshippers, ^isna-deva^ (R. V. 
VII. 21. 5j X. 99. 3) does not mean phallus-wor shippers. Yaska says 
that it refers to non-celibates: ‘iiina-devdh a-hrdhmacarydlf.,’ IV. g. 
Sayapa adopts this view: Hsnena divyanti hvldanti, iti Hsna-devdl^, 
a-brahmacaryd ity artha'^. Though it is a bahuvrlhi compound meaning 
those whose deity is phallus, the 'wox6. ‘deva’ is to be taken in its 
secondary sense, laksydrtha. It means those who are addicted to sex life. 
The plural number also suggests that it is not a deity that is meant. 
Cp. the later Sanskrit. 

iUnodara-pamyandJi. ‘Addicted to the gratification of sex and stomach.' 

5 The Persians call their country Iran, which is the airiya of the 
Avesta and signifies the land of the Aryans. Even to-day after centuries 
of Islam, the influences of Aryan thought are not altogether efiaced. 
The Muslims of Persia tend to emphasise passages of the QwfSw which 
are capable of a mystic interpretation. Professor E. G. Browne Writes: 
‘When in the seventh century the warlike followers of the Arabian 
prophet swept across Iran, overwhelming in their tumultuous onslaught 
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Varuna, a god common both to the Indians and the Iranians, 
regulates the course of the sun and the sequence of the seasons. 
He keeps the world in order and is the embodiment of truth 
and order which are binding on mankind. He protects moral 
laws and punishes the sinful. The Vedic Indians approach 
Varuna in trembling and fear and in humble reverence and 
ask for forgiveness of sins.^^ Indra, who is a king among the 
gods, occupying the position of Zeus in the Greek Ol3unpus, is 
invoked by those who are fighting and struggling. Agni is the 
mediator between men and gods. The hymns speak of him as 
a dear friend, the master of the house, grha-pati. He bears the 
sacrificial offerings to the gods and brings the gods down to 

an ancient dynasty and a venerable religion, a change, apparently almost 
nnparalleled in history, was in the course of a few years brought over the 
land. Where for centuries the ancient hymns of tYie. Avesta had been 
chanted and the sacred fire had burned, the cry of the Mu'ezzin sum- 
moning the faithful to prayer rang out from minarets reared on the 
ruins of the temples of Ahura Mazda. The priests of Zoroaster fell by the 
sword; the ancient books perished in the flames; and soon none were 
left to represent a once mighty faith but a handful of exiles flying 
towards the shores of India and a despised and persecuted remnant in 
solitary Yezd and remote Kirman, . . . Yet, after all, the change was but 
skin deep and soon a host of heterodox sects born on Persian soil — 
Shi’ites, Sufis, Ismailis and philosophers arose to vindicate the claim of 
Aryan thought to be free and to transform the religion forced on the 
nation by Arab steel into something which, though still wearing a 
semblance of Islam, had a significance widely different from that which 
one may fairly suppose was intended by the Arabian prophet.* A Year 
amongst the Persians {ig27), -p. 1-^4.. 

'^ Varuna becomes Ahura Mazda (Ormuzd), the supreme God and 
Creator of the world. In one of those conversations with Zoroaster which 
embody the revelation that was made to him, it is recorded, says, 

T maintain that sky there above, shining and seen afar and encompas- 
sing the earth all round. It looks like a palace that stands built of a 
heavenly substance firmly established with ends that lie afar, shining, in 
its body of ruby over the three worlds; it is like a garment inlaid with 
stars made of a heavenly substance that puts on.’ Yasht XIII. 

Like Varuna, who is the lord of rto, Ahura is the lord of asa. As Varuna 
is closely allied vfWa. Mitr a, so is Ahura with MMra, the sun-god. 
Avesta Imo-ws Verethragna who is VriraKan, the slayer of Vrtra. Dyaus, 
Apainnapat (Apaiii Gandharva (Gandarewa), Krsdnu (Keresani), 

Vdyu (Vayu), Yawa, son of Vivasvant (Yima, son of Vivanhvant) as well 
as yfl/wa (Yasna), Hotf (Zaotar), Atharva priest (Athra van) . These point 
to the common religion of the Undivided Indo- Aryans and Iranians. 

In the later X uesm, the supreme God is the sole creator but his attri- 
butes of the good spirit, righteousness, power, piety, health and immor- 
tality become personified as The Immortal Holy Ones.' 
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the sacrifice. He is the wise one, the chiei -priest, pur ohita. 
Mitra is the god of light. When the Persians first emerge into 
history, Mitra is the god of light who drives away darkness. He 
is the defender of truth and justice, the protector of righteous- 
ness, the mediator between Ahura Mazda and man.’^ 

Mitra, Varuna and Agni are the three eyes of the great 
illuminator Sun.^ Aditi is said to be space and air, mother, 
father and son. She is all comprehending.3 Deities presiding over 
groups of natural phenomena became identified. The various 
Sun-gods, Surya, Savitr, Mitra and Visnu tended to be looked 
upon as one. Agni (Fire) is regarded as one deity with three 
forms, the sun or celestial fire, lightning or atmospheric fire and 
the earthly fire manifest in the altar and in the homes of men. 

Again, when worship is accorded to any of the Vedic deities, 
we tend to make that deity, the supreme one, of whom all others 
are forms or manifestations. He is given all the attributes of a 
monotheistic deity. As several deities are exalted to this first 
place, we get what has been called henotheism, as distinct from 
monotheism. There is, of course, a difference between a psycho- 
logical monotheism where one god fills the entire life of the 
worshipper and a metaphysical monotheism. Synthesising 
processes, classification of gods, simplification of the ideas 
of divine attributes and powers prepare for a metaphysical 
unity, the one principle informing all the deities. 4 The supreme 

1 Mithraism is older thaa Christianity by ceaturies. The two faiths 
were ia acute rivalry until the end of the third century a.d. The form of 
the Christian Eucharist is very like that of the followers of Mithra, 

2 citmm devdnam ud agdd antham cahsm mitmsya vatunasydgneh. 
dprd dydvd prlhivl aniariksam surya dtmd jagatas tasthusas ca. 

R.V. I, 151. I. 

3 aditir dyaur aditw aniariksam, 
adiiir nidtd, sa piid, sd putrah 
visve-devdaditikpanca-jand 
aditir jdiam, adiiir janitvam, 'Ry. l, Bg. 10. 

For Anaximander, the boundless and undifferentiated substance which 
fills the universe and is the matrix in which our world is formed, is tlieos. 

4 mahad devdnam asuraivam ekam, li.Y. 111 . y^. Tx. 

‘One fire burns in many ways: one sun illumines the universe; one 
divine disjjels all darkness. He alone has revealedhimselfinalltheseforms.' 
ekaevagnirbakudkasamiddha 
ekati suryo vUvam anu prabhwah 
ekaivosdh sarvam idarh vibhdty 
ekam vaidam vi hahhuva sarvam. R.V. VIII. 58. 2 
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is one who pervades the whole universe. He is gods and men.^ 

The Vedic Indians were sufficiently logical to realise that the 
attributes of creation and rulership of the world could be 
granted only to one being. We have such a being in Praja-pati, 
the lord of creatures, Visva-karman, the world-maker. Thus the 
logic of religious faith asserts itself in favour of monotheism. 
This tendency is supported by the conception of rta or order. 
The universe is an ordered whole; it is not disorderliness 
(akosmia).^ If the endless variety of the world suggests 
numerous deities, the unity of the world suggests a unitary 
conception of the Deity. 

If philosophy takes its rise in wonder, if the impulse to it 
is in scepticism, we find the beginnings of doubt in the Rg 
Veda. It is said of Indra: ‘Of whom they ask, where is he? Of 
him indeed they also say, he is not.'3 In another remarkable 
hymn, the priests are invited to offer a song of praise to Indra, 
'a true one, if in truth he is, for many say, “There is no Indra, 
who has ever seen him? To whom are we to direct the song 
of praise?” '4 When reflection reduced the deities who were 
once so full of vigour to shadows, we pray for faith: ‘O Faith, 
endow us with belief. '5 Cosmological thought wonders whether 
speech and air were not to be regarded as the ultimate essence 
of all things.^ In another hymn Praja-pati is praised as the 
creator and preserver of the world and as the one god, but 
the refrain occurs in verse after verse ‘What god shall we 
honour by means of sacrifice?’? Certainty is the source of 
inertia in thought, while doubt makes for progress. 

Agni, kindled in many places, is but one ; 

One the all-pervading Sun ; 

One the Dawn, spreading her light over the earth. 

All that exists is one, whence is produced the whole world. 

See also X. 81. 3. 

yo nah pita janitd yo vidhdtd dhdmdni veda bhuvandni vUvd. 
yo dev dndm ndmadhd eka eva tarn samprasnam bhuvand yanty any d. 

R.V. X. 82. 3. 

3 See Plato; Gorgias 507. E. 

3 n. 12. 4 VIII. 100, 3 ff. S X. 151. 5. 

^ Germ of the world, the deities’ vital spirit. 

This god moves ever as his will inclines him. 
liis voice is heard, his shape is ever viewless : 

Let us adore this air with our oblation. X. 168. 4. 

7 hasmai devdya havisd vidhemat X. 121. 
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The most remarkable account of a superpersonal monism 
is to be found in the hymn of Creation.^ It seeks to explain the 
universe as evolving out of One. But the One is no longer a god 
like Indra or Varuna, Praja-pati or Visva-karman. The hymn 
declares that all these gods are of late or of secondary origin. 
They know nothing of the beginning of things. The first 
principle, that one, tad ekam, is uncharacterisable. It is without 
qualities or attributes, even negative ones. To apply to it any 
description is to limit and bind that which is limitless and 
boundless.® That one breathed breathless. There was nothing 
else.' It is not a dead abstraction but indescribable perfection 
of being. Before creation all this was darkness shrouded in 
darkness, an impenetrable void or abyss of waters, 3 until 
through the power of tapas,'^ or the fervour of austerity, the 
One evolved into determinate self-conscious being. He becomes 
a creator by self-limitation. N thing outside himself can limit 
him. He only can limit himself. He does not depend on anything 
other than himself for his manifestation. This power of 

* X. 129. » See B.U, III. 9. 26. 

3 Cp. Genesis 1 . 2, where the Spirit of God is said to move on the face 
of the waters, and the Puranic description of Vis^u as resting on the 
Serpent Infinite in the milky ocean. Homer’s Iliad speaks of Oceanos 
as ‘the source of aU things’ including even the gods. 14, 246, 302. Many 
others, North American Indians, Aztecs, etc., have such a belief. 

According to Aristotle, Thales considered that all things were made of 
water. The Greeks had a myth of Father-Ocean as the origin of all things. 

Cp. Nrsimha-purva-idpam U. 1 . x. 

apo vd idam dsan salilam eva, sa prajd-patir eka^ puskam^parnB 
samabhavat, tasydniar manasi kdma^ samavai'iata idam srjeyam iti. 

‘All this remained as water along (without any form). Only Praja-pati 
came to be in the lotus leaf. In his mind arose the desire, "let me create 
this (the world of names and forms)." 

Two explanations are offered for the presence of identical symbols used 
in an identical manner in different parts of the world. W. J, Perry and his 
friends argue that these myths and symbols were derived originally from 
Egyptian culture which once spread over the world, leaving behind these 
vestiges when it receded. This theory does not bear close examination and 
is not widely held. The other explanation is that human beings are very 
much the same the world over, their minds are similarly constituted and 
their experience of life under primitive conditions does not differ from one 
part of the world to another and it is not unnatural that identical ideas 
regarding the origin and nature of the world arise independently. 

4 tapas literally means heat, creative heat by which the brood hen 
produces life from the egg. 
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actualisation is given the name of mdyd in later Vedanta, for 
the manifestation does not disturb the unity and integrity of 
the One. The One becomes manifested by its own intrinsic 
power, by its fapas. The not-self is not independent of the self. 
It is the avyakta or the unmanifested. While it is dependent on 
the Supreme Self, it appears as external to the individual ego and 
is the source of its ignorance. The waters represent the unformed 
non-being in which the divine lay concealed in darkness. We 
have now the absolute in itself, the power of self-limitation, 
the emergence of the determinate self and the not-self, the 
waters, darkness, pard-prakrti. The abyss is the not-self, the 
mere potentiality, the bare abstraction, the receptacle of all 
developments. The self-conscious being gives it existence by 
impressing his forms or Ideas on it. The unmanifested, the 
indeterminate receives determinations from the self-conscious 
Lord. It is not absolute nothing, for there is never a state in 
which it is not in some .sense.^ The whole world is formed by 
the union of being and not-being and the Supreme Lord has 
facing him this indetermination, this aspiration to existence.* 
jRg Veda describes not-being as lying 'with outstretched 

* See Paingala U. 1. 

In the Puranas, this idea is variously developed. Brahma Pura^a 
makes out that God first created the waters which are called ndra and 
released his seed into them; therefore he is called Ndrayana. The seed 
grew into a golden egg from which Brahma was bornbf his own accord 
and so is called svayambhu. Brahma divided the egg into two halves, 
heaven and earth. I. i. sSff. 

The Brahmdnda Purdria says that Brahma, known as Ndrdyar^a, 
rested on the surface of the waters. 

Vidyaranya on Mahandrayai^a U. Hit i6 says nara-sarirdndm 
upddana-rupany annddi-pahca-bhiitdni nara-iabdenocyante, iesu bhutesu 
yd dpo mukhydh id ayanam adhdro yasyd vis'tioh so’yam pdrdyanah 
samudra-jala-sayi. 

Cp. dpo ndrd Hi proktd dpo vai nara-sunavah 

ayanam tasya tdh proktds iena ndrdyanas smrtah. 

The Visnu-dharniotiara says that Visiiu created the waters and the 
creation of the egg and Brahma took place afterwards. 

» Speaking of Boehme’s mystic philosophy which influenced William 
Law, Stephen Hobhouse writes that he believes ‘in the Ungrund, the 
fathomless abyss of freedom or indifference, which is at the root, so to 
speak, of God and of all existences . . . the idea of the mighty but blind 
face of Desire that arises out of this abyss and by means of imagination 
shapes itself into a purposeful will which is the heart of the Divine 
personality.’ Selected Mystical Writings of William Law (1948), p. 307. 
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feet’ like a woman in the throes of childbirth. As the first 
product of the divine mind, the mind’s first fruit, came forth 
Mma, desire, the cosmic will, which is the primal source of all 
existence. In this kdma, ‘the wise searching in their hearts, 
have by contemplation {manisd), discovered the connection 
between the existent and the non-existent’ 2. The world is 
created by the personal self-conscious God who acts by his 
intelligence and will. 

This is how the Vedic seers understood in some measure 
how they and the whole creation arose. The writer of the hymn 
has the humility to admit that all this is a surmise, for it is not 
possible for us to be sure of things which lie so far beyond 
human knowledge. 3 

This hymn suggests the distinction between the Absolute 
Reality and Personal God, Brahman and Isvara, the Absolute 
beyond being and knowledge, the super-personal, super-essential 
godhead in its utter transcendence of all created beings and its 
categories and the Real manifested to man in terms of the 
highest categories of human experience. Personal Being is 
treated as a development or manifestation of the Absolute. 

In another hymn, 4 the first existent being is called Praja-pati, 
facing the chaos of waters. He impregnates the waters and 
becomes manifest in them in the form of a golden egg or germ, 
from which the whole universe develops. 5 He is called the one 

^ 1. 10. 72. 

» Kama becomes defined later as iccha, desire and kriya, action. It 
the creative urge. 

Cp, with Kama, the Orphic god, Eros, also called Phanes, who is the 
principle of generation by whom the whole world is created. 

3 See also I. 16. 4. 32, where the writer says that he who made all 
this does not probably know its real nature. 

‘He, the first origin of this creation, whether he formed it 
all or did not form it, 

Whose eye controls this world in highest heaven, 

He, verily, knows it, or perhaps he knows not.' 

X. 129. 7. E.T. by Max Miiller. 

•» I. 10. I2I. 

s hiranya-garbha, literally gold-germ, source of golden light, the world- 
soul, from which all powers and existences of this world are derived. It 
comes later to mean Brahma, the creator of the world. In the Orphic 
Cosmogony we have similar ideas. Professor F, M. Cornford writes, ‘In 
the beginning there was a primal undifferentiated unity, called by the 
Orpines “Night.” Within this unity the world egg was generated, or 
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life or soul of the gods {devdndm asu 1 i)J Hiranya-garbha is tho, 
first born determinate existent while Brahman-Isvara, Absolute- 
God is in the realm of the transcendent.^ The world is said to 
be a projection, emission or externalisation of the ideal being 
of God, of the eternal order which is eternally present in the 
divine wisdom. 

The Purusa Suktas repeats in concrete form the ideal of a 
primeval being existing before any determinate existence and 
evolving himself in the empirical universe. The being is con- 

according to some accounts, fashioned by Ageless Time (Chronos). The 
egg divided into two halves. Heaven and Earth. Mythically Heaven and 
Earth are the Father and Mother of all life. In physical terms the upper 
half of the egg forms the dome of the sky, the lower contains the moisture 
or slime from which the dry land (Earth) arose. Between earth and 
heaven appeared a winged spirit of light and life, known by many names, 
as Phanes, Eros, Metis, Ericapaeus, etc. The function of this spirit, in 
which sex was as yet undifferentiated, was to generate life either by the 
immediate projection of seed from itself, or by uniting the sundered 
parents. Heaven and Earth in marriage. The offspring were successive 
pairs of supreme gods; Oceanus and Tethys, Chronos and Rhea, Zeus and 
Hera.' Cambridge Ancient History, Vol. IV (1926), p. 536, 

Anaximander develops a scheme similar to the Orphic cosmology: 
(i) There is a primal undifierentiated unity. (2) A separation of opposites 
in pairs to form the world order. (3) A reunion of these sundered opposites 
to generate life. This formula is stated by Euripides {Melanippe, 
Fragment 484); ‘The tale is not mine; I had it from my mother; that 
Heaven and Earth were once one form, and when they had been sundered 
from one another, they gave birth to all things and brought them up into 
the light.' 

* It is quite possible that the Samkhya system was a development 
from the ideas suggested in this hymn. Primitive matter (waters) is said 
to be existent independently and purusa first comes into determinate 
consciousness in intelligence {mahai or buddhi), which is a product of 
mattet (avyakta). 

ko dadaria prathamam j dyamdnam asthanvantam y ad 
anasihd bibharti 

bhumyd asursrgdtmd kva svit ko vidvarhsam updgdt 
prastum etat. R.V. I. 164. 4. 

This distinction which becomes established in the Upanisads has its 
parallels in other historical developments. Cp. the three Bodies of the 
Haddha, Dharmakdya or the Absolute Reality, Sambhogakdya, the 
personal God or the Logos and Nirmm^akdya or the historical embodi- 
ment of the Logos in a material body born into the world at a given 
moment of time. See I.P. Vol. I, pp. 597-9. The Sufis regard A1 Haqq 
as the Absolute Reality, the abyss of godhead, Allah as the personal 
Lord, and Muhammad the prophet as the historical embodiment. 

3 R.V. X. 90, 
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ceived as a cosmic person with a thousand heads, eyes and feet, 
who filled the whole universe and extended beyond it, by the 
length of ten fingers, ^ the universe being constituted by a 
fourth of his nature. ^ The world form is not a complete expres- 
sion or manifestation of the divine Reality. It is only a fragment 
of the divine that is manifested in the cosmic process. The 
World-soul is a partial expression of the Supreme Lord. 

Creation is interpreted in the Vedas as development rather 
than the bringing into being something not hitherto existent. 
The first principle is manifested in the whole world. Purusa 
by his sacrifice becomes the whole world. This view prepares 
for the development of the doctrine which is emphasised in 
the Upanisads that the spirit in man is one with the spirit 
which is the prius of the world. 

Within this world we have the one positive principle of being 
and yet have varying degrees of existence marked by varying 
degrees of penetration or participation of nonentity by divine 
being. God as Hiranya-garbha is nothing of the already made. 
He is not an ineffective God who sums up in himself all that is 
given. 

Rg Veda used . two different concepts, generation and birth, 
and something artificially produced to account for creation. 
Heaven and earth are the parents of the gods; or the Creator 
of the world is a smith or a carpenter. 

Again Tn the beginning was the golden germ 

From his birth he was sole lord of creation. 

He made firm the earth and this bright sky;’3 

In this hymn Praja-pati, the lord of offspring, assumes the 
name of Hiranya-garbha, the golden germ, and in the Atharva 
Veda and later literature Hiranya-garbha himself becomes a 
supreme deity. 4 The Rg Veda is familiar with the four-fold 
distinction of (i) the Absolute, the One, beyond all dualities and 

sa hhumim visvato vriva aty atisthad dasdngidam, 

^ pddo’sya visvd bhutdni tripddasydmrtam divi, 

3 R.V. X. I2I. I. 

4 In the Atharva he appears as the embryo wMch is produced in 

the waters at the beginning of creation. IV. 2 . 8. ^ 
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distinctions, (ii) the self-conscious Subject confronting the 
object, (iii) the World-soul, and (iv) the world,^ 

The monistic emphasis led the Vedic thinkers to look upon 
the Vedic deities as different names of the One Universal 
Godhead, each representing some essential power of the divine 
being.’ They call him Indra, Mitra, Varuna, Agni, He is the 
heavenly bird Garutmat. To what is one, the poets give many 
a name. They call it Agni, Yama, Matarisva.’^ The real that 
lies behind the tide of temporal change is one, though we speak 
of it in many ways. Agni, Yama, etc., are symbols. They are 
not gods in themselves. They express different qualities of the 
object worshipped. The Vedic seers were not conscious of any 
iconoclastic mission. They did not feel called upon to denounce 

^ This list finds a parallel, as we shall see, in the hierarchy of being 
given in the Ma.U. with its four grades of consciousness, the waking or 
the perceptual, the dreaming or the imaginative, the self in deep sleep 
or the conceptual, the tuny a or the transcendent, spiritual consciousness 
which is not so much a grade of consciousness as the total consciousness. 

Plato in the Tmaews teaches that the Supreme Deity, the Demi-urge, 
creates a universal World-Soul, through which the universe becomes an 
organism. The World-Soul bears the image of the Ideas, and the world- 
body is fashioned in the same pattern. If the whole world has not been 
ordered as God would have desired, it is due to the necessity which 
seems to reside in an intractable material, which was in ‘disorderly 
motion’ before the Creator imposed form on it. 

* 1 . 164. 46. ekam santam bahudha halpayanti. R.V. X. 114. 4. See B. G. 
X.41. 

Zeus is the supreme ruler of gods and men; other gods exist to do his 
bidding. 

Cp. Cicero. 'God being present everywhere in Nature, can be regarded 
in the field as Ceres; or on the sea as Neptune; and elsewhere in a variety 
of forms in all of which He may be worshipped. Be Nature Deorum. 

For Plutarch and Maximus of Tyre, the different gods worshipped in 
the third century Roman Empire were symbolic representations of a 
Supreme God who is unknowable in his inmost nature. 

‘God himself, the father and fashioner of all . . . is unnameable by 
any lawgiver, unutterable by any voice, not to be seen by any eye. . . . 
But if a Greek is stirred to the remembrance of God by the art of Phidias, 
an Egyptian by paying worship to animals, another man by a river, 
another by fire, I have no anger for their divergence; only let them 
know, let them love, let them remember.’ 

In the Taittiriya Samhitd and tSampdtha Brahmaita, it is said that 
Praja-pati assumed certain forms of fish (wa^sya), tortoise (Mma) and 
boar (vardha) for the attainment of certain ends. When the doctrine of 
avaidras, incarnations, becomes established, these three become the 
incarnations of Visnu., ^ 
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the worship of the various deities as disastrous error or mortal 
sin. They led the worshippers of the many deities to the worship 
of the one and only God by a process of reinterpretation and 
reconciliation. 

The reaction of the local cults on the Vedic faith is one of 
the many causes of variety of the Vedic pantheon. People in 
an early stage of culture are so entirely steeped in the awe and 
reverence which have descended to them that they cannot 
easily or heartily adopt a new pattern of worship. Even when 
militant religions fell the tall trees of the forest, the ancient 
beliefs remain as an undergrowth. The catholic spirit of 
Hinduism which we find in the Rg Veda has always been ready 
to give shelter to foreign beliefs and assimilate them in its own 
fashion. While preferring their own, the Vedic Indians had 
the strength to comprehend other peoples’ ways. 

There is no suggestion in the Veda of the illusory character 
of the empirical world. We find varied accounts of creation. 
The Supreme is compared to a carpenter or a smith who fashions 
or smelts the world into being. Sometimes he is said to beget all 
beings. He pervades all things as air or ether {dkdsa) pervades 
the universe. He animates the world as the life-breath {prdiia) 
animates the human body, a comparison which has been 
developed with remarkable ingenuity by Ramanuja. 

Rg Veda raises the question of the nature of the human 
self, ko nu dtmd^ It is the controller of the body, the unborn 
part, ajo hhdgap, which survives death. It is distinguished from 
the yiua or the individual soul.3 The famous verse of the two 
birds dwelling in one body, which is taken up by the Upanisads,4 
distinguishes the individual soul which enjoys the fruits of 
actions from the spirit which is merely a passive spectator.5 
This distinction between the individual soul and the supreme 
sell is relevant to the cosmic process and is not applicable to 
the supreme supra-cosmic transcendence. Those who think that 
the distinction is to be found in the Supreme Transcendence 

I I. 164. 4. * X. 16. 4. 

3 1.113,161.1.164.30. 

4 See M.U. III. i, i ; S.U. IV. 6. 

5 I. 164. ij . atra laukika-paksa-dvaya-dfstaniena pva~paramdimanau 
stuyete. Sayana. 
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do not know their own origin, pitaram na veda.^ The individual 
souls belong to the world of Hiranya-garhha. 

'Let this mortal clay (self) be the immortal god.’^ ‘Vouchsafe, 
O Indra, that we may be you/3 One can become a devata, a 
deity, by one's own deeds.4 The aim of the Rg Veda is to become 
like gods. The individual soul can become the Universal Spirit. 

The way to spiritual attainment is through worships and 
moral life. Vestiges of Yoga discipline are found in a late 
passage^ which describes the kesins or the long-haired ascetics 
with their yogic powers that enabled them to move at will in 
space. Of a muni, it is said that his mortal body men see but 
he himself fares on the path of the faery spirits. His hair is 
long and his soiled garments are of yellow hue. Vamadeva 
when he felt the unity of all created things with his own self 
exclaimed: T am Manu, I am Surya.'7 So also King Trasadasyu 
said that he was Indra and the great Varupa.^ 

The cardinal virtues are emphasised: ‘O Mitra and Varuna, 
by your pathway of truth may we cross. '9 Mere memorising 
of the hymns is of no avail if we do not know the Supreme which 
sustains all,’: ° 

Primitive societies are highly complicated structures, 


1 yasmin vrkse madhvadah suparnd 
nivisante suvate cddhi visve 
tasyed dhuh pippalam khddv agre 
tan nonnasad yah pitaram na veda. 

R.V. I. 164. 22. 


* R.V. VIII. 19. 25. 

3 tve indrdpy abhuma viprct dhiyam vanema rtaya saparhtak. R.V. 


II. II. 12. 


4 B.U. IV, 3. 32; see also IV. i. 2. devo hhutvd devan dpyeti; see also 


T.U. II. 8. 


5 The solitary reference to a temple is in R.V. X. 107, 10, where the 
word building of a god, occurs. 

'R.Y. 'X. 1^6, See also Aitareya Brdhma‘^aYll. 13. 

1 aham manur abhavarh sUryas cdham:'R.Y,IV. 26. 1. 

® aharh rdjd varuno.'RN. l'y, ^2. 2. 

9 rtasya pathd vdm . . . tarema.Yll. 65. 3. 

rco aksare parame vyoman yasmin 
devd adhi viive nisiduh 
yas tarn na veda kirn karisyati 
ya it tad vidus ta ime samdsate. 

R.V. X. 164. 39. 


See S.U, IV. 8. 
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balanced social organisations with their systems of belief and 
codes of behaviour. The fundamental needs of society are the 
moral and the spiritual, the military and the economic. In 
Indo-European society these three functions are assigned to 
three different groups, the men of learning and virtue, the men 
of courage and fight, and the men who provide the economic 
needs,i the Brahmana, the Ksatriya and the Vai^ya. Below them 
were the Madras devoted to service. These distinctions are found 
in the Rg Veda, though they are not crystallised into castes. 
Ancient Iranian society was constituted on a similar pattern. 

Even the gods were classified into the Brahmana, the Ksatriya 
and the Vai^ya according to the benefits which they provide, 
moral, military or economic. Our prayers are for righteousness, 
victory and abundance. Surya, Savitr are gods who confer 
spiritual benefits. Indra is a war god and Alvins give us health 
and food. In Roman mythology Jupiter provides spiritual 
benefits, Mars is the god of war and Quirinus is the god of plenty. 

Pitaras or fathers or ancestral spirits receive divine worship. 
The king of the ancestral spirits who rules in the kingdom of 
the deceased is Yama, a god who belongs to the Indo-Iranian 
period. He is identical with Yima of the Avesta, who is the 
first human being, the primeval ancestor of the human race. 
As the first one to depart from this world and enter the realm 
of the dead, he became its king. The kingdom of the dead is 
in heaven, and the dying man is comforted by the belief that 
after death he will abide with King Yama in the highest 
heaven. The world of heaven is the place of refuge of the 
departed.* In the funeral hymn, 3 the departing soul is asked 
to ‘go forth along the ancient pathway by which our ancestors 
have departed.’ The Vedic Heaven is described in glowing 
terms ‘where inexhaustible radiance dwells, where dwells the 
King Vaivasvata .’3 

There is no reference to rebirth in the Rg Veda, though 
its elements are found. The passage of the soul from the body, 
its dwelling in other forms of existence, its returri to human- 

* Luther felt that three classes -were ordained by God, the teaching 
class, the class of defenders and the working class. 

^ R.V. IV. 53. 2; X. 12. 1. 

3 R.V. X. 14. 3 R.V. IX. 113. 
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form, the determination of future existence by the principle 
of Karma are all mentioned. Mitra is born again. ^ The Dawn 
(Usas) is born again and again.^ T seek neither release nor 
return. '3 ‘The immortal self will be reborn in a new body due 
to its meritorious deeds.’4 Sometimes the departed spirit is 
asked to go to the plants and ‘stay there with bodies.'s There is 
retribution for good and evil deeds in a life after death. Good 
men go to heaven^ and others to the world presided over by 
Yama.7 Their work [dharma] decided their future.^ 

In the Rg Veda we find the first adventures of the human 
mind made by those who sought to discover the meaning of 
existence and man’s place in life, ‘the first word spoken by 
the Aryan man. ’9 

VI 

THE YAJUR, THE SAMA AND THE ATHARVA 

VEDAS 

Sacred knowledge is trayl vidyd. It is three-fold, being the 
knowledge of the Rg, the Yajur and the Sdma Vedas. The 
two latter use the hymns of the Rg and the Atharva Vedas 
and arrange them for purposes of ritual. The aim of the Yajur 
Veda {?, the correct performance of the sacrifice to which is 
attributed the whole control of the universe. Deities are of less 
importance than the mechanism of the sacrifice. In the Atharva 
Veda the position of the deities is still less important. A certain 
aversion to the recognition of the Atharva as a part of 
the sacred canon is to be noticed. Even the old Buddhist texts 
speak of learned Brahmanas versed in the three Vedas.^® 

I mitro jayate punah- A ig. 

^ punahpunar jayamana. 1. 92. xOi 

3 na asyah vasmi vimucam na dvftam punaJi, V. 46. i. 
jwo mrtasya cdrati svadhdbhir 
amartyofnartyendsayonih. i: 

I. 164. 30 ; see also I. 164. 38, 

5 R.V. X. 16. 3 

6 I. 154. 5. 7 X. 14. 2. ^ ^ 8 X. 16. 3. 

3 Max Muller. For further information on the R.V. see I.P. Vol. I, 

10 Sutta Nipdta. 1019. 
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Though we meet in the Aiharva Veda many of the gods of 
the Rg their characters are not so distinct. The sun 

becomes rohita, the ruddy one. A few gods are exalted to the 
position of Praja-pati, Dhatr (Establisher), Vidhatr (arranger). 
Paramesthin (he that is in the highest). In a notable passage 
the Supreme in the form of Vanina is described as the universal, 
omnipresent witness.^ There are references to kdla or time as 
the first cause of all existence, or desire as the force 

behind the evolution of the universe, skamhha or support who 
is conceived as the principle on which everything rests. Theories 
tracing the world to water or to air as the most subtle of the 
physical elements are to be met with. 

The religion of the. Atharva Veda reflects the popular belief 
in numberless spirits and ghosts credited with functions con- 
nected in various ways with the processes of nature and the life 
of man.* We see in it strong evidence of the vitality of the 
pre-Vedic animist religion and its fusion with Vedic beliefs. 
All objects and creatures are either spirits or are animated 
by spirits. While the gods of the Rg Veda are mostly friendly ones 
we find in the Atharva Veda Aank and demoniacal powers 
which bring disease and misfortune on mankind. We have to 
win them by flattering petitions and magical rites. We come 
across spells and incantations for gaining worldly ends. The 
Vedic seer was loth to let the oldest elements disappear without 
trace. Traces of the influence of the Atharva Veda are to be 
found in the Upanisads. There are spells for the healing of 
Aiseo&es, hhaisajydni, for life and healing suktdni. 

These were the beginnings of the medical science. 3 

The liberated soul is described as ‘free from desire, wise, 
immortal, self-bom . . . not deficient in any respect . . . wise, 
unageing, young .’4 

I dvau samnisidhya yau mantrayete mid tad veda varunah trtiyah. 

» A.V. XIX. 53. 

3 In B.U. VI. 4 we read of devices for securing the love of a woman or 
for the destruction of the lover of a wife. See also K.U. 

4 A.V. X. 8. 44. 
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VII 

THE BRAHMAI^AS 

The elements of the ritualistic cult found in the Vedas are 
developed in the Brahmanas into an elaborate system of 
ceremonies. While in the Rg Veda the sacrifices are a means 
for the propitiation of the gods, in the Brahmanas they 
become ends in themselves. Even the gods are said to owe 
their position to sacrifices. There are many stories of the 
conflict between devas and asuras for world power and 
of the way in which gods won through the power of the 
sacrifice.! 

It is not the mechanical performance of a sacrificial rite 
that brings about the desired result, but the knowledge of its 
real meaning. Many of the Brahmana texts are devoted to the 
exposition of the mystic significance of the various elements 
of the ritual. By means of the sacrifices we ‘set in motion" 
the cosmic forces dealt with and get from them the de- 
sired results. The priests who knew the details of the aim, 
meaning and performance of the sacrifice came into great 
prominence. Gods became negligible intermediaries. If we 
perform a rite with knowledge, the expected benefit will 
result. Soon the actual performance of the rite becomes 
unnecessary. Ritualistic religion becomes subordinate to 
knowledge.^ 

The Brahmanas are convinced that life on earth is, on the 
whole, a good thing. The ideal for man is to live the full term of 
his life on earth. As he must die, the sacrifice helps him to get 
to the world of heaven. 

While the Vedic poets hoped for a life in heaven after death, 
there was uneasiness about the interference of death in a 
future life. The fear of re-death, becomes prominent 
in the Brahmanas. Along with the fear of re-death arose the 
belief of the imperishability of the self or the atman, the 

^ Katha Samhita XXII, Taittirly a Samhita V. 3. 3; Tandy a 

Brahmana 'XNlll. i. 2, . 

* See Franklin Edgerton: 'The XJpanisads; What do they seek and 
WhyT Journal of she rimerican Oriental Society, JunQ, igag. 



Introduction 


47 

essential part of man's being. Death is not the end but only 
causes new existences which may not be better than the present 
one. Under the influence of popular animism which sees souls 
similar to the human in all pares of nature, future life was 
brought down to earth. According to the Satapatha Brdhmana, 
a man has three births, the first which he gets from his parents, 
the second through sacrificial ceremonies and the third which 
he obtains after death and cremation, ^ 


VIII 

THE ARAN YAK AS 

The Arai^yakas do not give us rules for the performance of 
sacrifices and explanations of ceremonies, but provide us with 
the mystic teaching of the sacrificial religion. As a matter of 
fact, some of the oldest Upanisads are included in the Aranyaka 
texts, ^ which are meant for the study of those who are 
engaged in the vow of forest life, the V dnaprasthas.z As 
those who retire to the forests are not like the house- 
holders bound to the ritual, the Aranyakas deal with 
the meaning and interpretation of the sacrificial cere- 
monies, It is possible that certain sacred rites were per- 
formed in the seclusion of the forests where teachers and 
pupils meditated on the significance of these rites. The 

== tnr ha vai puruso jay ate, elan nu eva makis ca adhi pitu^ ca agye 
jayate; aiha yam yajnah upanamati sa yad yajaie, tad dvitiyarh jayate; 
aiha yatra mriyate yatrainam agnav abhyadadhdti sa yat tatas sambhavati, 
tat trkyam jayate. XI, 2. 1. i. See I.P. Vol. I, Ch, III. 

A.U. is included in the Aitareya Aranyaka v^hich is tacked on to 
Aitareya Brdhmana: K.IJ. and T.U. belong to the Brahmanas of the 
same names. B.U. is found at the end of the Satapatha Brdhmana. C.U. of 
which the first section is an Aranyaka belongs to a Brahmana of the 
Sdma Veda. Kena {Talavakdra U.) belongs to the Jaimimya Upanisad 
Brdhmana. Jia belongs to the White Yajur Veda, Katha and S.U. to the 
Black Yajur Feofa, M.U. and belong to the Aiharva Veda. 

iWai^n, though attributed to a school of Black Yajur Veda, is perhaps 
po.st-Buddhistic, judged by its language, style and contents, 
i AruneyaU.2. 



48 The Principal Upanisads 

distinction of Brahmana and Aranyaka is not an absolute 
one. 


IX 

THE UPANISADS 

The Aranyakas’^ shade off imperceptibly into the Upanisads 
even as the Brahmanas shade off into the Aranyakas. 
While the student {brahmacdrin) reads the hymns, the house- 
holder (grhastha) attends to the Brahmanas which speak of 
the daily duties and sacrificial ceremonies, the hermit, the 
man of the forest {vdnaprastha) , discusses the Aranyakas, the 
monk who has renounced worldly attachment [samnydsin], 
studies the Upanisads, which specialise in philosophical 
speculations. 

The great teachers of the past did not claim any credit for 
themselves, but maintained that they only transmitted the 
wisdom of the ancients.^ The philosophical tendencies implicit 
in the Vedic hymns are developed in the Upanisads. 

Hymns to gods and goddesses are replaced by a search for 
the reality underlying the flux of things. What is that which, 
being known, everything else becomes known ? '3 Kena TJpanisad 
I gives the story of the discomfiture of the gods who found out 
' the truth that it is the power of Brahman which sustains the 
gods of fire, alp etc.4 While the poets of the Veda speak to 
us of the many into which the radiance of the Supreme has 
split, the philosophers of the Upanisads speak to us of the 
One Reality behind and beyond the flux of the world. The 
Vedic deities are the messengers of the One Light which has 

I Aitareya Aranyaka [ 111 . i, I.) begins with the title 'The Upanisad of 
the Samhiid,’ athdtas samhitSyaupanisat; see also Sdvhkhydyana Aranyaka 
VII. 2. ■ . ■ , 

® Cp. Confucius: 'I am not born endowed with knowledge. I am a man 
who loves the ancients and has made every effort to acquire their 
learning.’ VII. 19. 

3 M.U. I. I. 3 : see aLsb T.U. II. 8. 

^ 4 See also B.U, III, 9. i-io. 
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burst forth into the universal creation. They serve to mediate 
between pure thought and the intelligence of the dwellers in 
the world of sense. 

When we pass from the Vedic hymns to the Upanisads we ; 
find that the interest shifts from the objective to the subjective, - 
from the brooding on the wonder of the outside world to the 
meditation on the significance of the self. The human self 
contains the clue to the interpretation of nature. The Real at 
the heart of the universe is reflected in the infinite depths of 
the soul. The Upanisads give in some detail the path of the 
inner ascent, the inward journey by which the individual souls 
get at the Ultimate Reality. Truth is within us. The different 
Vedic gods are envisaged subjectively. ‘Making the Man 
their mortal house the gods indwelt him.‘^ ‘All these 
gods are in me.’^ 'He is, indeed, initiated, whose gods within 
him are initiated, mind by Mind, voice by Voice.’s The operation 
of the gods becomes an epiphany: ‘This Brahma, verily, shines 
when one sees with the eye and likewise dies when one does 
not see.’4 The deities seem to be not different from Plato's Ideas 
or Eternal Reasons. 

In the Upanisads we find a criticism of the empty and barren 
ritualistic religion.5 Sacrifices were relegated to an inferior 
position. They do not lead to final liberation; they take one to ^ 
the world of the Fathers from which one has to return to earth ' 
again in due course.^ When all things are God's, there is no point ' 
in offering to him anything, except one’s will, one’s self. The 
sacrifices are interpreted ethically. The three periods of life 
supersede the three Soma offerings.? Sacrifices become self- 
denying acts like purusa-medJm and sarva-medha which enjoin 
abandonment of all possessions and renunciation of the world. 
For example, the Brhad-dr any aka Upanisad o-^ens with an 
account of the horse szcrikce {asva-medha) and interprets it 
as a meditative act in which the individual offers up the 

I Aiharva Veda 'Kl. 8. iB. 

» Jaimimya Upanisad BrdhmaT^a 1 , 1/^. 2. 

3 KauslMki BrdhmaiiaVll. 4. 

't K.U. II. 12 and 13. 

5 M.U. I. 2. I, 7-11; B.U. III. 9. 6, 21: C.U, I. 10-12, IV. 1-3. 

6 B.U. I. 5, 16, VI. 2. 16; G.U. V. 10. 3; Praina I. 9: M.U. I. 2. 10. 

7 C.U. III. 16. 


50 The Principal Upanisads 

whole universe in place of the horse, and by the renuncia- 
tion of the world attains spiritual autonomy in place of 
earthly sovereignty.^ In every homa the expression svdhd 
is used which implies the renunciation of the ego, svatva- 
hanana.^ 

There is great stress on the distinction between the ignorant, 
narrow, selfish way which leads to transitory satisfac- 
tions and the way which leads to eternal life. Yajha is 
Karma, work.3 It is work done for the improvement of the 
soul and the good of the world, dtmonnataye jagaddhitdya, 
Sdmkhydyana Brdhmana of the Rg Veda says that the self is 
the sacrifice and the human soul is the sacrificer, puruso 
vai yajhah, dtmd yajamdnah. The observance of the Vedic 
ritual prepares the mind for final release, if it is in the right 
spirit.4 

Prayer and sacrifice are means to philosophy and spiritual 
life. While true sacrifice is the abandonment of one's ego, prayer 
is the exploration of reality by entering the beyond that is 
within, by ascension of consciousness. It is not theoretical 
learning.5 We must see the eternal, the celestial, the still. If 
it is unknowable and incomprehensible, it is yet realisable by 
self-discipline and integral insight. We can seize the truth not 

* Devt Bhdgavata says that the Supreme took the form of the Buddha 
in order to put a stop to wrong sacrifices and prevent injury to animals. 
dtista-yajna-vighataya pasu~himsd nivrttaye 
bauddha-fupam dadhau yd’sau tasmai devdya te namah. 

Animal sacrifices are found in the Vedas (inserted) by the twice-born 
who are given to pleasures and rehshing tastes. Non-injury is, verily, 
the highest truth. 

dvijair bhoga-ratair vede darsitam himsanam paiobt, 
jihvd-svdda-paraiJi hdmam ahimsaiva para mata. 

» Yaska explains it thixs ; su dhd iti vd, svd vdg dheti vd, svam prdJieti 
va, svdhuiam havir juhotiiii vd.NifuktaVlll. 21. 

3 Cp. B.G. nr. 9, ID. 

Manu says: 'Learning is bmhma-yajna, service of elders is pitr-yajna, 
honouring great and learned people is deva-yajna, performing religious 
acts and charity is bhuta-yajna and entertaining guests is nara-yaj-na.' 
adhydpanambvahma-yajnahpitr-yajnastutarpariam 
homo daivo balir bkauto nf-yajno atithi-pujanam. 

4 Laugaksi Bhaskara points out at the end of the Ariha-samgraha; 
so’ yam dharmah yad uddiiya vihitaJ} tad'UddeUna kriyamdnah tad-hetuh, 
Ikvardrparia-b^iddhyd kriyamdnas tu nihsrevasa-heiuh. 

5 C.U. VII. I. 2 . 3 . 
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by logical thinking, but by the energy of our whole inner being. 
Prayer starts with faith, with complete trust in the Being to 
whom appeal is made, with the feeling of a profound need, and 
a simple faith that God can grant us benefits and is well disposed 
towards us. When we attain the blinding experience of the 
spiritual light, we feel compelled to proclaim a new law for 
the world. 

The Upanisad seers are not bound by the rules of caste, but 
extend the law of spiritual universalism to the utmost bounds 
of human existence. The story of Satyakama Jabala, who, 
though unable to give his father's name, was yet initiated into 
spiritual life, shows that the Upanisad writers appeal from the 
rigid ordinances of custom to those divine and spiritual laws 
which are not of today or of yesterday, but live for ever and of 
their origin knoweth no man. The words tat tvam asi are so 
familiar that they slide off our minds without full compre- 
hension. 

The goal is not a heavenly state of bliss or rebirth in a better 
world, but freedom from the objective, cosmic law of karma 
and identity with the Supreme Consciousness and Freedom. 
The Vedic paradise, svarga, becomes a stage in the individual’s 
growth.^ 

The Upanisads generally mention the Vedas with respect 
and their study is enjoined as an important duty.^ Certain 
verses from the Vedas such as the gayatrt form the subject of 
meditations3 and sometimes verses from the Vedas are quoted 
in support of the teaching of the Upanisads.4 While the 
Upanisads use the Vedas, their teaching is dependent on the 
personal experience and testimony of teachers like Yajnavalkya, 
Sandilya. The authority of the Vedas is, to no small extent, due 
to the inclusion of the Upanisads in them. 

It is often stated that Vedic knowledge by itself will not do. 
In the Chmdogya U;panisad,s ^vetaketu admits that he has 

I The svarga ofteved as a reward for ceremonial conformity is only a 
stage in the onward growth of the human soul, sativa-gimodaya. 
Bhdgavata'Kl. ig. ^2. / 

Nirdlambopanisad de&nes svarga ss sai-safitsarga. Heaven and Hell are 
both in the cosmic, air aivanarakas svargah. Bhdgavata III. 30. 29. 

* B.U. IV. 4. 22; I. 9. 3 B.U. VI. 3. 6. 4 B.U. I. 3. 10. 

5 VI. Iff. 
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studied all the Vedas but is lacking in the knowledge 'whereby 
what has not been heard of becomes heard of, what has not 
been thought of becomes thought of, what has not been under- 
stood becomes understood.’ Narada tells Sanatkumara that 
he has not the knowledge of the Self though he has covered the 
entire range of knowledge, from the Vedas to snake-charming.^ 

■ X , 

ULTIMATE REALITY: BRAHMAN 

To the pioneers of the Upanisads, the problem to be solved 
presented itself in the form, what is the world rooted in? What 
is that by reaching which we grasp the many objects perceived 
in the world around us? They assume, as many philosophers do, 
that the world of multiplicity is, in fact, reducible to one single, 
primary reality which reveals itself to our senses in different 
forms. This reality is hidden from senses but is discernible to 
the reason. The Upanisads raise the question; what is that 
reality which remains identical and persists through change? 

The word used in the Upanisads to indicate the supreme 
reality is brahman. It is derived from the root brh. ‘to grow, 
to burst forth.’ The derivation suggests gushing forth, bubbling 
over, ceaseless growth, brhattvam. Samkara derives the word 
‘brahman' from the root brhati to exceed, atisayana and means 
by it eternity, purity. For Madhva, brahman is the person in 
whom the qualities dwell in fullness, brhanto hy asmin gundh. 
The real is not a pale abstraction, but is quickeningly alive, of 
powerful vitality. In the Rg Veda, brahman is used in the 
sense of ‘sacred knowledge or utterance, a hymn or incantation,’ 
the concrete expression of spiritual wisdom. Sometimes Vac 
is personified as the One.» Visva-karman, the All-Maker is said 
to be the lord of the holy utterance .3 Brahman is mantra or 
prayer. Gradually it acquired the meaning of power or potency 
of prayer. It has a mysterious power and contains within 
itself the essence of the thing denoted. Brliaspati, Brahmanas- 
pati are interpreted as the lord of prayer. 

VII. I fE. » ^RN. 'K. x^y,Athavva Veda IV. 30. 

3 X. 81. 7; X. 71. 
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In the Brahmanas, brahman denotes the ritual and so is 
regarded as omnipotent. He who knows brahman knows and 
controls the universe. Brahman becomes the primal principle 
and guiding spirit of the universe. 'There is nothing more 
ancient or brighter than this 

In later thought, brahman meant wisdom or Veda. As divine 
origin was ascribed to the Veda or brahman, the two words 
were used with the same meaning. Brahman or sacred know- 
ledge came to be called the first created thing, brahma pratha- 
majam and even to be treated as the creative principle, the 
cause of all existence. 

The word suggests a fundamental kinship between the 
aspiring spirit of man and the spirit of the universe which it 
seeks to attain. The wish to know the Real implies that we 
know it to some extent. If we do not know anything about it, 
we cannot even say that it is and that we wish to know it. If 
we know the Real, it is because the Real knows itself in us. The 
desire for God, the feeling that we are in a state of exile, implies 
the reality of God in us. All spiritual progress is the growth of 
half-knowledge into clear illumination. Religious experience 
is the evidence for the Divine. In our inspired moments we 
have the feeling that there is a greater reality within us, though 
we cannot tell what it is. From the movements that stir in us 
and the utterances that issue from us, we perceive the power, 
not ourselves, that moves us. Religious experience is byno nieans 
subjective. God cannot be known or experienced except through 
his own act. If we have a knowledge of it is due to 

the working of Brahman in us.^ Prayer is the witness to the 
spirit of the transcendent divine immanent in the spirit of man. 
The thinkers of the Upani§ads based the reality of Brahman 
on the fact of spiritual experience^ ranging from simple prayer 
to illuminated experience. The distinctions which they make 
in the nature of the Supreme Reality are not merely logical. 
They are facts of spiritual experience. 

I iaiapatlia Brahmana X. 3. 5. ii.. 

» Cp. St. Anselm; ‘I cannot seek Thee except Thou teach me, nor 
find Thee except Thou reveal Thyself; Ruml: 'Was it not I who sum- 
moned Thee to long service; was it not I who made Thee busy with ray 
name? Thy calling "Allah" was my “Here am I".’ 
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The thinkers of the Upanisads attempt to establish the 
reality of God from an analysis of the facts of nature and the 
facts of inner life. 

'Who knows and who can declare what pathway leads 
to the gods? 

Seen are their lowest dwelling-places only; 

What pathway leads to the highest, most secret 
regions 

The Upanisads assume that it is a distorted habit of mind which 
identifies 'the highest, most secret regions’ with the ‘lowest 
dwelling-places.’ The Real is not the actual. The Upanisads 
ask, ‘What is the tajjaldn from which all things spring, into 
which they are resolved and in which they live and have their 
being.2 

B f had- df any aha Upanisad maintains that the ultimate 
reality is heing, san-mdtram hi brahma. Since nothing is without 
reason there must be a reason why something exists rather than 
nothing. There is something; there is not nothing. The world 
is not self-caused, self-dependent, self-maintaining. All philo- 
sophical investigation presupposes the reality of being, asti- 
tva-nisthd.?> The theologian accepts the first principle of being as 
an ab.solute one; the philosopher comes to it by a process of 
mediation. By logically demonstrating the impossibility of 
not-being in and by itself, he asserts the necessity of being. 
Being denotes pure affirmation to the exclusion of every possible 
negation. It expresses simultaneously God’s consciousness of 
himself and his own absolute self-absorbed being. We cannot 
live a rational life without assuming the reality of being. Not- 
being is sometimes said to be the first principle. 4 It is not 
absolute non-being but only relative non-being, as compared 
with later concrete existence.^^" 

^ R.V. III. 54. " ^ C.U. III. 14. i ; see also T.U. III. 1 ; S.U. I. i. 

3 Cp, ‘Then God said to Moses:"! am that I Am'’.’ Exodus III. 14. 

There is a familiar distinction between nastika and astika. The 

nastika thinks that nothing exists except what we see, feel, touch and 
measure. The dsiika is oxiQ who holds with R.V. yi. S. naitdvad end 
para anyad asii, there is not merely this but there is also a transcendent 
y. '.other. 

4 T.U. II. 7 ; C.U. III. 19. 1-3. 
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Even as the nyagrodha tree is made of the subtle' essence 

which we do not perceive, so is this world made of the infinite 

Brahmans 'It is at the command of that Imperishable that 

the sun and the moon stand bound in their places. It is at the 

command of that Imperishable that the heaven and the earth 

stand each in its own place. It is at the command of that 

Imperishable that the very moments, the hours, the days, 

the nights, the half-months, the months, the seasons and the 

years have their appointed function in the scheme of things. 

It is at the command of that Imperishable that some rivers 

flow to the east from the snow-clad mountains while others flow 

, % 

to the west/=^ When Balaki defm.es Brahman as the person 
in the sun [aditye purusah) and successively as the person in 
the moon, in lightning, in ether, in wind, in fire, in the waters, 
also as the person in the mind, in the shadow, in echo and in the 
body. King Ajata^atru asks, ‘Is that all?’ When Balaki con- 
fesses that he can go no farther, the king says, ‘He who is the 
maker of all these persons, he, verily, should be known.’ 
Brahman is satyasya satyam, the Reality of the real, the source 
of all existing things.3 

In some cosmological speculations the mysterious principle 
of reality is equated with certain naturalistic elements. Water 
is said to be the source of all things whatsoever .4 From it came 
satya, the concrete existent. Others like Raikva look upon air 
as the final absorbent of all things whatsoever, including fire 
and water.5 The Katha Upanisad teUs us that fire, having 
entered the universe, assumes all forms.^ The Chdndogya Upani- 
sad, however, makes out that fire is the first to evolve from the 
Primaeval Being and from fire came water and from water the 
earth. At the time of dissolution, the earth is dissolved in 
water, and water in fire and fire in the Primaeval Being.? 
Akdia, ether, space, is sometimes viewed as the first principle. 

In regard to the development of the universe, the Upanisads 

I C.U. VI. 12. For the usage of the world as a tree, see R.V. I. 164. 20; 
VII. 40. 5; VII. 43. I. 

» B.U. III. 8. 9, Augustine in his Confessions exj)resses the thought 
that the things of the world declare through their visible appearance 
the fact that they are created. XI. 4. 

V' 3 B.U. II. I. 4 B.U. V. 5. I. 5 C.U; IV. 3. 1-2. 

8. 4. 

c 
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look upon the earliest state of the material world as one of 
extension in space, of which the characteristic feature is 
vibration represented to us by the phenomenon of sound. 
From dkdsci, vdyu, air arises. Vibration by itself cannot create 
forms unless it meets with obstruction. The interaction of 
vibrations is possible in air which is the next modification. To 
sustain the different forces, a third modification arises, tejas, 
of which light and heat are the manifestations. We still do not 
have stable forms and so the denser medium of water is pro- 
duced. A further state of cohesion is found in earth. The 
development of the world is a process of steady grossening of 
the subtle or space. All physical objects, even the most 

subtle, are built up by the combination of these five elements. 
Our sense experience depends on them. By the action of 
vibration comes the sense of sound; by the action of things in 
a world of vibrations the sense of touch , by the action of 
light the sense of sight, by the action of water the sense of 
taste, by the action of earth the sense of smell. 

In the TaUtinya Vpanisad^ ih.t pupil approaches the father 
and asks him to explain to him the nature of Brahman. He is 
given the formal definition and is asked to supply the content 
by his own reflection. 'That from which these beings are born, 
■’that in which when born they live, and that into which they 
enter at their 6&2.th is Brahman. [ What is the reality which 
conforms to this account? The son is impressed by material 
phenomena and fixes on matter {anna} as the basic principle. 
He is not satisfied, for matter cannot account for the forms of 
life. He looks upon life as the basis of the world. Life 

belongs to a different order from matter. Life, again, cannot 
be the ultimate principle, for conscious phenomena are not 
commensurate with living forms. There is something more in 
consciousness than in life. So he is led to believe that con- 
sciousness is the ultimate principle. But consciousness 

has different grades, Ihe instinctive consciousness of animals 
is quite different from the intellectual consciousness of human 
beings. So the son affirms that intellectual consciousness 
(vijhdna) is Brahmah. Ms-tl alone, among nature's children 

^ in. 
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has the capacity to change himself by his own effort and trans- 
cend his limitations. Even this is incomplete because it is 
subject to discords and dualities. Man's intellect aims at the 
attainment of truth but succeeds only in making guesses about 
it ; there must be a power in man which sees the truth unveiled. 
A deeper principle of consciousness must emerge if the funda- 
mental intention of nature, which has led to the development 
of matter, life, mind, and intellectual consciousness, is to be 
accomplished. The son finally arrives at the truth that spiritual 
freedom or delight (dnanda), the ecstasy of fulfilled existence 
is the ultimate principle. Here the search endsj not simply 
because the pupil’s doubts are satisfied but because the pupil’s 
doubts are stilled by the vision of Self-evident Reality. He 
apprehends the Supreme Unity that lies behind all the lower 
forms. The Upanisad suggests that he leaves behind the 
discursive reason and contemplates the One and is lost in' 
ecstasy. I It concludes with the affirmation that absolute 
Reality is satyam, truth, jndnam, consciousness, anantam, 
infinity. 

There are some who affirm that dnanda is the nearest approxi- 
mation to Absolute Reality, but is not itself the Absolute Reality. 
For it is a logical representation. The experience gives us 
peace, but unless we are established in it we have not received 
the highest. 

In this account, the Upanisad assumes that the naturalistic 
theory of evolution cannot be accepted. The world is not to 
be viewed as an automatic development without any intelligent 
course or intelligible aim. Matter, life, mind, intelligence are 
different forms of existence with their specific characteristics 

I Cp. Jalal-uddin Rumi: 

‘I died a mineral and became a plant, ^ 

I died a plant and rose an animal, 

I died an animal and I was man. ■ 

Why should I fear? 'When was I less by dying? 

Yet once more I shall die as man, to soar 
With the blessed angels; but even froitt angelhood 
I must pass on. All except God perishes. 

■When I have sacrificed my angel soul, 

I shall become that which no mind ever conceived. 

O, let me not exist! for Noir-existence proclaims, 

“To him we shall return.” ' 



$S . The Principal Ujfani^ads 

and modes of action, each acting on the other but not derived 
from each other. The evolution of life in the context of matter 
is produced not by the material principle but by the working 
of a new life- principle which uses the conditions of matter for 
the production of life. Life is not the mechanical resultant of 
the antecedent co-ordination of material forces, but it is what 
is now called an emergent. We cannot, by a complete knowledge 
of the previous conditions, anticipate the subsequent result. 
There is an element of the incalculable. Life emerges when 
the material conditions are available, which permit life to 
organise itself in matter. In this sense, we may say that matter 
aspires for life, but life is not produced by lifeless particles. 
So also life may be said to be aspiring for or be instinct with 
mind, which is ready to emerge when conditions enable it to 
organise itself in living matter. Mind cannot be produced from 
things without mind. When the necessary mental conditions 
are prepared, intelligence qualifies the mental living creature. 
Nature is working according to this fundamental intention, 
which is being accomplished because it is essentially the 
instrument of the Supreme Being. 

The world is not the result of meaningless chance. There is 
a purpose working itself out through the ages. It is a view 
which modem science confirms. By interpreting the fragmentary 
relics of far remote times, science tells us how this earth in 
which we live was gradually adapted to be a place where life 
could develop, how life came and developed through uncounted 
centuries until animal consciousness arose and this again 
gradually developed, until apparently, man with self-conscious 
reason appeared on the scene. The long record of the deyelop- 
ment of the human race and the great gifts of spiritual men like 
the Buddha, Socra.tes, Jesus make out that man has to be trans- 
cended by God-man. 

It cannot be argued that, when material particles are organised 
in a specific way, life arises. The principle of organisation is 
not matter. The explanation of a thing is to be sought in what is 
above it in the scale of existence and value and not below it. 
Matter cannot raise itself. It moves to a higher level by the 
help of the higher itself. It cannot undergo inner development 
without being acted upon by something above it. The lower 
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is the material for the higher/ Life is the matter for mind and 
form for physical material: so also intellect is form for the mind 
and matter for the spirit. The eternal is the origin of the actual 
and its nisus to improvement. To think of it as utterly trans- 
cendent or as a future possibility is to miss its incidence in the 
actual. We cannot miss the primordiality of the Supreme. 
‘Verily, in the beginning this world was Brahman.’^ There is 
the perpetual activity of the Supreme in the world. 

The Upanisad affirms that Brahman on which all else 
depends, to which all existences aspire, Brahman which is 
sufficient to itself, aspiring to no other, without any need, is 
the source of all other beings, the intellectual principle, the 
perceiving mind, life and body. It is the principle which unifies 
the world of the physicist, the biologist, the psychologist, the 
logician, the moralist and the artist. The hierarchy of all 
things and beings from soulless matter to the deity is the 
cosmos. Plato’s world-architect, Aristotle’s world-mover belong 
to the cosmos. If there is ordered development, progressive 
evolution, it is because there is the divine principle at work in 
the universe. 

Cosmic process is one of universal and unceasing change 
and is patterned on a duality which is perpetually in con- 
flict, the perfect order of heaven and the chaos of the dark 
waters. Life creates opposites, as it creates sexes, in order to 
reconcile them. ‘In the beginning the woman iprvasi) went 
about in the flood seeking a master.’* Indra, for example, 
divided the world into earth and sky. He ‘produced his father 
and mother from his own body.’ This conflict runs through 
the whole empirical world, and will end when the aim of the 
universe is accomplished. Creation moves upward towards 
the divine. When the union between the controlling spirit and 
the manifesting matter is completed, the purpose of the world, 
the end of the evolutionary process, the revelation of spirit 
on earth is accomplished. The earth is the foothold of God, the 
mother of all creatures whose father is heaven .3 

’/ » B.U. I. 4. 10--1X; Maitri yi. 17. 

» icchanU saHle patim. Jairmntya Upanisad Brahmana I. 56. 

3 The Chinese believe that Cmeh (Heaven) is the father and Khun 
(Earth) is the mother of all tetrestnal existence. Zeus as Sky-father is in 
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The conflict is not final. The duality is not a sterile dualism. 
Heaven and earth, God and matter have the same origin. 

As regards the primordial God Hira'^ya-garbha, a circular 
process is found. The primal being spontaneously produces the 
primeval water; from this comes the primordial God as the first 
horn of the divine Order, the golden-germ of the world 'who was 
the first seed resting on the navelof the mihom/^Hirai^ya-garbha 
who is the World-soul expresses his spirit through the environ- 
ment. He manifests the forms contained within himself. The 
world is fixed in him as are the spokes in the hub of a wheel. 
He is the thread, sutrdtman, on which all beings and all worlds 
are strung like the beads of a necklace. He is the first-born, 
prathama~ja. He is also called Brahma and these Brahmas are 
created from world to world. 2 

In the Rg Veda,z Hiranya-garbha is the golden germ which 
enters into creation after the first action of the creator. In the 
Sdmkhya, prakrti is treated as unconscious and develops on 
account of the influence of the multitude of individual subjects, 
and the first product of development is mahat, the great one, 
Qi huddhi, the intellect. It is the development of cosmic intelli- 

essential relation to Earth-mother. The two are correlative. See A. B. 
Cook: Zfiws (1914), Vol. I, p. 779. 

Zoroaster reaches the conception of a single spiritual God, Ormuzd 
or Ahura Mazda, in whom the principle of good is pei'sonified, while the 
evil principle is embodied in Ahriman, or Ahgra Mainyu, who limits the 
omnipotence of Ahura Mazda. The whole creation is a combat between 
the two. The two principles strive eternally in life, and in this struggle 
men take part. Man is responsible for his actions, good or bad. If he 
struggles against evil, confesses God and cares for the purity of his 
body and soul, then after four periods of three thousand years each in 
the world’s history a time shall arrive for the final victory of good over 
evil, of Ormuzd over Alnriman. The general resurrection of the dead and 
the last judgment will take place then, assuring him of his place among 
the saved and the righteous. / 

The Jews adopted the two principles of good and evil and they were 
taken over by Christianity. When Blake speaks of the marriage of 
Heaven and Hell, Heaven represents the one clear light over all and 
Hell the dark world of passion and the senses. Divided, both are equally 
barren, but from their union springs joy. ‘Gh that man would seek immor- 
tal moments! Oh that men could converse with God’ was Blake’s cry. 

^ R.V, X. 82; IV. 58. 5. 

^ ‘God once created Bmhmd Hirai^ya-garbha and delivered the Vedas 
to him.’ S.B. I. 4. i. 



Introilictiofi 6i 

geiice or Hiranya-garhha. On the subjective side, buMhi is the 
first element of iliQlinga or the subtle body. It is the essence of 
the individual spirit. serves as the basis for the develop- 
ment of the principle of individuation, from which 

are derived, on the one hand, mind and the ten sense organs, 
five of perception and five of action and, on the other hand, the 
subtle elements from which arise in their turn the gross elements. 
Sattva is buddhi, the innermost of the three circles, the outer 
being rajas and tamas which are identified with ahamkdra and 
manas, which are the emanations of rajas hxih tamas. The 
sattva or the buddhi is the Uja, the seed of the living individual, 
since it contains the seeds of karma which develop at each 
birth into a sense-organism. The orTe%(3 is called the 

ego, the jiva. As the buddhi is the sutrdtman oi the individual, 
so is Hiranya-garbha the sutrdtman, the thread-controller of the 
world. 

In the Katha Upanisad,^ in the development of principles 
the great self stands after the undeveloped and the primeval 
spirit. Hiranya-garbha, the World-soul is the first product of' 
the principle of non-being influenced by the Eternal Spirit, 
Isvara. The purusa oi the Sdmkhya is the Eternal Spirit liiade 
many. Hiranya-garbha is the; great self, mahdn dtmd, which 
arises from the undiscriminated, the which corresponds 

to the primitive material or waters of the Brahmanas, or the 
prakrti of the Sdmhhya. We ha%^e the Supreme Self, the Absolute, 
the Supreme Self as the eternal subject observing the eternal 
object, waters or prakrti and the great self which is the first 
product of this interaction of the eternal subject and the 
principle of objectivity. The Supreme Lord, Isvara, who 
eternally produces, outlasts the drama of the universe, ^amkara 
begins his commentary on the with the verse: 

‘N dray ana is beyond the unmanif est .The golden egg is produced 
from the unmanifest. The earth with its seven islands and all 
other worlds are in the egg.' T^^ and forms of the 

manifested world are latent in the egg as the future tree is in 
the seed. 

Hiranya-garbha answers to the Logos, the Word of Western 
* rir. lo. ri; vr. 7. S; see also K.U. I. 7. 
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thought. For Plato, the Logos was the archetypal idea. For 
the Stoics it is the principle of reason which quickens and 
informs matter. Philo speaks of the Divine Logos as the 'first 
born son, ''archetypal man, ‘image of God,’3 ‘through whom 
the world was created. ’4 Logos, the Reason, 'the Word was in 
the beginning and the Word became flesh.’ The Greek term, 
Logos, means both Reason and Word. The latter indicates an 
act of divine will. Word is the active expression of character. 
The difference between the conception of Divine Intelligence 
or Reason and the Word of God is that the latter represents 
the will of the Supreme. Vac is Brahman J Vac, word, wisdom, 
is treated in the Pg Veda as the all-knowing. The first-born 
oi Rta is Vdc'fi ydvad brahma tisthati tdvati vdk.^ The Logos is 
conceived as personal like Hiraitya-garbha. ‘The Light was the 
light of men/ 'The Logos became flesh.’® 

The Supreme is generally conceived as light, jyoti^dm jyotih, 
the light of lights. Light is the principle of communication. 
Hirarbya-garbha is organically bound up with the world. Himself, 
a creature, the first-born of creation, he shares the fate of all 
creation in the end.9 But livara is prior to the World-soul.^° 
The principle of process applies to God. While he is the expres- 
sion of the non-temporal he is also the temporal. Isvara, the 
eternal Being functions in the temporal Hiranya-garbha. 
Ramanuja who looks upon Isvara as the supreme transcendent 
Reality above all world events treats Brahma as the demi-urge 

I I. 4x4. * I. 411. 3 1 . 6, 4 11.225. 5 R.v. I. 3. 21. 

5 Atharva Veda II. i. 4. See Ndma-Rupa and, Dharma-Rupa by Maryla 
Falk (1943), Ch. I. 

7 R.V. X. XI4. 8. 

s Jolin I. 4, 5. See B. F. Westcott : The Gospel According to St. John 
(1886), p. xvii. 

9 ‘When all things are subjected to him then the Son himself will also 
be subjected to him who put all things under him, that God may be 
everything to everyone.’ I Cor. XV. 28. 

*0 Cp. ‘Before the mountains were brought forth, or even the earth 
and the world were made thou art God from everlasting and world 
without end.' See Hebrews I. xo-i 3. 

Religio Medici: ‘Before Abraham was, I am, is the saying of Christ; 
yet is it true in some sense, if I say it of myself ; for I was not only before 
myself but Adam; that is,, in the idea of God, and the decree of that 
synod held from all eternity. And in this sense, I say, the world was 
before the creation, and at the end, before it had a beginning.’ 
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of creation who forms the lower world in the name and bidding 
of God. 

Why is the universe what it is, rather than something else? 
Why is there this something, rather than another? This is 
traced to the divine will. This world and its . controlling spirit 
are the expressions of the Supreme Lord. While the World- 
soul and the world are organically related and are inter- 
dependent, there is no such relationship between the Supreme 
Lord and the world, for that would be to subject the infinite 
to the finite. The relationship is an ‘accident' to use White- 
head’s expression. This word ‘accident’ implies two different 
considerations, (i) that Divine Creativity is not bound up with 
this world in such a way that the changes which occur in the 
world affect the integrity of the Divine, and (2) that the world 
is an accidental expression of the Divine principle. Creativity 
is not bound to express itself in this particular form. If the 
choice were necessary it would not be free. Creation is the free 
expression of the Divine mind, icchd-mdtram. The world is the 
manifestation of Hiranya-garbha and the creation of Isvara. The 
world is the free self-determination oTGod. The power of self- 
determination, self-expression, belongs to God. It is not by 
itself. It belongs to the Absolute which is the abode of all 
possibilities, and by its creative power one of these possibilities 
is freely chosen for accomplishment. The power of manifestation 
is not alien to being. It does not enter it from outside. It is in 
being, inherent in it. It may be active or inactive. We thus get 
the conception of an Absolute-God, Brahman— I ivara, where 
the first term indicates infinite being and possibility, and the 
second suggests creative freedom.^ Why should the Absolute 
Brahman perfect, infinite, needing nothing, desiring nothing, 
move out into the world? It is not compelled to do so. It may 
have this potentiality but it is not bound or compelled by it. 
It is free to move or not to move, to thro.w itself into forms or 
remain formless. If it still indulges its power of creativity, it is 
because of its free choice. 

I In the Taoist Tao TS Ching, Tao, literally 'Way,’ stands for the 
Absolute, the divine ground and Tl for ‘power,’ for the unfolding of the 
divine possibilities. Cp. also or suchness and alaya-vijmna the 

all-conserving or receptacle consciousness. 
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In livara we liave the two elements of wisdom and power, 
Siva and Sakti. By the latter the Supreme who is unmeasured 
and immeasurable becomes measured and defined. Immutable 
being becomes infinite fecundity. Pure being, which is the free 
basis and support of cosmic existence, is not the whole of our 
experience. Between the Absolute and the World-soul is the 
Creative Consciousness. It is prajndna-^ghana or truth-conscious- 
ness. If sat denotes the primordial being in its undifferenced 
unity, satya is the same being immanent in its differentiations. 
If the Absolute is pure unity without any extension or variation, 
God is the creative power by which worlds spring into existence. 
The Absolute has moved out of its primal poise and become 
knowledge-will. It is the all-determining principle. It is the 
Absolute in action as Lord and Creator. While the Absolute is 
spaceless and timeless potentiality, God is the vast self- 
awareness comprehending, apprehending every possibility.^ 

Brahman is not merely a featureless Absolute. It is all this 
world. Vdyu or air is said to hQ msiiiiQsi Brahman, pratyaksam 
brahma. The Svetdsvatara Upanisad makes out that Brahman is 
beast, bird and insect, the tottering old man, boy and girl. 
Brahman sustains the cosmos and is the self of each individual. 
Supra-cosmic transcendence and cosmic universality are both 
real phases of the one Supreme. In the former aspect the Spirit 
is in no way dependent on the cosmic manifold; in the latter 
the Spirit functions as the principle of the cosmic manifold. 
The supra-cosmic silence and the cosmic integration are both 
real. The two, nirg^f/na &nA saguna Absolute and God, 

are not different. Jayatirtha contends that Sariikara is wrong 
in holding ihsXBrahmanis oi two^kjsAs—brahmano dvairupyasya 
aprdmdnikaivdt.'^ It is the same who is described in 

different ways. 

I Eckhart says: 'God and Godhead are as different as heaven from 
earth. . . . God becomes and unbecomes.’ ‘All in Godhead is one, and of 
this naught can be Said. God works, but Godhead works not. There is no 
work for it to do and no working in it. Never did it contemplate any- 
thing of work. God and Godhead differ after the manner of working 
and not working. When I come into the Ground, into the depths, 
into the flow and fount of Godhead, none will ask me whence I have 
come or whither I go. None will have missed me; God passes awa^n’ 
Sermon LVI. Evans’ E.T. ^ Nyaya-sudha, p. 124. 
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The personality of God is not to be conceived on the human 
lines. He is not to be thought of as a greatly magnified person. 
We should not attribute to the Divine human qualities as we 
know them.’^ We have (i) the Absolute, (2) God as Creative 
power, (3) God immanent in this world. These are not to be 
regarded as separate entities. They are arranged in this order 
because there is a logical priority. The Absolute must be there 
with all its possibilities before the Divine Creativity can choose 
one. The divine choice must be there before there can be the 
Divine immanent in this world. This is a logical succession and 
not a temporal one. The world-spirit must be there before there 
can be the world. We thus get the four poises or statuses of 
reality,’: the Absolute, Brahman, (2) the Creative Spirit, Isyara, 
(3) the World-Spirit, Hiranya-garbha, and (4) the World. This 
is the way in which the Hindu thinkers interpret the integral 
nature of the Supreme Kedliiy. Mdnduky a Upanisad says that 
Brahman is catus-pdt, four-footed, and its four principles are 
Brahman, Isvara, Hiranya-garhha:ajidLVirdjy 

I Aquinas says; ‘Things said alike of God and of other beings are not 
said either in quite the same sense or in a totally different sense but in 
an analogous sense.' Summa Contra Gentiles XXXIV. God is not good 
or loving in the human sense. ‘For who hath known the mind of the 
Lord ?' Romans XI. 34. God is personal, but, as Karl Barth says, ‘personal 
in an incomprehensible 'WB.j in. so far as the conception of His personality 
surpasses all our views of personality. This is so, just because He and He 
alone is a true, real and genuine person. "Were we to overlook this and 
try to conceive God in our own strength according to our conception of 
personality, we should make an idol out of God.' The Knowledge of God 
and the Service of God 

» In Plotinus we have a similar scheme, (i) The One alone, the simple, 
the unconditioned. God beyond being of Basilides, the godhead of 
Eckhart which can only be indicated by negative terms. We cannot 
even affirm existence of it, though it is not non-existent. It cannot be 
thought of as either subject or obj®:t of experience, as in it subject and 
object are identical. It is pure hnpersonaT experience or perhaps the 
ground of all experience ; it is pure consciousness, ineffable supra- 
existence. It is not the first cause, not the creator god. It is cause only 
in the sense that it is everywhere, and without it nothing could be. 
(ii) The No^ls. The Intelligible world which Plotinus calls One — ^Many, 
the world of Platonic forms or archetypes. Not mere Ideas or things 
thought by the Divine Thinker, not mere passive archetypical pictures. 
They are active powers within the Divine mind. It is personal God. 
Unity cannot be separated from diversity. The most qserfect form of 
expressive act is thought or intellection, vfjjwajza. Divine Intellect, First 
thinker and thought, the personaT Lord, Universal Intelligence, The 



66 


The Principal Upanisads 

The conception of iri-supar'i^a is developed in the fourth 
section of the Taittmy a Upanisad. The Absolute is conceived 
as a nest from out of which three birds have emerged, viz. 
Viraj, Hiranya-gar'bha and The Absolute conceived as 

it is in itself, independent of any creation, is called Brahman. 
When it is thought of as having manifested itself as the uni- 
verse, it is called Viraj ; when it is thought of as the spirit 
moving ever3rwhere in the universe, it is called Hirapya-garbha ; 
when it is thought of as a personal God creating, protecting 
and destroying the universe, it is called Isvara. Isvara becomes 
Brahma, Visnu and Siva when his three functions are taken 
separately.^ The real is not a sum of these. It is an ineffable 
unity in which these conceptual distinctions are made. These 
are fourfold to our mental view, separable only in appearance. 
If we identify the real with any one definable state of being, 
however pure and perfect, we violate the unity and divide the 
indivisible. The different standpoints are consistent with each 
other, complementary to each other and necessary in their 

unknowable Absolute is mediated to us through the Divine Intelligence. 
This Intellectual principle of Plotinus is the Isvara of the Upanisads. 
This universaT intelligence makes possible the multiple universe. For 
Plotinus this principle is the totality of divine thoughts or Ideas in Plato’s 
sense. These Ideas or Thoughts are real beings, powers. They are the 
originals, archetypes, intellectual forms of all that exists in the lower 
spheres. All the phases of existence down to the lowest ultimate of 
material being or the lowest forms of being in the visible universe are 
ideally present in this realm of divine thoughts. This divine intellectual 
principle has both being and non-being. It has, for Plotinus, two acts, 
the upward contemplation of the One and generation towards the lower, 
(iii) One and Many. The soul of the All is the third, which fashions 
the material universe on the model of divine thoughts, the Ideas laid 
up within the Divine Mind. It is the eternal cause of the cosmos, the 
creator and therefore the vital principle of the world. God is envisaged 
as something apart from the world, its creator or artificer. Pluman ideas 
of God are centred round him. Plotinus does not make the sensible 
. w^rld a direct emanation from the Intelligible World. It is the product 
or the creation of the World-soul, the third person of the Neo-Platonic 
trinity, herself an emanation from the Intelligible World, the Nous. 
Our souls are parts or emanations of the World-soul. The three hypo- 
stases form collectively, for Plotinus, the one transcendent being. The 
All-Soul is the expression of the energy of the Divine, even as the Intel- 
lectual principle is the expression of the thought or vision of the 
godhead, (iv) The many alone. It is the world-body, the world of matter 
without form. It is the possibility of manifested form. 

I See also Paingala XJ. 
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totality for an integral view of life and the world. If we are 
able to hold them together, the conflicting views which are 
emphasised exclusively by certain schools of Indian Vedanta 
become reconciled. 

Absolute being is not an existing quality to be found in the 
things. It is not an object of thought or the result of production. 
It forms an absolute contrast to, and is fundamentally different 
from, things that are, as is in its way nothingness® . It can be 
expressed only negatively or analogically. It is that from 
which our speech turns back along with the mind, being unable 
to comprehend its fullness.^ It is that which the tongue of man 
cannot truly express nor human intelligence conceive, ^amkara 
in his commentary on the Brahma Siitra^ refers to an Upanisad 
text which is not to be found in any of the extant Upanisads. 
Bahva, asked by Baskali to expound the nature of Brahman, 
kept silent. He prayed, ‘Teach me, sir.’ The teacher was silent, 
and when addressed a second and a third time he said: T am 
teaching but you do not follow. The self is silence. '3 

We can only describe the Absolute in negative terms. In the 
words of Plotinus, ‘We say what he is not, We cannot say what 
he is.’ The Absolute is beyond the sphere of predication. It is 
the sunyatd of the Buddhists. It is ‘not gross, not subtle, not 
short, not long, not glowing, not shadowy, not dark, not 
attached, flavourless, smell-less, eye-less, ear-less, speech-less, 
mind-less, breath-less, mouth-less, not internal, not external, 
consuming nothing and consumed by nothing. ‘4 It cannot be 

^ T.U. II. 4; see also Kena. I. 3, 11 , 3; Katha I. zj. 

^ S.B. III. 2. 17. 

3 upasanto’yamatmd. 0 ^.th.eMadhyamikaVi&vT~~ 

paramdrthatastudrydndfhtusmm-bhdvaeva. 

‘Then only will you see it, when you cannot speak of it; for the 
knowiedge of it is deep silence and the suppression of all the senses.' 
Hermes Trismegistus, Lf&. X. 5. . 

4 See B.U. II. 8. 8; see also II. 3. 6; III. 9. 26; IV. 2. 4; IV. 4. 22; 
IV. 5. 15. Ma. 7. The Buddha, according to Amara, is an advaya-vddin. 
I. I. 14. 

There was something formless yet complete. 

That existed before heaven and earth. 

Without sound, without substance, 

Dependent on nothing, unchanging, 

All-pervading, unfailing, 
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truly designated. Any description makes It into something. 
It is nothing among things. It is non-dual, advaita. It demos 
duality. This does not mean, however, that the Absolute is non- 
being. It means only that the Absolute is all-inclusive and 
nothing exists outside it. 

Negative characters should not mislead us into thinking that 
Brahman is a nonentity. Wliile it is non-empirical, it is also 

One may think of it as the mother 
of all things under heaven, 

Its true name we do not know; 

Tao is the by-name we give it. 

Tno 25. A. Waley’s E.T. 

TheWay and its Power, 

Plato says that the unfathomable ground of the universe, the absolute, 
is 'beyond essence and truth.’ Plotinus describes the utter transcendence 
of the One thus; 'Since the Nature or Hypostasis of The One is the 
engenderer of the All, it can Itself be none of the things in the All; that 

is, It is not a thing; It does not possess quality of quantity; It is not an 

Intellectual Principle, not a soul; It is not in motion and not at rest; not 
in space, not in time; It is essentially of a unique form or rather of 
no-form, since it is prior to form, as it is prior to movement and to rest; 
all these categories hold only in the realm of existence and constitute 
the multiplicity characteristic of that lower realm,’ Enneads VI, 9. 3. 
'This wonder, this One, to which in verity no name May be given,’ 
ibtd. YI. g. 5, ' 

'Our way then takes us beyond knowing; there may be no wandering 
from unity, knowing and knowable must all be left aside. Every object 
of thought, even the highest, we must pass by, for all that is good is later 
than this. . . . No doubt we should not speak of seeing; but we cannot 
help talking in dualities, seen and seer, instead of boldly, the achieve- 
ment of unity. In this seeing, we neither hold an object nor trace dis- 
tinction; there is no two. The man is changed, no longer himself nor 
self belonging; he is merged With the supreme, sunken into it, one with 

it. Only in separation is there duality. That is why the vision baffles 
telling. We cannot detach the supreme to state it; if we have seen 
something thus detached, we have failed of the supreme.’ Enneads. 
VI. 9. 4 and 10. 

Pseudo-Dionysius, whose utterances were once accepted as almost 
apostolic authority, observes; 'For it is more fitting to praise God by 
taking away than by ascription. Here we take away all things from 
Him, going up from particulars to universals, that we may know 
openly the unknowable which is hidden in and under all things that may 
• be known. And we behold that darkness beyond being, concealed under 
all natural light.’ 

Chuang Tzu's vision of the boundless world has this: ‘You cannot 
explain the sea to a frog in a well — ^the creature of a narrow sphere. You 
cannot explain ice to a grasshopper— the creature of a season. You 
cannot explain Tao to a pedant — This view is too limited.' Waley; 
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inclusive of the whole empirical world. The Absolute is des- 
cribed as full both of light and not-light, of desire and not-desire, 
of anger and not-anger, of law and not-law, having verily filled 
all, both the near and the far off, the this and the that. '/ Negative 
and positive characterisations are given to affirm the positivity 
of being. 

To say that the nature of Brahman cannot be defined does 
not mean that it has no essential nature of its own. We cannot 
define it by its accidental features, for they do not belong to 
its essence. There is nothing outside it. As no inquiry into its 
nature can be instituted without some description, its svarupa 
or essential nature is said to be sat or being, cit or consciousness 
and dnanda or bliss.^ These are different phrases for the same 
being. Self-being, self-consciousness and self-delight are one. 
It is absolute being in which there is no nothingness. It is 
absolute consciousness in which there is no non-consciousness. 
It is absolute bliss in which there is no suffering or negation 
of bliss. All suffering is due to a second, an obstacle; all delight 

Three Ways of Thought in Ancient China (1939), pp. 55-6. H. A. Giles: 
Chuang-Tzu, Mystic Moralist and Social Reformer (1926). Cii. XVIII. 

Anandagiri begins his commentary on Katha Upanisad with this 
verse: 

dharmd dharmddyasamsr^fam kdrya-kdrana-varjitam 
kdladibhir avicchinnam brahma yat tan namdmy aham. 

Paul speaks of a vision which was not to be told and had heard Words 
not to be repeated, II Corinthians 12 ff. Cp, Plymn of Gregory of Nyasa, 
‘O Thou entirely beyond all being.' ‘O Lord, My God, the Helper of them 
that seek Thee, I behold Thee in the entrance of Paradise, and I know 
not what I see, for I see naught visible. This alone I know, that I know 
not what I see, and never can know. And I know not how to;hame Thce, 
because I know not what Thou art, and did anyone say unto me that 
Thou wert called by this name or that, by the very fact that he named 
it I should know that it was not Thy name. For the wall beyond which I 
see Thee is the end of all manner of signification in names. . . .’ Nicholas 
of Gusa: The Vision of God. E. T. Salter’s E.T. (1928). Ch. XIII. ‘No 
monad or triad can express the all-transcending hiddenness of the all- 
transcending super-essentially super-existing super-deity.' 'God, because 
of his excellence, may rightly be called Nothing,’ says Scotus Erigena. 

1 B.U. IV. 4. 5, lia 4, 5, Katha X. a. 20-21; I. 3, 15; II. 6. 17. M.U. 
I. I. 6; I. 7. S.U. V. 8-10. 

2 They are not so much quahties of as the very nature of 

Brahman. Commenting on tire passage Bwfewaw is truth, wisdom and 
infinity, satyarh jhanam anantarh brahma, S. writes : 

satyadmi hi trmi vUesandnhdm paddni vUesyasy a brahmanah. 
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arises from the realisation of something withheld, by the over- 
coming of obstacles, by the surpassing of the limit. It is this 
delight that overflows into creation. The self-expression of the 
Absolute, the creation of numberless universes is also traced to 
Brahman, kil things that exist are what they are, because of 
the nature of Brahman as sat, cit and dnanda. All things are 
forms of one immutable being, variable expressions of the 
invariable reality. To describe Brahman as the cause of the 
world is to give its tatastha or accidental feature.^ The defining 
characteristics are in both cases due to our logical needs. » When 
the Absolute is regarded as the basis and explanation of the 
world, he is conceived as the lord of all, the knower of all, the 
inner controller of all.3 God has moved out everywhere: sa 
paryagdt. The Svetdsvatara Upanisad speaks of the one God, 
beside whom there is no second, who creates all the worlds and 
rules with His powers, and at the end of time rolls them up again.4 
He lives in all thingss and yet traiiscends them. The Universal 
Self is like the sun who is the eye of the whole universe and is 
untouched by the defects of our vision.® He is said to fill the 
whole world and yet remain beyond its confines. ‘Verily 
motionless like a lone tree does the God stand in the heaven, 
and yet by Him is this whole world filled.'? 

The distinction hetween Brahman in itselt ond Brahman in 
the universe, the transcendent beyond manifestation and the 
transcendent in manifestation, the indeterminate and the 
determinate, nirguno gum, is not exclusive.* The two are like 
two sides of one reality. The Real is at the same time being 
realised. 

In the metrical Upanisads, as in the Bhagavad-gUd, the per- 

I tatasthaivam ca laksya-svarupa-bahh-bhutatvam. Siddhania-lesa-sam- 
(Kumbhakonam ed.), p. 53. 

» They are said to be kalpita or constructed, as the non-dual Brahman 
is said to possess these qualities on account of its association with 
antal^karana. They are manifestations through an imperfect medium and 
therefore limited revelations of Brahman. 

3 Ma.U. 6. 4 III. 2. 3; VI. 1-12. s B.U. I. 4. 7. S.U. II. 17. 

6 Katha II. 5. ii. 7 S.U. III. 9. 

® Cp. Eckhart: ‘The Godhead gave all things up to God. The Godhead 
is poor, naked and empty as though it were not; it has not, wills not, 
wants not, works not, gets not. It is God who has the treasure and the 
bride in him, the Godhead is as void as though it wei-e not.' 
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sonal is said to be superior to the superpersonal puru^dn na 
pararh kincit, there is nothing beyond the person. It is doubtful 
whether the author of the Brahma Sutra accepted the dis- 
tinction of saguna and nirguna in regard to Brahman. Even 
the nirguna. Brahman is not without determinations. The 
Sutrakdra makes a distinction between the super-personal 
[apurusa-vidha) and the personal i.e. between 

Brahman and Jswara. The latter is not a human fancy or a 
concession to the weak in mind. The nirdkdra (formless), and 
the Sahara (with form), are different aspects of the same Reality. 
The seeker can choose either in his spiritual practices. In III. 3 
we find that the author maintains that the aksara texts which 
describe Brahman negatively as 'not this, not this' are 'not 
useful for meditation. He holds that Brahman unaffected by 
the different states, of waking, dream, sleep. The view that 
Brahman undergoes changes is refuted on the ground that they 
relate to the effects due to the self-concealment of Brahman. 
Badarayana denies reality to a second principle. 

Eiranya-garhha, the World-soul is the divine creator, the 
supreme lord at work in this universe. A definite possi- 

bility of the Absolute is being realised in this world. In the 
Upanisads the distinction between Ihara and Hiranya-garhha, 
between God and the World-soul is not sharply drawn. If the 
World-soul is ungrounded in Isvara, if he is exclusively tem- 
poral, then we cannot be certain of the end of the cosmic process 
When the Upanisads assert that the individual ego is rooted 
in the universal self or atman, it would be preposterous to 
imagine that the World-soul is unrelated to Isvara or Brahman.'^ 

I AflilAa r. 3. II. M.U. II. 1. 1-2. 

9 adhyanaya prayojanahhdvat. III. 3. 14; see also III. 3. 33. 

3 Valentinus whose activity may be assigned to a.d. 130-150, teaches 
a similar view. The primordiaT essence is the {Byihos). With it" 

dwelt a thought called also Grace (for it was not conditioned) and 
Silence (for it made no sign of its existence). Professor Burkitt; writes: 
'Somehow the irnmeasurable Deep made its own thought fecund and so 
Mind [Nous) came into being; although it was called unique, it had a 
correlative side to it called Truth . . . Nous, Mind is an intelligent 
understanding, the inevitable counterpart of which is Truth; for, if 
there be nothing true to understand, there can be no intelligent under- 
standing.' Cambridge Ancient History , Vol. XII (1939), p. 470. 

Eckhart refers to the World-soul and not to the Supreme God in the 
passage, where he asserts that ‘God becomes and disbecomes.' 
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Hiranya-garbha who has in him the whole development in 
germ acts on the waters. As we have seen, the image of waters 
is an ancient one by which human thought attempts to explain 
the development of the universe. The waters are initially at 
rest and so free from waves or forms. The first movement, the 
first disturbance, creates forms and is the seed of the universe. 
The play of the two is the life of the universe. When the de- 
velopment is complete, when what is in germ is manifest, we 
have the world-consummation. Hiranya-garbha creates the 
world according to the eternal Veda, which has within itself 
eternally the primary types of all classes of things; even 
as the God of the mediaeval scholastics creates according to 
the eternal archetype of Ideas which He as the eternal Word 
eternally possesses. Brahman is Hiq unity of all that is named. ^ 
Hiranya-garbha or Brahma h the World-soul^^ and is subject to 
changes of the world. He is kdrya Brahma, oi efiect Brahman as 
distinct from Isvara who is kdrana Brahman oi csMSdl Brahman. 
Hiranya-garbha arises at every world-beginning and is dissolved 
at every world-ending. Isvara is not subject to these changes. 
For both Saiiikara and Ramanuja, Hiranya-garbha has the place 
of a subordinate and created demi-mge. Hvara is the eternal 
God who is not drawn into but directs the play of the worlds 
that rise and perish and' is Himself existing transcendentally 
from all eternity. The Vedic deities are subordinate to Isvara 
and hold a similar position to Him in the formation and control 
of the world that the angelic; powers and directors maintain 
in the heavenly hierarchy of scholasticism and of Dante. 

We have thus the four sides of one whole: (i) the transcen- 
dental universal being anterior to any concrete reality; (ii) the 
causal principle of all differentiation; (hi) the innermost essence 
’of the world; and (iv) the. manifest world. They are co-existent 
and not alternating poises where we have either a quiescent 
Brahman or a creative Lord. These are simultaneous sides of the 
one Reality. 

X 5. 17. . 

* For Atman as the World-soul, see Atharva Veda X. 8. 44. 



Introduction 73 

XI 

ULTIMATE REALITY : ATMAN 

The word 'atman’ is derived from m 'to breathe.’ It is the 
breath of life.^ Gradually its meaning is extended to cover life, 
soul, self or essential being of the individual. Saihkara derives 
atman from the root which means 'to obtain’ 'to eat or enjoy 
or pervade all.’^ Atman is the principle of man’s life, the soul 
that pervades his being, his breath, prana, his intellect, prajna, 
and transcends them. Atman is what remains when everything 
that is not the self is eliminated. The Rg Veda speaks of the 
unhoxn p3irt^ ajo bMgah.3 There is an unborn and so immortal 
element in man,4 which is not to be confused with body, life, 
mind and intellect. These are not the self but its forms, its 
external expressions. Our true self is a pure existence, self-aware, 
unconditioned by the forms of mind and intellect. When we 
cast the self free from all outward events, there arises from the 
inward depths an experience, secret and wonderful, strange 
and great. It is the miracle ot selVVaowledge, dtma-jndna.s Just 
as, in relation to the universe, the real is Brahman, while name 
and form are only a play of manifestation, so also the individual 
egos are the varied expressions of the One Universal Self. As 
Brahman is the eternal quiet underneath the drive and activity 

I R.V. VII. 87. 2. 

» apnotey attar atater va. ^ on A.Xi.l. i. 

Cii. n\so yac capnoti yad adatte ydc catti visayan iha 

yac cdsya santato hhdvas tasmdd dtnieti kirtyate. 

3 X. 16.4. . . . 

4 Sayana says; ajah janana-rahitah, ^artrendriyahhdgavyatinktah, 

anLara-puviisa 4 aksano-yo‘hMgo\sti. VoVhntt quotes with approval an 
unnamed heathen philosopher as- saying ‘Discard all this and that and 
here and there and be thyself what thou art in thine inner not-being', 
which he adds is we.ws. 

5 Annapurna U. asks us to inquire into the nature of our inward 
being: 

Who am I ? How came this world ? What is it ? 

How came death and birth ? Thus inquire 

Within yourself ; great will be the benefit 
(you will derive from such inquiry). 
ko'ham, katham idam, kirn vd, kathani marana-janmam 
vicdraydniare vattJiam mahat tat phalam esyasi. 


I. 40. 
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^of the universe, so Atman is the foundational reality under- 
lying the conscious powers of the individual, the inward ground 
of the human soul. There is an ultimate depth to our life below 
the plane of thinking and striving. The Atman is the super- 
reality of the the individual ego. 

The Chdndogya Upanisad gives us a story, where gods and 
demons both anxious to leam the true nature of the Self 
approach Praja-pati who maintains that the ultimate self is 
free from sin, free from old age, free from death and grief, free 
from hunger and thirst, which desires nothing and imagines 
nothing. It is the persisting spirit, that which remains constant 
in all the vicissitudes of waking, dream and sleep, death, 
rebirth and deliverance. The whole account assumes that there 
is consciousness even in the apparently unconscious states, 
when we sleep, when we are drugged or stunned. The gods 
sent Indra and the demons Virocana as their representatives 
to learn the truth, The first suggestion is that the self is the 
image that we see in the eye, in water or in a mirror. The con- 
ception of the self as the physical body is inadequate. To indicate 
that what we see in another’s eye, a pail of water or a mirror 
is not the true self, Praja-pati asked them to put on their best 
clothes and look again. Indra saw the difficulty and said to 
Praja-pati that as this self (the shadow in the water) is well 
adorned when the body is well adorned, well dressed when the 
body is well dressed, well cleaned when the body is well cleaned, 
so that self will also be blind if the body is blind, lame if the body 
is lame, crippled if the body is crippled, and will perish in fact 
as soon as the body perishes. Such a viewxannot be accepted. 
If the self is hot the body, may it be the dreaming self? The 
second suggestion is that the true self is ‘'he who moves about 
happy in dreams.’ Again a difficulty was felt. Indra says that, 
though it is true that this dreaming self is not affected by the 
changes of the body, yet in dreams we feel that we are struck 
or chased, we experience pain and shed tears. We rage in 
dreams, storm with indignation, do things perverted, mean 
and malicious. Indra feels that the self is not the same as 
dream-consciousness. The self is not the composite of mental 
states, however independent they may be of the accidents of the 
body. Dream states are not self-existent. Indra again approaches 
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Praja-pati who gives him another suggestion that the self is 
the consciousness in deep sleep. India feels that, in that state, 
there is consciousness neither of the self nor of the objective 
world. India feels that he does not know himself nor does he 
know anything that exists. He is gone to utter annihilation. 
But the self exists even in deep sleep. Even when the object 
is not present, the subject is there. The final reality is the active 
universal consciousness, which is not to be confused with either 
the bodily, or the dreaming consciousness or the consciousness in 
deep sleep. In the state of deep, dreamless sleep, the self wrapped 
round by the intellect has no consciousness of objects, but is not 
unconscious. The true self is the absolute self, which is not an 
abstract metaphysical category but the authentic spiritual 
self. The other forms belong to objectified being. Self is life, 
not an object. It is an experience, in which the self is the 
knowing subject and is at the same time the known object. Self 
is open only to self. The life of the self is not set over against 
knowledge of it as an objective thing. Self is not the objective 
reality, nor something purely subjective. The subject-object 
relationship has meaning only in the world of objects, in the 
sphere of discursive knowledge. The Self is the light of lights, 
and through it alone is there any light in the universe. It is 
perpetual, abiding light. It is that which neither lives nor dies, 
which has neither movement nor change and which endures 
when all else passes away. It is that which sees and not the 
object seen. Whatever is an object belongs to the not-self. 
The self is the constant witness-consciousness.^ 

The four states stand on the subjective side for the four kinds 
of soul, Vaisvanam, the experiencer of gross things, Taijasa, 
the experiencer of the subtle, Prdjna, the experiencer of the 
unmanifested objectivity, and the Tunya, the Supreme Seif. 
The Mdn^ukya Upanisad, hy aii analysis of the four modes of 
consciousness, waking, dream, deep sleep and illumined con- 
sciousness, makes out that the last is the basis of the other three. 

^ Through all months, years, seasons .and kalpas, through all (divi- 
sions of time) past and future the consciousness remains one and self- 
luminous. It neither rises nor sets. 

ma^abda-yuga-kalpesu gatagamyesv anekathd 
nodeii ndstam ety ekd samvid &sd svayam-pfahhd. 

Panca-daBl. y. 
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On the objective side we have the cosmos, Virdj, the World-soul 
Hiranya-gar'bha, the Supreme God, Tsvara, mid. Absolute, 
Brahman J- By looking upon Isvara is prdjha, it is suggested 
that the supreme intelligence who dwells in the sleeping state 
holds all things in an unmanifested condition. The divine 
wisdom sees all things, not as human reason does in parts and 
relations, but in the orginal reason of their existence, their primal 
truth and reality. It is what the Stoics call spermatikos oi the 
seed Logos which is manifested in conscious beings as a number 
of seed logoi. 

In treatises on Yoga, the potential all-consciousness of the 
state of sleep is represented in the form of a radiant serpent 
called Ku'^dalini or Vdg-devi, We come across this representation 
in earlier treatises also. In the Veda, Vdc is said to be the 
serpent queen, sarpa-rdjmy The process of Y'oga consists in 
rousing the radiant serpent and lifting it up from the lowest 
sphere to the heart, where in union with or life-breath its 
universal nature is realised and from it to the top of the skull. 
It goes out through an opening called hr ahma-randhra to vihieh 
corresponds in the cosmic organism the opening formed by 
the sun on the top of the vault of the sky. 

^ Cp. William Law; ‘Though. God is everywhere present, yet He is 
only present to thee in the deepest and most central part of thy soul. 
The natural senses cannot possess God or unite thee to Him; nay, thy 
inward faculties of understanding, will and memory can only reach 
after God, but cannot be the place of His habitation in thee. But there 
is a root or depth of thee from whence all these faculties come forth, as 
lines from a centre, or as branches from the body of the tree. This depth 
is called the centre, the fund or bottom of the soul. This depth is the 
unity, the eternity — I had almost said the infinity of thy soul; for it is 
so infinite that nothing can satisfy it or give it rest but the infinity;' of 
God.' Quoted in Perennial PMhsophy hj Md-ous Huxley (1944), p. 2. 
Again, ‘My Me is God, nor do I recognise any other Me except my God 
Himself.' St. Catherine of GenoB. {ibid,, p, xi.) 

Eckhart; ‘To gauge the soul we must gauge it with God, for the Ground 
of God and the Ground of the soul are one and the same.' {ibid., p. 12) 
Again ‘The highest part of the soul stands above time and knows 
nothing of time.' ‘There is a principle in the soul altogether spiritual. 
1 used to call it a spiritual light dr a spark. But now I say that it is free 
of all names, void of all forms. It is one and simple, as God is one and 
■ ■.simple.' '..■■ 

5' i.'K.. i8g; X.. 12 ^. Aiharva YedalV.. x. 
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BRAHMAN AS Atman 

In the early prose Upanisads, atman is the principle of the 
individual consciousness and Brahman the superpersoiial 
ground of the cosmos. Soon the distinction diminishes and the 
two are identified. God is not merely the transcendent numinous 
other, but is also the universal spirit which is the basis of human 
personality and its ever-renewing vitalising T^ower. Brahman, 
the first principle of the universe, is known through atman, 
the inner self of man. In the. Satapatha Brdhmana^ o-iid' the 
Chdndogya IJpani^ad'^ it is said: 'Verily this whole world is 
Brahman,' and also ‘This soul of mine within the heart, this is 
Brahman.' ‘That person who is seen in the eye. He is atman, 
that is Brahman. God is both the wholly other, transcendent 
and utterly beyond the world and man, and yet he enters into 
man and lives in him and becomes the inmost content of his 
Very existence .4 

N dray ana is the God in man who lives in constant association 
with nara, the human being. He is the immortal dwelling in the 
mortals.S The human individual is more than the universe. He 
lives independently in his own inexpressible infinity as well as in 
the cosmic harmonies. We can be one with all cosmic existence 
by entering into the cosmic consciousness. We become superior 

I X. 6. 3. » m. 14. 1. 

3 B.U. I. 4. 10. Cp. Keith: ‘It is impossible to deny that the Atnian- 
Brahnian doctrine has a long previous history in the Brahmanas and is 
a logical development of the idea of unity of the Rg Veda." The Religion 
and Philosophy of the Veda and the Upanisads, p. Heraclitus says 
‘I searched myself.' The Logos is to be sought within, for man's nature is 
a microcosm and represents the nature of the whole. 

Cp. Plotinus: ‘One that seeks to penetrate the nature of the Divine 
Mind must see deeply into the nature of his own soul, into the Divinest 
point of himself. He must first make ab'straction of the body, then of the 
lower soul which built up that body, then of all the faculties of sense, of 
all desires and emotions and every such triviality, of all that leans 
towards the mortal. What is left after this abstraction is the part which 
we describe as the image of the Divine Mind, an emanation preserving 
some of that Divine Light.' Enneads V. 3. 9. 

4 C.U, IV. 1 $. M&o atmaiva devatah sarvah sarvamhy dtmany avasthitam. 

5 R.V. IV. 2. 1. ' , 
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to all cosmic existence by entering into the world-transcending 
consciousness. Answering to the four grades of consciousness/ 
waking, dream, deep sleep, spiritual consciousness, we have 
the four states of the individual, sthula (gross), suksma (subtle), 
kdrana (causal) and the pure self. As Isvara is the cause of 
the world, so the causal self is the source of the development of 
the subtle and the gross bodies.* 

XIII 

THE STATUS OF THE WORLD: MAYA AND AVIDYA 

The ecstasy of divine union, the bliss of realisation tempts 
one to disregard the world with its imperfections and look 
upon it as a troubled and unhappy dream. The actual fabric 
of the world, with its loves and hates, with its wars and battles, 
with its jealousies and competitions as well as its unasked 
helpfulness, sustained intellectual effort, intense moral struggle 
seems to be no more than an unsubstantive dream, a phantas- 
magoria dancing on the fabric of pure being. Throughout the 
course of human history, men have taken refuge from the 
world of stresses, vexations and indignities in the apprehension 
of a spirit beyond. The prayer to ‘lead us from unreality to 
reality, from darkness to light, from death to immortality’ 
assumes the distinction between reality, light and immortality 
and unreality, darkness and death. The Katha Upanisad warns 
us not to find reality and certaihty in the unrealities and 
uncertainties of this world.* The Upanisad tells us 

that a covering of untruth hides from us the ultimate truth 
even as the surface of the earth hides from us the golden 
treasure hidden under it.3 The truth is covered by untruth, 
anrta. The Brhad-dranyaka lia Up(^'nisads speak to 

us of the veiling of truth by a disc of gold and invoke the grace 

^ The first tattva is the root of manifestation, called wo/ja# or the 
great principle. In oAnmMm we find^^m consciousness which 

proceeds from the intellectual principle by an individualising deter- 
mination. Sometimes, ciita is said to be the first product of with 

its triple character of huddhi or discrimination, ahamkara or self-sense 
and or mind. 

» II. 4. 2. * 3 VIII. 3. 1-3. 
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of God for removing the veil and letting us see the truth. ^ 
According to the Svetdivatam Upanisad, we can achieve the 
cessation of the great world-illusion, visva-mdyd-nivrtUh hy the 
worship of God,» If this aspect of spiritual experience were all, 
the world we live in, that of igporance, darkness and death 
would be quite different from the world of underlying reality, 
the world of truth, light and life. The distinction would become 
one of utter opposition between God and the world. The latter 
would be reduced to an evil dream from which we must wake 
up as soon as possible. 3 

Indifference to the world is not, however, the main feature 
of spiritual consciousness. Brahman, the completely trans- 
cendent, the pure silence has another side. Brahman is, appre- 
hended in two ways, ^aihkara says: dvirupam hi brahmd- 
vagamyate, ndma~rupa-vikdra~bhedopddhi~visidam, tad viparitam 
sarvopddhi-varjitam. Both the Absolute and the Personal God 
are real; only the former is the logical prius of the latter. The 
soul when it rises to full attention knows itself to be related to 
the single universal consciousness, but when it turns outward 
it sees the objective universe as a manifestation of this single 
consciousness. The withdrawal from the world is not the 
conclusive end of the spiritual quest. There is a return to the 
world accompanied by a persistent refusal to take the world 
as it confronts us as final. The world has to be redeemed and it 
can be redeemed because it has its source in God and final 
refuge in God. 

There are many passages where the world of duality is 
suggested to be only seeming. 4 The existence of duality is not 
admitted to be absolutely real. In the passage of the Chdndogya 
Upanisad regarding the modifications of the three fundamental 
constituents of being, fire, water and food, it is said that just 
as all that is made of clay, copper or iron is only a modification, 
a verbal expression, a simple name,, the reality being clay, 
copper or iron, even so ail things can be reduced to three 

I 2. I5._ * I. 10. 

3 C^. Atma-bodha T. 

tdvat saf.ya'ih jagad bhdiim iuktika-rajatatn yaihd 
yavan na jndyate brahma sarvadhisthanam advayam. 

< ‘Where there is a duality as it were {iva).’ B.U. II. 4. 14; see also 
IV. 3. 31. 
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primary forms of reality. It is suggested that all things are 
reducible to reality, being mere modifications. All this is to be 
understood as meaning that theAbsolute stands above becoming 
and passing away which it transcends. 

In the Maitn Upanisad, the Absolute is compared to a spark, 
which, made to revolve, creates apparently a fiery circle, an 
idea expanded by Gaudapada iti\ns Kdrikd on Mdii-dukya 
Upanisad,. This may suggest that the world is a mere appear- 
ance. Even here the intention may well be to contrast the 
reality of the Absolute with empirical reality without making 
the latter an illusion. 

The assertion that with the knowledge of the Self all is known’^ 
does not exclude the reality of what is derived from the Self. 
When the Aitareya Upanisad asserts that the universe is 
founded in consciousness and guided by it, it assumes the 
reality of the universe and not merely its apparent existence. 
To seek the one is not to deny the many. The world of name 
and form has its roots in Brahman, though it does not con- 
stitute the nature of Brahman.'^ world is neither one with 
Brahman nor wholly other than Brahman, The world of fact 
cannot be apart from the world of being. From one being no 
other being is bom. It exists only in another form, samsthdndn- 
tarei^a.'i 

Maya in this view states the fact that Brahman without 
losing his integrity is the basis of the world. Though devoid of 
all specifications, Brahman is the root cause of the universe.4 
Tf a thing cannot subsist apart from something else, the latter 
is the essence of that thing.' The cause is logically prior to the 
effect.5 Questions of temporal beginning and growth are sub- 
ordinate to this relation of ground and consequent. The world 
does not carry its own meaning. To regard it as final and 
ultimate is an act of ignorance. So long as the erroneous view 

I B.U. n. 4. 5, 7, 9. C.u. VI. I. 2. M.U, I. I. 3.^^ ^ ^ ^ 

* ato nama-rupe sarvavasthe hrahmanaivcltmavatl, na brahma tad 
dtmakam. on X.U. II. 6. i. 

3 on C.U. VI. 2. 2. krtsnasyajagatobrahma-kdryatvdftad-ananyatvdc 
ca. S.B. II. I. 20. 

4 sarva-visesa-rahito'pi jagato mUlam. S. 0x1 Katha 11 . 3. 12. 

5 §. on B.U. II. 4. 7. 

atah siddhah prdk kdryotpaUeJi /kUrana sadbhdvah. on B.U. I. 2. i. 
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of the independence of the world does not disappear, onr highest 
good will not he realised. 

The world is the creation of God, the active Lord. The finite 
is the self-limitation of the, infinite. No finite can exist in and 
by itself. It exists by the infinite. If we seek the dynamic aspect 
we are inclined to repudiate the experience of pure conscious- 
ness. It is not a question of either pure consciousness or dynamic 
consciousness. These are the different statuses of the one 
Reality. They are present simultaneously in the universal 
awareness. ^ 

The dependence of the world on God is explained in different 
ways. In the Chdndogya Upanisad, Brahman is defined as 
tajjaldn as that {f,at) which gives rise to {ja), absorbs [ll] and 
sustains {an) the world.’' The Brhad-dranyaka Upanisad argues 
that consists of three syllables, sa, ti,yam, the first and 

the last being real and the second unreal, madhyato anrtam. The 
fleeting is enclosed on both sides by an eternity which is real.’i The 
world comes from Brahman and returns to Brahman. Whatever 
exists owes its being to Brahman.3 The different metaphors 
are used to indicate how the universe rises from its central root, 
how the emanation takes place while the Brahman remains 
ever-complete, undiminished.4 'As a spider sends forth and 
draws in (its thread), as herbs grow on the earth, as the hair 
(grows) on the head and the body of a living person, so from the 
Imperishable arises here the universe.'? Again, 'As from a 

* III. 14. 

* V. 1 . 1 . Bede tells of the Anglo-Saxon Council summoned to decide 
on the question of the acceptance of the Christian faith in 627. One of the 
duhes compared the life of man on earth with the flight of a sparrow 
through a banquet hall in winter, ‘a good fire in the midst, whilst tire, 
storms of rain and snow prevail abroad; the sparrow, I say, flying in at 
one door, and immediately out at another, whilst he is within, is safe 
from the wintry storm; but after a short space of fair weather, he 
immediately vanishes out of your sight, into the dai’k winter from which 
he had emerged. So this life of man appears for a short space, but of what 
went before, or what is to follow we are utterly ignorant.' Bede the 
Venerable, Ecclesiastical History of the English Nation (1916), pp. 91 ff. 
see B.G. III. 28. 

3 SeeT.U. Ill; B.U. III. 8. 

4 Cp. Plotinus: Tmagiae a spring which has no commencement, 

giving itself to all the rivers, never exhausted by what they take, ever 
tranquilly its full self.' HI. 8, g, Enneads. S M.U. I. i, 7. 
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blazing fire sparks of like form issue forth by the thousands 
even so, many kinds of beings issue forth from the Immutable 
and they return thither too.’^ The many are parts of Brahman 
even as waves are parts of the sea. All the possibilities of the 
world are affirmed in the first being, God. The whole universe 
before its manifestation was there, The antecedent of the 
manifested universe is the non-manifested universe, i.e. God. 
God does not create the world but becomes it. Creation is 
expression. It is not a making of something out of nothing. 
It is not making so much as becoming.* It is the self-projection 
of the Supreme, Everything exists in the secret abode of the 
Supreme,^ The primary reality contains within itself the source 
of its own motion and change. 

The Svetdsvatara Upanisad mentions the different views of 
creation held at the time of its composition, that it is due 
to time, to nature, to necessity, to chance, to the elements, 
to the Person or the combination of these. It repudiates all 
these views and traces the world to the power of the 
Supreme.3 

The Bvetdsvatara Upanisad describes God as may in, the 
wonder-working powerful Being, who creates the world by His 

1 11. I. I. 

2 In the Rg Veda there are suggestions that the Imperishable is the 
basis of the world and that a personal Lord Brahmanas-paii (X. 72. 2), 
Vi^va-karman (literally the All-maker), Purusa (X. 90), Hiranya-garbha 
(X. 121. i) produces the world. The Upanisads refer to the early cosmo- 
logical speculations, but these are hot their real interest. 

3 Gaudapada mentions different theories of creation. Some look upon 
creation as the manifestation of the superhuman power of God, vibhiiii; 
others look upon it as of the same nature as dream and illusion, 
svapna-mdyd-svarupd] others trace it to the will of God icchd-mdtmm 
prabhoh srgfih. Still others look upon kdla or time as the source; some 
look upon creation as intended for the enjoyment of God iphoga) ; still 
others attribute it to mere sport (Anda), but Gaudapada' s own view is 
that creation is the expression of the nature of the Supreme, ‘for what 
desire is possible for Him whose desire is always fulfilled ? ’ 

devasyaisa svabhdvo’ yam apta-kdmasya hd sprhd. Kavihd I. 6-9. 

The world is the revelation of God's nature. To the question, why does 
perfect being instead of remaining eternally concentrated in itself suffer 
the accident of manifesting this world, the answer is that manifesting is 
of the very nature of God. We need hot seek a cause or a motive or a 
purpose for that which is, in its nature, eternally self-existent and free. 
The sole object of the dance of is the dance itself . 
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powers.^ Here mdyd is used in the sense in which the Rg Veda 
employs it, the divine art or power by which the divinity 
makes a likeness of the eternal prototypes or ideas inherent in 
his nature, Indra is declared to have assumed many shapes 
by his maya .3 Maya is the power of Isvara from which the 
world arises. He has made this world, ‘formed man out of the 
dust of the ground and breathed into him a living soul,’ All the 
works of the world are wrought by Him. Every existence 
contained in time is ontologically present in creative eternity. 
The Supreme is both transcendent and immanent. It is the 
one, breathing breathless, tad ekam, amd avdtam. It is the 
manifest and the unmanifest, vyaUdvyaMdh, the silent and the 
articulate, sabddsahddh. It is the real and the uhiqbI, sad-asat,'i 

While the world is treated as an appearance in regard to pure 
being, which is indivisible and immutable, it is the creation of 
lhara yfho has the power of manifestation, Maya is that which 
measures out, moulds forms in the formless. God has control 

I III. 10. This power or $akti h contained in the Supreme as oil in 
oilseeds. 

sivecchaya para iaktih Hva-tativaikatdm gatd. 
tatah parisphuraty ddau sarge tailarh tildd iva. 

The power is ^akii or Maya. We speak in inadequate ways when we 
speak of ^akti as Maya. Narada tells Rama in the Devt Bhdgavata, that 
this power is eternal, primeval, and everlasting: 

.irnu rdma sadd nityd saktir ddyd sandtam. 

Nothing is able to stir without its aid: 

tasydh iaktirh vind ko’pi spandiium na ksamo bhavet. 

When we distinguish the creation, preservation and dissolution in the 
form of Brahma, Visnu and ^iva, their power is also this ^akti: 
visnoh pdlana-saktis sd 
kartr-sakUb- pitur mama 
rudrasya ndia-iaktis sd 
tvanya-sakiib para Mvd. 

The energy of everyone is a part of the divine Mkii. The Supreme with 
its power created the creator ’Bvahma., purvam sarhsrjya hrahmddtn. 

In regard to Rama and Sita, Sita becomes .$akti. In the Sitd U. she 
is said to he mula-prakrti. 

sltdhhagavatljneydmula-prakrti-samjniid. 

In the Devi U. Durga’s name is accounted for. 'Beyond whom there 
is none she is called Durga. Because she saves from crisis therefore she 
is called Durga.’ 

yasydh paratararh ndsiif saisd durgd praklrtitd 
durgdt sarhirdyaie yasmad devl durgeti kathyaie. 

* VI. 47. 18; see B.U. II. 5. 19. 

3 R.V. X. 5. 7. M.U. II. 2, I. Praina 11 . 5. 6, 
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of maya; he is not subject to it. If God were subject to maya 
he would not be infinite supreme existence. Any being compelled 
to manifest itself, is not tm&. Uvara has in him the power of 
manifestation, non-manifestation and other-manifestation, 
karium, a-kartum, anyatM-kartum. Brahman is logically prior 
to I svar a ^Nh.o has the power of manifestation, and takes him 
over into His transcendental being when He is not manifesting 
His nature. 

This dual nature of the Supreme provides the basis for the 
reality of personality in God and man, and so for authentic 
religious experience. This world, far from being unreal, is 
intimately connected with the Divine Reality. This complex 
evolving universe is a progressive manifestation of the powers 
of the Supreme Spirit from matter to spiritual freedom, from 
anna to dnanda. The purpose of the cosmic evolution is to 
reveal the spirit underlying it. God lives, feels and suffers in 
every one of us, and in course of time His attributes, knowledge, 
beauty and love will be revealed in each of us. 

When the Katha Upanisad says that the Supreme Lord 
experiences the results of deeds, it suggests that we are the 
images and likenesses of God, and when we experience the 
results of our deeds, He' does also. There is an intimate con- 
nection between God and the world of souls.^ 

Deussen holds that the idealistic monism of Yajnavalkya is 
the main teaching of the Upanisads and the other doctrines of 
theism, and eosmogonism are deviations from it caused by the 
inability of man to remain on the heights of pure Speculative 
thought. The view which regards the universe as actually real, 
the Atman as the universe which we know, and the theistic 
developments are said to be departures from the exalted 
idealism of Yajnavalkya. It is not necessary to look upon the 
theism emphasised in the Kaiha and the Svetd^atara Upanisads 

" I. 3. X.:, ■: ■ 

» Cp. Angelus Silesius: 'I know that vpithout me God cannot live an 
i/ihstant.’;: 

Eckhart: ‘God needs me as much as I need him.’ 

Lady Julian: ‘"We are God’s fbliss, for in us He enjoyeth without end.’ 
When Pascal states that Jesus Christ will be in agony till the end of the 
world, he means that there is a side to God, the temporal, where he 
suffers in every innocent man who is persecuted and tortured. 
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as a declension from the pure monistic idealism. It is in the 
direct line of development of Upanisad thought. 

The Absolute is not a metaphysical abstraction or a void 
of silence. It is the absolute of this relative world of manifesta- 
tion. What is subject to change and growth in the world of 
becoming reaches its fulfilment in the world of the Absolute. 
The Beyond is not an annulling or a cancellation of the world 
of becoming, but its transfiguration. The Absolute is the life of 
this life, the truth of this truth. 

If the world were altogether unreal, we cannot progress from 
the unreal to the Real. If a passage is possible from the empirical 
to the Real, the Real is to be found in the empirical also. The 
ignorance of the mind and the senses and the apparent futilities 
of human life are the material for the self-expression of that 
Being, for its unfolding. Brahman accepts world existence. The 
Ultimate Reality sustains the play of the world and dwells in it. 
That is why we are able to measure the distance of the things 
of the world from the Absolute and evaluate their grades of 
being. I There is nothing in this world which is not lit up by 
God. Even the material objects which lack the intelligence to 
discover the nature of the divine ground of their being are the 
emanations of the creative energy of God and they are able to 
reveal to the discerning eye the divine within their material 
frames. What is not possible for inanimate and non-rational 
beings is open to the rational human being. He can attain to a 
knowledge of the divine ground of his being. He is not coerced 
into it, but has to attain it by the exercise of his choice. The 
unchangeableness of the Supreme does not mean that the 
universe is a perfectly articulated mechanism in which every-- 
thing is given from the beginning. The world is real as based 
on it is unreal by itself. 

Cosmic existence partakes of the character of the real and the 

I Cp. St. Bernard: ‘God -who, in his simple substance, is all every where • 
equally, laevertheless, in efficacy, is in rational creatures in another way 
than in irrational, and in goc^ rational creatures in another way 
than in the bad. He is in irrational creatures in such a way as not to 
be comprehended by them; by all rational ones, however, he can be 
comprehended through knowledge; but only by the good is he to be 
comprehended also through love.' 
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unreal. It is aspiring to become completely real.^ The Chdndogya 
Upanisad rejects the view that the world was originally or 
non-being, and from it all existence was produced.^ It affirms: 
Tn the beginning this world was just being, one only without 
a second.’s 

The Supreme is described as a kavi, a poet, an artist,, a maker 
or creator, not a mere imitator. Even as art reveals man’s wealth 
of life, so does the world reveal the immensity of God’s life. The 
Brahma Sutra refers to the creation of the world as an act of 
lUd, play, the joy of the poet, eternally young. 

If immutability is the criterion of reality, then the world of 
manifestation has no claim to reality. Change is the pervading 
feature of the world. Changing things imply non-existence at 
the beginning- and non-existence at the end.4 They are not 
constantly present. Mortality is imprinted on all beings who 
are subject to birth, decay, dissolution and death. This very 
planet will decline and dissolve. While change is the mark of 
the relative world, this changing world reaches its fulfilment 
in the Absolute. What is incomplete in the relative world of 
becoming is completed in the absolute world of being. 

Maya is also used for prakrti, the objective principle which 
the personal God uses for creation. All nature, even in the 
lowest, is in ceaseless movement, aspiring to the next higher 
stage, of which it is itself an image or lower manifestation. 
Prakrti > not-self, matter all but cast out from the sphere of 
being, is tending feebly to get back to the self, receives form 
and is thus linked up with Absolute Being. Even matter is 
Brahman. s by itself is more a demand of thought than 

a fact of existence. Even the lowest existence has received the 
impress of the Creative Self. It is not utter non-existence. Abso- 

* Cp. Vakya-sudha: 

asti bhdti priyam rupam nama cety amia-pancakam. 
ddyarh trayambrahma-rupam jagad-rupam ato dvctyam. 

s VI. 2 . I. ' 3 Yl.: Z. z.:sad~aspadamsarvam sarvatra. 5. 

4 dddv ante ca yan ndsti vartamdne pi iat tathd. Gaudapada: Kdrikd 
II. 6. ■ ■ ■ ■ ■ ■ . 

Milarepa, the Tibetan mystic says; ‘AU ■worldly pursuits end in 
dispersion; buildings in destruction; meetings in separation, births in 

death.'.''''';':';:,';:.-'-'"- 

rannamhrahmetivyajdndi.TiV.Hl, 
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lute non-being is non-existent. It is impossible in a world which 
flows freely from the bounty of being. Prakrti is called non- 
being. It is not strictly correct. This description indicates its 
distance from being. It is the ultimate possibility on the side 
of descent from the Divine, almost non-being, but not utter 
non-being. . 

While prakrti is said to be the maya of God, its forms seem 
to us individual souls to be external to us. It is the source of our 
ignorance of its real nature. 

While the world is created by the power of maya of Isvara, 
the individual soul is bound down by maya in the sense of 
avidyd or ignorance. The manifestation of Primordial Being is 
also a concealment of His original nature. The self-luminous 
moves about clothed in the splendours of the cosmic light which 
are not His real nature. We must tear the cosmic veil and get 
behind the golden brightness which Savitr has diffused. The 
Upanisad says; ‘Two birds, inseparable friends cling to the 
same tree. One of them eats the sweet fruit, the other looks on 
without eating. On the same tree man sits, grieving, immersed, 
bewildered by his own impotence {an~Ua). But when he sees the 
other lord ipia), contented and knows his glory, then his grief 
passes away. 'I We mistake the multiplicity for ultimate reality. 
If we overlook the unity, we are lost in ignorance. 

When we get to the concept of prakrti we are in the realm of 
Hiranya-garhha. The similes employed by the Upanisads, salt 
and water, fire and sparks, spider and thread, flute and sound 
assume the existence of an element diflerent from being. Into 
the original stillness of '^T2ikpii, Hiranya-garhha or Brahma sends 
sound, nada-brahma. By his ecstatic dance the world evolves. 
This is the meaning of the symbol of Nata-rdja. His dance is not 
an illusion. It is a timeless fact of the Divine Reality. The forms 
are manifestations of the Real, not arbitrary inventions out of 
nothing. Form, riipa, is the revelation of the formless a-rupa. 
Ncima, name, is not the word by which we describe the object, 
but it is the power or the character of reality which the form 
of a thing embodies. The Infinite is nameless for it includes 
all names. The emphasis right through is on the dependence of 

I S.U. IV. 6 and 7. 
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the world on Brahman. The relative rests in the Absolute. 
There can be no echo without a noise. The world is not self- 
explanatory; it is not the cause of itself. It is an effect. The Tsa 
Upanisad indicates that the basic reality is the One/ and the 
derivative and dependent reality is the many.^ When the Kena 
Upanisad says that Brahman is the mind of mind, the life of 
life, it does not assert the unreality of mind and life, but affirms 
the inferiority, the incompleteness of our present existence. 
All that we find in the world is an imperfect representation, a 
divided expression of what is eternally in the Absolute Being. 

The world depends on Brahman, and not Brahman on the 
world. 'God is the dwelling-place of the universe; but the uni- 
verse is not the dwelling-place of God' is a well-known Rabbinic 
dictum. The world of experience with its three states of waking, 
dream and deep sleep is based on the subject-object relation. 
This duality is the principle of all manifestation. The objects 
are perceived in both dream and waking and the distinction 
of seer and seen is present in both. The world of manifestation 
is dependent on the Absolute. The Absolute Spirit which 
transcends the distinction between the subject and the object is 
logically prior to the manifested world.^ The world is a process 
of becoming; it is not being. 

The Upanisads make it clear that the waking state and the 
dream state are quite distinct. The objects of the dream state 
are illusory; not so those of waking experience. ‘There are no 
chariots in that, state (of dreaming), no horses, no roads. He 
himself creates chariots, horses, roads.’s Imaginary objects 
exist only during the time we imagine them, kaipana-kdla, hut 
factual objects exist not only when we perceive them but also 
when we do not perceive them, bdhyds ca dvaya-kdldh.‘^ The 
spatio-temporal order is a fact, not a state of mind or a phase 
of consciousness. 

Avidyd is mentioned in the Upanisads as the source of 
delusion. The Katha Upanisad speaks of people living in 
ignorance and thinking themselves wise, who move about 
wandering in search of reality, like blind men following the 

1 4 and 5. » See GaudapMa; Karika on Mci. U. II. 4 and 5, 

3 B.U. IV. 3. 9 and 10. 4 on Mandukya KariM II. 14. 
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blind. If they had lodged themselves in vidyd, wisdom, instead of 
avidyd, ignorance, they would easily have seen the truth. ^ 
The Chandogya Upanisad distingm^)^^ between or 

knowledge which is power and avidyd or ignorance which is 
impotence. 2 While maya is more cosmic in significance, avidyd 
is more subjective. We are subject to avidyd when we look 
upon the multiplicity of objects and egos as final and funda- 
mental. Such a view falsifies the truth. It is the illusion of 
ignorance. The world of multiplicity is out there, and has its 
place, but if we look upon it as a self-existing cosmos, we are 
making an error. 3 While the world process reveals certain 
possibilities of the Real, it also conceals the full nature of the 
Real. Avidyd breeds selfishness and becomes a knot in the 
heart which we should untie before we can get possession of 
the Self in the recesses of our heart.4 The Prasna XJpanisad 
tells us that we cannot reach the world of Brahman unless we 
have shaken off the crookedness in us, the falsehood {anrtam) 
in us, the illusion (maya) in us.5 

The world has the tendency to delude us into thinking that 
it is all, that it is self-dependent, and this delusive character of 
the world is also designated maya in the sense of avidyd. When 
we are asked to overcome maya, it is an injunction to avoid 
worldliness. Let us not put our trust in the things of this world. 
Maya is concerned not with the existence of the world but with 
its meaning, not with the factuality of the world but with the 
way in which we look upon it. 

There are passages in the Upanisads which make out that 
the world is an appearance, vdcdramhhanam vikdro namadheyam, 
while Reality is pure being. There are others which grant reality 
to the world, though they maintain that it has no reality apart 
from Brahman. Jsaihkara tells us that the former is the true 
teaching of the Upanisads, while the latter view is put forward 
only tentatively as a first step in the teaching to be later 

Kathal. 7,. a I, i. lo. 

3 Maya is viewed as the power that makes for delusion 

mdh ca mohartha-vucanah yds ca prdpana-vdcakah 
idm prdpayaii yd nityam, sd mdyd parikiriitd. 

Brahma-vaivaria Pur aria XX VII. 


4 M.U. 11 . I. lo. 
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withdrawn. The reality conceded to the world is not ultimate. 
It is only empirical. 

If we keep in mind the fourfold character of the Supreme, we 
shall avoid confusion in regard to the status of the world. If we 
concentrate attention on Brahman, the Absolute, we feel that 
the world is not independent of Brahman but rests in Brahman. 
The relationship between the two cannot be logically articu- 
lated. If we turn to the personal Isvara, we know that the 
world is the creation of Brahman and not its organic expression. 
The power of creation is called maya. If we turn to the world 
process which is a perpetual becoming, it is a mixture of being 
and non-being, sat and asat, the divine principle dsid. prakrti. 
Hiranya-garhha and his world are both subject to time, and 
should be distinguished from the eternal. But the temporal 
becoming is by no means false. 

As to why the Supreme has this fourfold character, why it is 
what it is, we can only accept it as the given reality. It is the 
ultimate irrationality in the sense that no logical derivation of 
the given is possible. It is apprehended by us in spiritual con- 
sciousness, and accounts for .the nature of experience in all its 
aspects. It is the only philosophical explanation that is possible 
or necessary. 


XIV 

THE’ INDIVIDUAL SELF 

Jtva is literally, 'that which breathes,’ fromjTy 'to breathe.’ 
It referred originally to the biological aspect of man’s nature 
which goes on throughout life, in waking, dream and sleep. It 
is called puru^a in the sense of puri-saya or ‘that which dwells 
in the citadel of the heart.’ This means that the biological serves 
the ends of another, the soul or psyche. It is this soul which 
reaps the fruits of deeds and survives the death of the physical 
body. It is the the enjoyer, the doer.’^ It is the 

vijhdna-maya dtma. The jiva consists of a material body, the 
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principle of breath (j>rdna), regulating the unconscious activi- 
ties of the individual, and the principle of conscious activities 
{manas) which uses the five sensory organs {indriyas) of sight, 
hearing, touch, smell and taste and the five organs of action, 
viz. speech, hands, feet, excretory and generative organs. All 
these are organised by vijndna or buddhi. The basis of the indi- 
viduality of the ego is vijndna or intelligence which draws round 
itself mind, life and body.^ The ego belongs to the relative world, 
is a stream of experience, a fluent mass of life, a centre round 
which our experiences of sense and mind gather. At the back 
of this whole structure is the Universal Consciousness, Atman, 
which is our true being. 

The human individual is a complex of five elements, anna, 
prana, manas, vijndna and dnanda. The Highest Spirit which 
is the ground of all being, with which man’s whole being should 
get united at the end of his journey, does not contribute to 
his self-sense. Life and matter are organised into the gross 
physical body, sthiila-sarira, mind and life into the subtle body, 
suksma-sarira, intelligence into the causal body, kdrana-sarira 
and Atman, the Universal Self is the supreme being sustaining 
the others. The ego is the manifestation of the Universal Self 
using memory and moral being which are changing formations. 
Purusa is sometimes used for the Atman which is higher than 
buddhi. Buddhi belongs to the objective hierarchy of being. 
Burma is the subjective light of consciousness that is reflected 
in all beings. 

The natural sciences, physics and chemistry, anatomy and 
physiology, psychology and sociology treat man as an object 
of inquiry. They show that man is a link in the chain of living 
beings, one among many. He has a body and a mind which 
belong to him, but his self is not derived from any of these, 
though it is at the root of them all. AU empirical causalities and 

I Cp. 'He who knows more and more clearly the self obtains fuller 
being. In plants and trees sap only is seen, in animals consciousness. 
The self is more and more clear in man for he is most endowed with 
intelligence. He knows to-morrow, he knows the world and what is not 
the world. By the mortal he desires the immortal, being thus endowed. 
As for animals, hunger and thirst comprise their knowledge. But this 
man is the sea, he is above all the world. "Whatever he reaches he desires 
to go h&y and. it.’ Aitareya Aranyaka, 11. 1 , 
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biological processes of development apply to his outer being, 
but not to his self. The physical, the biological, the psychological 
and the logical aspects are aspects of his nature, his kosas, as the 
Taittirlya XJpanimd them. There are great possibilities of 
empirical investigation, but man is more than what he knows 
about himself. 

The ego is a unity of body, life, mind and intelligence. It is 
not a mere flux, as some early Buddhists and Hindus thought. 
Intelligence which is the unifying principle gives us the ego- 
consciousness. Memory is one factor which ’helps to preserve 
the continuity of the ego which is also influenced by a number 
of factors which are not present to our memory and are hardly 
grasped by our surface consciousness. The sub-conscious plays 
a great part in it. The nature of the ’ego depends on the principle 
of organisation and the experience to be organised. As we have 
an enormous variety of experiences with which we can identify 
ourselves, an infinite number of objects which we can pursue, 
fame, career, possessions or power, we have an infinite number 
of individuals marked out by their past and present experi- 
ences, their education and environment. What we are depends 
on what we have been. The ego is a changing formation on the 
background of the Eternal Being, the centre round which our 
mental and vital activities are organised. The ego is perpetually 
changing, moving up and down, up towards union with the 
divine godhead or down to the fiendish extremes of selfishness, 
stupidity and sensuality. The self-transcending capacity of the 
jlm is the proof that it is not the limited entity it takes itself 
:;tO'Te.''' y''. . 

The hierarchies of existence and value correspond. The order 
of phenomena which has the lowest degree of reality in the 
existential scale has the lowest degree of value in the ethical 
or spiritual scale. The human individual is higher than the 
animal, plant or mineral. 

What is the relation of the Universal Self to the individual 
selves? Different views are held on the matter. Samkara 
believes that the Universal Self is identical with the individual 
self. The individual self is eternally one with and also different 
from the Universal Self, says Ramanuja. The individual self is 
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eternally different from the Universal Self according to Madhvay 

When the soul is said to be an amia or fragment of the Divine 
mind, it is to indicate that it is subsequent to the Divine mind, 
as a recipient of the Divine idea. The souls therefore serve as 
matter for the Divine Forms. This is the truth indicated in the 
Saihkhya theory of the multiplicity of selves. Though the seif 
is one in all, in the manifested world, there is an arhsa, fragment, 
part or ray of the self which presides over the movements of 
our personal lives through the ages. This persistent divine form 
is the real individuality which governs the mutations of our 
being. This is not the limited ego, but the Infinite Spirit reflecting 
itself in our personal experience. We are not a mere flux of 
body, life and mind thrown on the screen of a Pure Spirit 
which does not affect us in any way. Behind this flux there is 
the stable power of our being through which the Infinite 
Spirit manifests itself. The Divine has many modes of mani- 
festation, and at many levels, and the fulfilment of the purposes 
of these modes constitutes the supreme scope of the eternal 
kingdom. In the world of manifestation the ground of created 
being is God's idea of it, which, because it is divine, is more real 
than the creature itself. The soul, therefore, represents an idea 
of the divine mind, and the different souls are the members of the 
Supreme. The soul draws its idea of perfection from the Divine 
Creator who has given it existence. The soul’s substantial 
existence derives from the Divine mind, and its perfection 
consists in the vision of the Divine mind, in its effectuating 
the divine pattern for it in its consciousness and character. 

There does not seem to be any suggestion that the individual 
egos are unreal. They all exist only through the Self and have 
no reality apart from It. The insistence on the unity of the 
Supreme Self as the constitutive reality of the world and of the 
individual souls does not negate the empirical reality of the 

I Commenting on the sutra, amio nana-vyapadeidd anyaiha cdpi (the 
individual spirit is a part of the Lord inasmuch as it is not taught that 
they are different and also the contrary), §. indicates that 'the individual 
and the Lord, are related as sparks to fire, jiva Uvarasydmso bhaviium 
arhati, yathdgner visp'hulingdp,^ in which the heat is the same (notwith- 
standing that the sparks are distinguishable from fire)' and concludes 
that ‘from these two doctrines of difference and non-difference the 
meaning of participation, ajwiajfm, follows.’ S.B. II. 3. 43. 
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latter. The plurality of individual souls is admitted by the 
Upanisads. The individuals do not. resolve themselves in the 
Universal Absolute so long as the world of manifestation is 
functioning. The released individuals know themselves as the 
Self and not as the psycho-physical vehicles which are animated 
by the Self and so are incarnations of the Self. These vehicles 
are causally determined and are subject to change. 

The individual is, in a sense, created by God after His own 
image and in His own likeness, but he has his creaturely form. 
We do not know our own possibilities. The individual ego is 
subject to avidyd or ignorance when it believes itself to be 
separate and different from all other egos. The result of this 
separatist ego-sense, ahamkara, is failure to enter into harmony 
and unity with the universe. This failure expresses itself in 
physical suffering and mental discord. Selfish desire is the 
badge of subjection or bondage. When the individual shakes 
off this a, he becomes free from all selfishness, possesses all 
and enjoys all.^ 

The unity of the Self does not make the distinctions of the 
individual souls irrelevant. There is no mixing up of the fruits 
of action, as the different individual selves are kept distinct by 
their association with huddhiy Our lives become meaningful in 
so far as they partake of the divine logos. The logos is seen in 
close connection with the logical or rational element in us. The 
Divine Reason is immanent in our reason. The ego’s possession 
of intelligence gives it the capacity for moral choice. It may 
either turn to the Indwelling Spirit or pursue the separate 
interests of the ego. It may open itself to the Self or shut itself 
away from It. One leads to light and life, the other to darkness 
and death. We have the seeds of both in us. We may live a life 
controlled by flesh and blood and earth-born intellect or we may 
lay ourselves open to God and let Him work in us. As we choose 
the one or the other, we are led to death or immortality.a When 

I Cp. Boethius: ‘In other living creatures, ignorance of self is nature; 
in man it is vice,’ 

^ buddhi-hhedena hhoktr-bhedat. S. S.'B. 11. 

3 Cp, M.B.: 

amrtavh caiva mytywi ca dvayam dehe pmtisthitam 
mvtyurdpadyat&mohdt,satyendpadyatea'mrtam. 

'In each human body the two principles of immortality and death are 
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we forget our true nature and lose ourselves in the things of 
the world, we have evil and suffering. 

Alienation from our true nature is hell, and union with it is 
heaven. There is a perpetual strain in human life, an effort 
to reach from the arbitrary into an ideal state of existence. 
When we divinise our nature, our body, mind and spirit work 
flawlessly together and attain a rhythm which is rare in life. 

Without the individual there is neither bondage nor libera- 
tion. The Eternal in His transcendent form as Brahman or 
cosmic being as Isvara does not arrive at immortality. It is the 
individual who is subject to ignorance and who rises to self- 
knowledge. The self-expression of the Supreme through the 
individuals will continue until it is completed. The Divine 
possesses always its unity, and Its aim in the cosmic process is 
to possess it in an infinite experience through many conscious 
selves. So long as we are subject to ignorance, we stand away 
from God and are immersed in our limited egos. When we rise 
to self-knowledge, we are taken up into the Divine Being and 
become aware of the Infinite, Universal Consciousness in which 
we live. 

XV 

INTUITION AND INTELLECT: 

VIDYA (KNOWLEDGE) AND AVIDYA (IGNORANCE) 

If huddhi, vijndna, intelligence, has its being turned towards 
the Universal Self it develops intuition or true knowledge. 
Wisdom. But ordinarily, intelligence is engaged in discursive 
reasoning and reaches a knowledge which is, at best, imperfect, 
through the processes of doubt, logic and skilful demonstration. 
It reflects on the data supplied by manas or the sense-mind with 
its knowledge rooted in sensations and appetites. At the 
intellectual level we grope with an external vision of things, 
where objects are extrinsically opposed to one another. We are 
besieged by error and incapacity. Integral knowledge possesses 
its object truly and securely. Nothing is external to it. Nothing 
is other than itself. Nothing is divided or in conflict within its 

established. By the pursuit of delusion we reach death ; by the pursuit of 
truth we attain immortality.' 
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all-comprehensive self-awareness. It is the means of knowledge 
and knowledge itself. 

Intuitive knowing is immediate as distinct from the discursive 
and mediate knowledge. It is more immediate than sensory 
intuition, for it overcomes the distinction between the knower 
and the known which subsists in sense-intuition. It is the 
perfect knowledge, while all other knowledge is incomplete and 
imperfect in so far as it does not bring about an identification 
between subject and object. All other knowledge is indirect and 
has only symbolic or representative value. The only generally 
effective knowledge is that which penetrates into the very 
nature of things. But in lower forms of knowledge this pene- 
tration of the subject into the object is limited and partial. 
Scientific understanding assumes that an object can be known 
only if it is broken up into its simpler constituents. If anything 
organic is handled in this manner, its significance is lost. By 
employing intuitive consciousness we know the object with less 
distortion and more actuality. We get close to perceiving the 
thing as it is. 

Knowledge presupposes unity or oneness of thought and 
being, a unity that transcends the differentiation of subject and 
object. Such knowledge is revealed in man’s very existence. 
It is unveiled rather than acquired. Knowledge is concealed 
in ignorance and when the latter is removed the former mani- 
. fests itself. What we are, that we behold, and what we behold, 
that we are. Our thought, our life and our being are uplifted 
in simplicity and we are .made one with truth. Though we 
cannot understand or describe, we taste and we possess. We 
become new.^ When the beatific vision of Absolute Being has 

^ Eckhai't says: 'God in the fullness of His Godhead dwells eternally 
in His image (the soul itself),' Rudolf Otto: Mysticism: East and West 
(1932), p. 12. 

» Cp. Plotinus: 'And one that shall know this vision— with what 
passion of love shall he not be seized, with what pang of desire, what 
longing to be molten into one with this, what wondering delight! If he 
that has never seen this Being must hunger for It as for all his welfare, 
he that has known must love and reverence It as the very Beauty; he 
will be flooded with awe and gladness stricken by a salutary terror; he 
loves with a veritable love, with sharp desire; all other loves than this 
he must despise, and disdain all that once seemed iolx.’ Enneads E.T. 
MacKenna. Vol. I (1917), p. 86, 
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once dawned on the dazzled beholder, the savour of the phe- 
nomenal is gone for it is seen to be steeped in the noumenal. 

The report which the mind and the senses give, so long as 
they are unenlightened by the spirit in us, is a misleading report. 
Yet that report is the basis from which we have to proceed. 
What the world and the individual seem to be are a distortion of 
what they really are,, and yet through that distortion we arrive 
at the reality. Even as the conclusions of common sense are 
corrected by those of scientific understanding, the conclusions 
of the latter require to be corrected by the light of the spirit 
in us. The abstractions of the intellect require to be converted 
into the actuality of spiritual experience and the concrete 
vision of the soul. 

If the real is misconceived as an object of knowledge, it 
cannot be known. Empirical objects may be known by outer 
observation or inner introspection. But the self cannot divide 
itself into the knower and the known. Logical reasoning is 
incapable of comprehending the living unity of God and man, 
the absolute and the relative. Logical incapacity is not evidence 
of actual impossibility. Reality unites what discursive reason 
is incapable of holding together. Every atom of life is a witness 
to the oneness and duality of God and the world. Being can 
never be objectified or externalised. It is co-inherent and 
co-existent in man. It is unknowable because we identify 
existence with objectivity. This is true, to a limited extent, of 
purely external things like tables and chairs. They are not to 
be reduced to sensations or concepts arising in the knowing 
mind. But spiritual reality is not revealed in the way in which 
objects of the natural world or principles of logic are appre- 
hended. Yajnavalkya tells us that the self is its own light when 
the sun has set, when the moon has set, when the fire is put out, 
dtmaivdsya jyotir bhavati.^ It is our deepest being behind the 
vestures of body, life, mind and intellect. Objectivity is not 
the criterion of reality, but the criterion is reality itself revealed 
in our very being. We ask for a criterion of knowledge on the 
assumption of a duality between the knowing subject and the 
known object. If the object appears alien and impenetrable, 


^ IV. 3. 2-6. 
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then the question of knowing it becomes a problem. But no 
object can be set in opposition to the spirit and so the question 
of criterion does not arise. True knowledge is an integral 
creative activity of the spirit which does not know anything 
external at all. For it everything is its own life. Here there is 
identity, possession, absorption of the object at the deepest 
level. Truth in spiritual life is neither the reflection nor the 
expression of any other reality. It is reality itself. Those who 
know the truth become the truth, hrahma-vid brahmaiva bhavati. 
It is not a question of having an idea or a perception of the real. 
It is just the revelation of the real. It is the illumination of 
being and of life itself. It is satyam, jndnam. Knowledge and 
being are the same thing, inseparable aspects of a single reality, 
being no longer even distinguishable in that sphere where all 
is without duality. 

Where there is duality, there one sees another, hears another. 
We have objective knowledge.^ While vijhdna deals with the 
world of duality, dnanda implies the fundamental identity 
of subject and object, non-duality. Objectification is estrange- 
ment. The objective world is the 'fallen' world, disintegrated 
and enslaved, in which the subject is alienated from the object 
of knowledge. It is the world of disruption, disunion, alienation. 
In the ‘fallen’ condition, man’s mind is never free from the 
compulsion exercised by objective realities. We struggle to 
overcome disunion, estrangement, to become superior to the 
objective world with its laws and determinations. 

We cannot, however, become aware of the true life in its 
imity and multiplicity, in its absoluteness and relativity, if 
we do not free ourselves from the world of divided and isolated 
objects. In ^he objective world where estrangement and 
limitations prevail, there are impenetrable entities, but in the 
knowledge where we have fullness and boundlessness of life 
nothing is external, but all is known from within. Intellect 
moves from object to object. Unable to comprehend them all 
it retains their multiplicity. Intellectual knowledge is a scattered, 
broken movement of the one undivided infinite life which is 
all-possessing and ever satisfied. Intuitive knowing is un- 


* B.U. II. 4. 14. 
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imprisoned by the divisions of space, successions of time or 
sequences of cause ■ and effect. Our intellectual picture is a 
shadow cast by the integral knowledge which possesses the 
object truly and securely. 

Reality is a fact, and facts are apprehended by intuition, 
whether perceptual or non-perceptual. The divine primordial 
reality is not a fact of the empirical world, and yet as the central 
spiritual fact we must have a direct apprehension of it. Our 
logical knowledge can give us indirect approximation to it but 
not a direct grasp of it.^ The seers of the Upanisads not only 
have deep vision but are able to translate their visions into 
intelligible and persuasive speech. They can do so only through 
hints and images, suggestions and symbols, for they are not 
susceptible of adequate expression. 

The Upanisads distinguish between a-pard vidyd, lower 
knowledge and para vidyd or higher wisdom. While the former 
gives us knowledge of the Vedas and the sciences, the latter 
helps us to gain the knowledge of the Imperishable.* The first 
principle disguises itself.3 In the Brhad-drai^yaka Upanisad, the 
self is seen as the reality of reality.4 The reality of the world is 
the empirical; the true reality is the atman; the self which the 
empirical reality conceals. A distinction is made between the 
knower of texts and the knower of the self in the Chdndogya 
Upanisad. s Svetaketu cannot understand the question of 

J Cp. John Smith, the Platonist; ‘Jejune and barren speculations may 
unfold the plicatures of Truth’s garment but they cannot discover her 
lovely face.’ 

William Law writes: ‘To find or know God in reality by any outward 
proofs, or by anything but by God Himself made manifest and self- 
evident in you, will never be your case either here of hereafter. For 
neither God, nor heaven, nor hell, nor the devil, nor the flesh, can be 
any otherwise knowable in you or by you, but by their own existence 
and manifestation in you. And all pretended knowledge of any of these 
things, beyond and without this self-evident sensibility of their birth 
within you, is only such knowledge of them as the blind man hath of the 
light that hath never entered into him.’ 

* M.U. I. I. 4-5. 

Mere book knowledge is of no use. 

pustakelikMid vidya yena sundari japyate 
siddhir na jdyate tasya kalpa-koti-iatair api. . 

, Sat-kanna-dlpika. 

3 R.V. X. 81. I. 4 I. 6, 3; II. 1. 20; II. 4. 7-9. s VII. I. 2-3. 
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rebirth, despite much Vedic learning. The Taitiirlya Upanisad 
reduces the knowledge of the Vedas to an inferior position by 
assigning it to mano-maya (mind-made) self which has to be 
surmounted before final truth is attained.^ The self is perceived, 
according to the Katha Upanisad, not by logical reason but by 
spiritual contemplation, adhydtma-yogayTlnQ real is not attained 
by force of intellect or by much learning but is revealed to the 
aspirant whose will is at rest in Him. 3 We realise God by the 
clsxity of illuminsitioTi. jhana-prasadena A 

The Brhad-dranyaka Upanisad teaches that, while those who 
put their trust in the intellect cannot attain to a knowledge of 
Brahman, yet there is an apprehension of His being by those 
who are childlike.S Balya includes humility, receptivity or 
teachableness and an earnest search. The writer asks us to give 
up the pride of learning, pdnditya. A self-denial which includes 
our intellectual pride and power is demanded. Purity of 
intellect is different from congestion of it. To attain purity of 
vision, we require a childlike nature which we can get by 
tranquillising the senses, simplifying the heart and cleaning 
the mind. 

It is through quietening the strivings of the will and the 
empirical intellect that the conditions are realised for the 
revelation of the Supreme in the individual soul. ‘Therefore 
having become calm, subdued, quiet, patiently enduring and 
collected, one sees the Self just in the self.’^ 

Even as we have an intellectual discipline for the theoretical 
uliderstanding of the world, we have a moral and spiritual 
discipline for the direct apprehension of truth. Even as we 
cannot understand the art of swimming by talking about it 
and can learn it only by getting into the water and practising 
swimming, so also no amount of theoretical knowledge can 
serve as a substitute for the practice of the life of spirit. We 
can know God only by becoming godlike. To become godlike 
is to become aware of the light in us, by returning consciously 
to the divine centre within us, where we have always been 
without our knowing it. Detachment [vairdgya] is the essential 

* II. 3. ® II. 12. 3 Katha ll.20 sLn.d 22. 

4 M.U. III. I. 8 . 

5 III. 5. See also Subala U. 13. 6 B.U. IV. 4. 23. 
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means for the attainment of wisdom {jMna)l Only the pure in 
heart can see God. 

We must cultivate a religious disposition. God is revealed 
only to those who believe that He is.* When in doubt, later 
tradition asks us to give the benefit of the doubt to the theist. 
For if there is no God, there is no harm in believing in Him; 
if there is, the atheist would suffer.3 Faith, as trust in the 
universe, in its reliability, in its essential soundness and decency, 
is the starting-point of spiritual development. , 

Spiritual inclination is essential for the pursuit of spiritual 
life, in , the Brhad-dranyaka Upanisad, Yajnavalkya offers to 
divide all his earthly possessions between his two wives, 
Katyayani and Maitreyi. The latter asks whether the whole 
world filled with wealth can give her life eternal. Yajnavalkya 
says; ‘No, your life will be just like that of people who have 
plenty of things, but there is no hope of life eternal through 
wealth. ' Maitreyi spurns the riches of the world remarking, 
‘YTiat shall I do with that which will not make me immortal ?‘ 
Yajnavalkya recognises the spiritual fitness of his wife and 
teaches her the highest wisdom. 

Ethical preparation is insisted on. If we do not abstain from 
wrong-doing, if we are not composed in our minds, we cannot 
attain to spiritual wisdom. 4 Our moral being must be purged 
of all evil. The Svddsvatara Upanisad tells us that we should 
cleanse our natures to reach the goal, since even a mirror can 
reflect an image properly only if it is cleansed of its impurities. 5 
We must renounce selfish desire, surrender material possessions, 
become bereft of egotism. The path is ‘sharp as the edge of a 
razor and hard to cross, difficult to tread. 

A teacher who has attained the goal may help the aspiring 
soul.7 Truth has not only to be demonstrated but also com- 
municated. It is relatively easy to demonstrate a truth, but it 
can be communicated only by one who has thought, willed and 

I Cp. Viveka-cudamani 376, which compares detachment and know- 
ledge to 'the two wings that are indispensable for the soul, if it should 
soar unrestricted to its eternal home of freedom and .peace.’ 

* n. 6 . 12 and 13. 

3 ndsti cei nasti no hdnih, asti cat ndstiko hatah. 

4 I, 2. 24. M.U. in. I. 5. 5 II. 14--15. 

s Kaiha I. 3. 14. 7 C.U. IV. 9. 3. Katha I, 2. 8-9. 
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felt the truth. Only a teacher can give it with its concrete 
quality. He that has a teacher knows, deary avdn puruso vedaj 
Only he must be a proper teacher who embodies truth and 
tradition. Only those who have the flame in them can stir 
the fire in others. 

The individual should develop the habit of introversion, of 
abstracting from the outside world and looking within himself. 
By a process of abstraction we get behind knowing, feeling and 
willing to the essential Self, the God within. We must silence our 
speech, mind and will. We cannot hear the voice of the still 
spirit in us, so long as we are lost in vain talk, mental rambling 
and empty desires. The mind must strip away its outer sheaths 
in complete detachment, return to its inward quiet and fix 
its attention on the essential Self which is the ground and 
reality of the whole universe. The Mund^^ka Upanisad himgs 
out the need for concentrated attention and undistracted effort.^ 
An ordered, disciplined training of all our powers, a change of 
mind, heart and will is demanded. 

Several forms of meditation are advised. Symbols ppratlka) 
are used as supports for meditation. We are free to use the 
symbols which are most in conformity with our personal 
tendencies. Meditation on the pranava is suggested in the 
Mdridukya Upanisad. , 

It is said that the Self cannot be realised except by those 
whom the Self chooses.3 Self-realisation is possible through the 
grace of the Divine. God-vision is the fruit of strenuous effort 
and Divine grace.4 Only the Spirit in us can raise us to the 
spiritual status. The Real, which is the basis of this manifold 
world of things and minds, can be apprehended directly and 
immediately only by those who fulfil certain conditions and 
submit to the leadings of the spirit. We do not so much hold the 
idea of the Real as the idea holds us. We are possessed by it, 

Vidyd 2 .ndi avidyd Bxsi two ways of apprehending Reality. 

* C.U. VI. 14. 2. Mil. I. 8. 3 Katna I. 2. 23. M.U. III. 2. 3. 

4 Cp. St. Bernard: ‘Grace is necessary to salvation, free will equally 
so, but grace in order to give salvation, free will in order to receive it. 
Therefore we should not attribute part of the good work to grace and 
part to free will; it is performed in its entirety by the common and 
inseparable action of both; entirely by grace, entirely b}?’ free, will, but 
springing from the first in the second.' 
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Both are forms of relative knowledge and belong to the mani- 
fested universe. Knowledge formulated logically is riot equiva- 
lent to a direct and immediate apprehension of the Real. 
Whatever words we use, whatever concepts we employ, fall 
short of reality.^ The anuhhava is beyond all manifestation 
and is complete in itself. stresses the harmony and 

interconnections of elements which make up the world; 
avidyd the separateness, mutual independence and strife. 
Vidyd helps us to appreciate intellectually the intelligible 
ideas about the nature of the Divine ground and the nature 
of the direct experience of it in relation to other experiences. 
It indicates the means by which we can attain Brahman. 
Such a system of theological doctrine points out that there 
is nothing intrinsically self -contradictory about the postulate 
of religion, viz. the divine reality, and that it is also empirically 
verifiable if only we are willing to submit to a discipline. 
The theological knowledge or vidyd is different from the 
experience or anuhhava of it. The experience is recorded as 
a pure and direct intellectual intuition in sruti. When we 
reflect on the experiences or their records and reduce them to a 
rational order we have smrti. While the first is the domain of 
metaphysical principles, the second applies these principles to 
individual and social conduct. Vidyd is nearer the truth than 
avidyd. 

But vidyd is also understood asjndna which is of the essential 
nature of the Divine Reality, It is then eternal wisdom which 
is not the knowledge possessed by any individual. It is the 
wisdom hidden beneath the sheaths of ignorance. It is one with 
the Supreme Self, which is self-evident and needs no proof, 
svatah-siddha, self-valid ceitamty. 

Though intuitive wisdom is different from knowledge of the 
senses or anything we can achieve by logical reflection, it is not 
to be confused with occultism, obscurantism, or extravagant 
emotion. It is not magical insight Or heavenly vision, or special 
revelation obtained through supernatural powers. What we 

I When A1 Ghazzali or, two centuries later, Thomas Aquinas refused 
to proceed with the consideration of truths about God, when once they 
attained direct apprehension of the Divine Reality, they refer to this 
inadequacy of verbal or logical expressions, 
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attain by vision, empirical or trans-empirical, belongs to the 
objective world. It is a distinction within the objective world, 
between the physical and the super-physical, between what we 
reach by the five senses and a sixth sense. Wisdom is pure 
reason, capacity for fundamental truth. It is the possession of 
the soul or it is the soul that penetrates into its own ground 
and depth and becomes essential being. It springs from it of 
necessity when it meditates on itself. This wisdom is eternal, 
universal and necessary for ^arhkara. It cannot be destroyed 
though it may be obscured. 

All the same, the. tradition of thought has been strong in the 
Upanisads. We lead up to experience through intellectual 
knowledge. For those who are incapable of integral insight, 
perception and inference are the only available means. ^ Even 
men of experience do not contradict rational thought, though 
' they go beyond it. 

XVI 

ETHICS 

The Upanisads insist on the importance of ethical life.* They 
repudiate the doctrine of the self-sufficiency of the ego and 
emphasise the practice of moral virtues. Man is responsible 
for his acts. Evil is the free act of the individual who uses his 
freedom for his own exaltation. It is fundamentally the choice 
which affirms the finite, independent self, its lordship and 
acquisitiveness against the universal will. Evil is the result of 
our alienation from the Real. If we do not break with evil, we 
cannot attain freedom. 3 

It Cp. Vakya-paMya. 'For those who cannot see, the reason which is 
not in contradiction with the Vedas and the scriptures is the eye.’ 
veda-sastravirodht yas 
tarkas-caksur a-pasyaidm. 1 . 137. 

* M.U. III. 2. 4. B.U. IV. 4. 23. 

3 Commenting on Katha I. 2. 2-3, Ramanuja writes: ‘This verse 
teaches that meditation which should become more perfect day by day, 
cannot be accomplished without the devotee having broken with all 
evil.’ R.B. IV. I. 13. 

‘The Vedas do not purify the ethically unworthy.’ 

dcara-Mnamna punanti veddli. Vasisfha-Dhdrma-^dsira.Yl. 
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Man is of the divine race, but he has in him the element of 
non-being, which exposes ■ him to evil. As a spiritual being 
he can burst the revolving circle of nature and become a 
citizen of another world in unity with Absolute Being who is 
his creative source. Man is the mediator between God and 
nature and has to complete the work of creation by the in- 
carnation of wisdom. He must illumine what is dark and 
strengthen what is weak in him. His entire being should labour 
to become one with the Divine. Our fallen nature, sunk in sin, 
is felt as contrary to the Real and yet as existent. The self feels 
itself to be in contradiction to all that is supremely real. There 
is the pain of discord between the existent and the Real. In 
moral life the self feels itself divided against itself. And yet the 
struggle itself is impossible unless we look upon the desire for 
the divine and the consciousness of rebellion as belonging to 
the same self. The felt contradiction is possible only through 
the reality which is above the discord. The antithesis between 
what we wish to be and what we are is implicitly their unity. 
The divine consciousness and will must become our conscious- 
ness and will. This means that our actual self must cease to be 
a private self; we must give up our particular will, die to our 
ego, by surrendering its whole nature, its consciousness and 
character to the Divine.* 

The freedom of the human individual is assumed, though the 
limitations of karma are mentioned. ‘He fetters himself by 
himself, as a bird by its nest.'* The freedom of the individual 
increases to the extent to which he identifies himself with the 
Absolute in him, the antar-ydmin. If we leave the world after 
having known the true self, then our life in all worlds is the life 
of freedom. 

Some theistic Upanisads say that the inner power, the 
Divine, caused the man whom He will lead on high from these 
worlds to do good works and He causes the man whom He will 
lead downwards to do evil works. 3 In theism the stress is on 
Divine providence. In the Sv&tdsvatara Upanisad, the Self is 
the overseer of all actions, who apportions to each person his 
qualities, who executes justice, who restrains the evil, allots 

I anumgad vivdgah. ® 'MaiM III. 2 . 3 K.U. III. 8. 



io6 The Principal Upanisads 

good fortune and brings to maturity the actions of the indi- 
vidual souls. I 

The general impression that the Upanisads require world- 
denial is not quite correct. They insist on a spirit of detachment, 
vairdgya, which is not indifference to the world. It is not 
abandonment of objects but non-attachment to them. We do 
not raise ourselves above the world by contempt for the world. 
It is the spirit of equanimity which is insisted on. To be tranquil 
is to envy no man, to have no possessions that another can 
take from us, to fear none. When the Hindu thinkers ask us to 
adopt samnydsa or relinquishment of home and possessions, to 
accept the three great renunciations, consecrated in the three 
vows, evangelical counsels of poverty, obedience and chastity, 
they point to self-denial as the root of spiritual life. 

Spirit of renunciation does not mean neglect of social duties. 
Samnydsa does not mean that we owe no duties to the world; 
we free ourselves only from ritualistic duties. Rare fruits of 
spirit ripen on the soil of detachment.^ There is a popular verse 
which makes out that one should give up attachment, but if 
one is not capable of it, let him cultivate attachment; only it 
should be attachment to all.3 

We should release ourselves from selfish likes and dislikes. 
The Divine cannot use our mind and body so long as we wish 
to use them for our own ends.4 

Detachment is opposed to attachment, not to enjoyment, 

I VI. II, 12, 4; V. 5ff. 

’ When Ernest Renan described St. Francis as ‘the one perfect 
Christian' it was felt to be an exaggeration. Hardly anyone else in the 
Christian world comes so close to the ideal set forth in the Gospels. ‘He 
that renounceth not everything that he hath, he cannot be my disciple.' 
We feel that these demands are excessive and even fantastic. We excuse 
ourselves by saying that Jesus did not mean all that he is reported to 
have said or that his words were not of general application. We make 
compromises, while St. Francis did not allow any compromises. 

^ tyaktavyo mama-harah, tyaktum yadi iakyate nasau 
kartavyo mama-kdrah kimiu sarvatra kartavyah. 

4 Cp. St, John of the Cross: 'The soul that is attached to anything, 
however much good there may be in it, will not arrive at the liberty of 
divine union. For whether it be a strong wire rope or a slender and 
delicate thread that holds the bird, it matters not, if it really holds it 
fast; for until the cord be broken the bird cannot fly. So the soul, held 
by the bonds of human affections, however slight they may be, cannot, 
while they last, make its way to God.’ 
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Enjoy through renunciation is the advice of the lia Upanisadj 
Good and evil do not depend on the acts one does or does not, 
but on the frame of mind one has. The good man is he who 
concurs with the divine purpose, and the bad man is he who 
resists it. If one’s mind is good, one’s acts will be good. Our 
attempt should be not so much external conformity as inward 
cleansing. From goodness of being good will and good works 
fiow.2 When the soul is at peace, the greatest sorrows are borne 
lightly. Life becomes more natural .and confident. Changes in 
outer conditions do not disturb. We let our life flow of itself as 
the sea heaves or the flower blooms. 

Work by itself does not give us liberation. It cleanses the 
mind, purifies the heart and produces the illumination which is 
the immediate condition of salvation. Sariikara argues that 
the knowledge of Brahman, as it relates to an existent being, 
cannot be contingent on what a person does or does not.3 

Contemplation is the way to cleanse one’s mind and heart. It 
means rest, suspension of mental activity, withdrawal into the 
interior solitude in which the soul is absorbed in the fruitful 
silence of God. We cannot stop there; we must overflow with a 
love that communicates what it knows to others. Saints with 
abundant power and tireless energy work for the transfiguring 
of men and the changing of the course of secular history. 
Different methods are suited for different temperaments, and 
they are all permitted.4 

^ Eckhart tells us: ‘It is permissible to take life’s blessings with both 
hands, provided thou dost know thyself prepared in the opposite event to 
leave them just as gladly.’ 

» Cp, Eckhart: ‘Men should not think so much of what they ought to 
do, as of what they ought to be. Think not to lay the foundation of thy 
holiness upon doing, but rather upon being. For works do not sanctify 
us, but we should sanctify the works. Whoever is not great in his 
essential being will achieve nothing by works, whatever he may do.’ 
lixidoliOtto'. Mysticism: East and West, i-z6. 

3 a-purusa-tantratvad brahma-vijnanasya. 

4 See B.G. V. 5. Vasistha Says: 

a-sadhyah kasyacid yogah kasyacit jndna-nUcayab: 
ittham vicdrya mdrgau dmu jagada paramesvamh. 

To some yoga is impossible; to others the ascertainment of truth. 
Viewing thus God has revealed two paths. 

Cp. St. Thomas Aquinas: ‘A thing may belong to the contemplative 
life in two ways essentially or as a predisposition. The moral virtues 
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The ethical virtues we are called upon to adopt are mentioned 
in several passages. Life is compared to a sacrifice where the 
fee shall be asceticism, liberality, integrity, non-injury to life 
and truthfulness.^ The Taittiriya Upani^ad gives a list of 
students’ duties. He should not be negligent of truth, virtue, 
welfare, prosperity, study and teaching. He should perform 
only those acts which are irreproachable. In case of doubt 
concerning any act of conduct, the student should follow the 
practice of those Brahmanas who are competent to judge, apt, 
devoted, not harsh lovers of virtue. In one passage all the 
virtues are brought together under the three da’s which are 
heard in the voice of the thunder, namely, dama, or self- 
restraint, ddna or self-sacrifice, , and dayd or compassion. 
Praja-pati conveys it to the three classes of his creation, gods 
(ieya), men {manusya) doad. demons {asura).^ ^amkara makes 
out that gods have desires [Mma), men suffer from greed 

belong to the contemplative life as a predisposition. For the act of 
contemplation, in which the contemplative life essentially consists, is 
hindered both by the impetuosity of the passions and by the outward 
disturbances. How the moral virtues curb the impetuosity of the passions 
and quell the disturbance of outward occupations. Hence moral virtues 
belong to the contemplative life as a predisposition.’ St. Thomas taught 
there were three vocations, that to the active life, that to the con- 
templative and a third to the combination of both and the last is 
superior to the other two. There are statements to the effect that the 
contemplative life in itself by its very nature is superior to the active 
life. Vita contemplativa, he remarks, simpliciter est melior quam activa, 
for the contemplative life directly and immediately occupies itself with 
the love of God than which there is no act more perfect or more meri- 
torious. The contemplative life establishes man in the very heart of all 
spiritual fecundity. When St. Thomas admits that the active life can be 
more perfect in certain circumstances, he qualifies it a great deal, 
(i) Action wiir only be more perfect than the joy and rest of contem- 
plation, if it is undertaken as the result of an overflow of love for Godin 
order to fulfil His will, (ii) It is not to be continuous but only an answer 
to a temporary emergency, (hi) It is purely for God’s glory, it does not 
dispense us from contemplation. It is an added obligation and we but 
return as soon as we can to the fruitful silence of recollection that 
disposes our souls to the Divine Union. 

I C.U. III. 17. 

^ B.U. V. 2. 

In the Bhdgavata the Lord says that anyone who does not care for 
the people who are in need of care and simply takes to the worship of 
God, his effort is wasted. 

yo mam sarvesu hhutesu santam dtmdnam Isvaram 

hitvdrcdm bhajate maudhydd, bha&many eva juhoti sah. 
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[lobha) and demons from anger By the practice of the 

three injunctions we free ourselves from the sway of craving, 
greed and anger. When the Buddha asks us to put out in our 
hearts the monstrous fires of infatuation, greed and resent- 
ment, he is emphasising the three virtues enjoined by the 
Upanisads. 

Dama is self-control. We should reduce our wants and be pre- 
pared to suffer in the interests of truth, v Austerity, chastity, 
solitude and silence are the ways to attain self-control. 

Tapas is severe self-discipline undertaken for spiritual ends. 
It is exercised with reference to the natural desires of the body 
and the distractions of the outer world. It consists of exercises 
of an inward kind, prayers offered in the heart, self-analysis and 
outer acts like fasting, self-mortification, sexual abstinence or 
voluntary poverty. Strength is developed by a resisting force. 
The power gained by resisting one temptation helps us in over- 
coming the next. To evade discipline is to empty life of its 
significance. Nothing is more tranquil than to be unshaken by 
the troublous motions of the flesh. Renunciation, nydsa, is 
superior to tapas or austerity or asceticism. The latter is a means 
to the former. It is not to be made into an end in itself. ^ Ethical 

1 'The wise man overcomes anger through mind-control, lust through 
the renunciatioir of desire. He can attain mastery over sleep by develop- 
ing the quality of sattva. Through steadfastness he should protect the 
organ of generation and the stomach. With (the help of) the eyes he 
should protect the hands and the feet. Through (the power of) mind he 
should protect the eyes and the ears and through conduct he should 
protect mind and speech. Through constant vigilance he should shed fear 
and through the service of the wise, he should overcome pride.' 

krodham iamena jayaii, kdmam samkalpa-varjandt 
sattva-samsevanad dhiro nidrdm ucchettum arhaii. 
dhrtyd Hinodaram rakset, pdni-pddam ca caksusd 
caksuh sfotmm ca manasd, mano vdcam ca karmand. 
a-pramddad bhayam jahydd, dambham prdjnopasevandt. 

Brahma Purdtta 235 . 40-42. 

Cp. Confucius: ‘With only coarse rice as meal and only plain water 
as drink, and only my arm as pillow, I still find joy in the midst of these 
conditions. Wealth and honour acquired contrary to righteousness are 
to me like the passing cloud.’ LunyuBt. YIII. Ch, XV. See F. T. Cheng: 
China Moulded by Confucius ga. 

» ‘Do the frogs, fish and others who live from their birth to death in 
the waters of the Ganges, do they becorne yogis ?’ 

d-janma-marandnfam ca gangadi-tapint-sthudh 
ma'^duka-matsyd-pramukhdliyoginastebhavantiMm'i 
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life includes moral uprightness though many minds feel only 
the need for mechanical ritual. 

Brahmacarya is not sex-destruction. There is no gulf between 
flesh and spirit, but only between the fallen and the trans- 
figured flesh. Ancient Indian thinkers were of the opinion that 
the seed within man and woman is intended for the purpose 
of creating a body by which another soul may come into 
physical embodiment. When thus controlled, brahmacarya 
helps creative work of every description. When the seed is 
wasted in sex excesses, the body becomes weak and crippled, 
the face lined, the eyes dull, hearing impaired and the brain 
inactive. If brahmacarya is practised, the physical body remains 
youthful and beautiful, the brain keen and alert, the whole 
physical expression becomes the image and likeness of the 
Divine. 

Mauna or silence is advised as leading the soul forward to 
contemplation. I By the discipline of silence we curb the ex- 
cesses which flow from the tongue, heresy, backbiting, flattery. 
We cannot listen to the voice of God when our minds are 
dissipated, given to restless activity and are filled externally 
and internally with noise. Progress in silence is progress to the 
realisation of spirit. When silence descends on the soul, its 
activities are joined to the silent creative power of God.=^ 

Dana enjoins gifts. It is negatively freedom from greed and 
positively assistance to those in need. ‘There is no hope of 
immortality by wealth. '3 Possessiveness is condemned. The 

I Gp. Isaiah; ‘The tillage of righteousness is silence.’ ‘In silence and in 
hope shall be your strength.’ 

= ‘While all things were in quiet silence and the night was in the 
midst of her course the Word leapt down from heaven.’ 

3 B.U. II. 4. 2. Cp. Jalal-Uddin Rumi: 

' Once the noble Ibrahim, as he sat on his thi'one. 

Heard a clamour and noise of cries on the roof. 

Also heavy footsteps on the roof of his palace. 

He said to himself, ‘Whose heavy feet are these?’ 

He shouted from the window, ‘Who goes there?’ 

The guards, filled with confusion, bowed their heads, saying, 
‘It is we going the rounds in search.' 

He said, ‘What seek ye? ‘They said ‘Our camels.’ 

He said, ‘Whoever searched for camels on a housetop?’ 
They said, ‘We follow thy example. 

Who seekest union with God, while sitting on a throne.’ 
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Taittiriya Upmisad regulates the art of giving.’^ One should 
give with faith, one should not give without faith, one should 
give liberally, with modesty, with fear, with sympathy. 

Dayd is karund, compassion. We should try to be at peace 
with all, abhor all cruelty and ill- will. Enmity means misunder- 
standing. A forgiving attitude frees the individual. We should 
grudge none, forgive all. So long as we remember an injustice, 
we have not forgiven either the person or the action. If only we 
know that there is more suffering than wickedness in the world, 
we would be kindly. It is by compassion, which shrinks from 
no sacrifice, that we can overcome the ravages of selfishness. 
We must be patient. God himself is unimaginably patient. 3 
Tolerance, long suffering, patience are the fruits of spirit. 

The ethical individual is required to become like a child. 4 
The perfect man is a divine child, accepting the divine play, 
without fear or reserve, care or grief, in utter purity. A child is 
not entangled with things that seem important to grown-ups, 
whose occupations are mainly paltry and whose professions 
petrified. A child’s wise incomprehension is linked with 
living and is more than defensiveness or disdain. We cannot 
return to childhood. We have to gain the state which is un- 
constricted by temporal purpose, but purposeful, a state in which 
time and eternity coincide. 

When it is said that the Upanisads adopt a spiritual view 
of life, it does not mean that they despise body, life and mind. 
The latter are the conditions or instruments for the life of 
spirit in man. They are not ends in themselves, but are means 

* I. II. 2. 

Devi Bhagavata says : 

There is no virtue like compassion and no vice like the use of violence, 
dayd-samam nd&ti puny am, pdpam himsd-samam na hi. 

3 'The Lord God, merciful and gracious, long suffering and abundant 
in goodness and truth, keeping mercy for thousands, forgiving the 
guilty transgression and sin.' Exodus XXXIV. 6. 7. ‘The long suffering 
of our Lord is salvation.’ 2 Peter III. 15. 

4 For Heraclitus: ‘The Kingdom is of the child.’ 'Except ye be con- 
verted and become as little children, ye shall not enter into the Kingdom 
of Heaven.’ Jesus. For Mencius: 'A great man is one who has not lost the 
child’s heart.’ Nietzsche says: ‘Thej child is innocence and oblivion, a 
new beginning, a play, a self-rolling wheel, a primal motion, an holy 
yea,-szym.g.‘ Thus Spake ZavatJmstra 1. z. 
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or opportunities for the expression of the Universal Spirit in us. 
Spirit and life are not to be separated, 

^ The ritualistic practices are reinterpreted. They are to 
•prepare the mind for spiritual realisation, to spur it on to 
piercg the veil of the finite and to seek deliverance in identifica- 
tion with the Supreme Reality, If rites are performed without 
the knowledge of their meaning, they are not only useless but 
dangerous.’^ The presumptuous performer may have his head 
cut off.* He who knows a particular rite and he who knows it 
not both perform a rite, but when performed with knowledge 
the act becomes more effective.3 Meditation on the meaning of 
the sacrifice sometimes took the place of the actual sacrifice. 
‘Suppose,' Janaka asks Yajhavalkya, ‘you had no milk or rice 
or barley to perform the fire-sacrifice, agnihotra, with what would 
you sacrifice ?' ‘With the fruits of trees and whatever herbs there 
were.’ ‘If there were none?' ‘Then with water.’ ‘If there were no 
water?’ ‘Then, indeed, there would be nothing here, yet, this 
would be offered, the truth in faith. '4 When the heart is fully 
persuaded, there is little sense of sacrifice. Sacrificial life 
becomes a natural manifestation of the new spirit. Self-conscious 
sacrifice, with its burden of self-righteousness and expectation 
of reward, is not of much use. 5 

The caste divisions are mentioned in some of the Upanisads.^ 
They did not, however, harden into a rigid social system. In 
the Chandogya Upanisad five learned Brahmanas who approach 
Uddalaka Aruni for instruction in regard to Vaisvanara Atman 
are taken by him to King A^vapati Kaikeya, who gives them 
instruction after first demonstrating the imperfections of their 
views. Ajata^atru of Kasi teaches Gargya Balaki the nature of 
Brahman y Biter* pointing out the defects of the twelve views 

X C.U. V. 24. I. * C.U. I. 8 ; I. lo-ii. 3 G.U. 1 . i-io. 

4 ^atapatha Brahmana 'Kl. 1. 

s Yahweh says (Amos Y, 21}; ‘I hate, I despise your feast days, aud 
I will not dwell in your solemn assemblies. Though ye offer me burnt 
offerings and your meat offerings, I- will not accept them; neither will I 
regard the peace offerings of your fat beasts. Take thou away from me 
the noise of thy songs; for I will not hear the melody of thy viols.' 

Again A^'ahweh speaks (Hosea VI. 6) ; ‘For I desired mercy, and not 
sacrifice; and the knowledge of God more than burnt offerings.' 
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which Gargya Balaki sets forth. Ajata^atru observes that it is 
not usual for a Brahmana to approach a Ksatriya for instruc- 
tion, The doctrine of rebirth is taught by Pravahana Jaivali to 
Aruni with the remark that the Brahmanas had never before 
had this Imowledge.^ Among the students of the Upanisads is 
Satyakama, of unknown origin, whose mother Jabala could not 
tell who his father was.^ 

The four diramas or stages of life are recognised. While the 
usual rule is that one has to pass through successive stages of 
life, exceptions are permitted. Jdhdla Upanisad asks us to 
renounce whenever we feel a call to it. Besides, even in a house- 
holder’s stage one can attain spiritual freedom . 3 

XVII 

KARMA AND REBIRTH 

Until we negate the ego and get fixed in the Divine Ground 
we are bound to the endless procession of events called samsara ,4 
The principle which governs this world of becoming is called 
karma. There are moral and spiritual laws as well as physical 

* I See also K.U. I, where the teacher is the King Citra Gaiigyayani. 

^ C.U. IV. 4. 

3 In the Bhagavata Pumpa it is said that a house is no prison for one 
who has controlled his senses, delights in spirit and is eager for knowledge. 

jitendriyas atmamter budhasya 
grhdiramah kim iu karoty avadyam. 

Abhinavagupta says that imtis and smrtis hold that he who has right 
knowledge attains salvation in all stages of life and quotes: ‘He that 
worships God, has established himself in the knowledge of truth, attends 
devotedly to his quest, performs rites, offers gifts, he is liberated though 
a house-holder.' 

iattva-jndfiMdrh sarvesv dsramesu nmktir iti smdriesu iruiau ca: yaihoktam. 
devdrcana-raias taitva-jndna-nisiho’tithi-priyah 
srdddham kriva dadad dravyam grhasiho’ pi hi mucyate, 

4 Cp. Boethius; Consolations of Philosophy. The temporal world seems 
to emulate in part that which it cannot fully obtain or express, tying 
itself to whatever presence there is in this exiguous and fleeting moment, 
a presence which, since it carries a certain image of that abiding presence, 
gives to whatever may partake of it the quality of seeming to have 
being. But because it could not stay, it undertook an infinite journey of 
time ; and so it came to pass that, by going, it continued that life, whose 
plenitude it could not comprehend by staying.’ 
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laws. If we neglect the laws of health, we injure our health; 
if we neglect the laws of morality, we wreck our higher life. 
Any rational conception of the universe, any spiritual con- 
ception of God requires us to recognise the utter and unques- 
tionable supremacy of law in shaping our conduct and 
character. 

The law of Karma is not external to the individual. The 
judge is not without but within. The law by which virtue 
brings its triumph and ill-doing its retribution is the unfolding 
of the law of our being. The world order is a reflection of the 
Divine Mind. The Vedic gods were regarded as the maintainers 
of the order, rta of the world. They were the guardians of 
God, for the Svetdsvatara Upanisad, is the ordainer of karma, 
karmddhyaksah, God is law as well as love.^ His love is through 
law. The working of karma is wholly dispassionate, just, neither 
cruel nor merciful. Though we cannot escape from the workings 
of this principle, there is hope, for if man is what he has made 
himself, he may make himself what he will. Even the soul in 
the lowest condition need not abandon all hope. If we miss the 
right path, we are not doomed to an eternity of suffering. 
There are other existences by which we can grow into the 
knowledge of the Infinite Spirit with the complete assurance 
that we will ultimately arrive there. If there is a fundamental 
difference between Christianity and Hinduism, it is said that 
it consists in this, that while the Hindu to whatever school he 
belongs believes ip a succession of lives, the Christian believes 
that 'it is appointed to men once to die, but after this the 
judgment. '3 

I Cp. the words of a fine fragment of the lost Melanippe of Euripides. 
Dream you that men’s misdeeds fly up to Heaven 
And then some hand inscribes the record of them 
Upon God’s tablets; and God, reading them, 

Deals the world justice ? Nay, the vault of Heaven 
Could not find room to write the crimes of earth. 

Nor God himself avail to punish them: 

Justice is Aere ow had ye but eyes. 

* Cp. St. Paul; ‘Behold therefore the goodness and severity of God.’ 
Romans XI. 22. 

3 John McKenzie: Two Religions (1950), p. 112. Some Western 
philosophers and early Christian theologians accept the principle of 
rebirth. 
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Belief in rebirth has persisted, at any rate, from the time of 
the Upanisads. It is a natural development from the views of 
the Vedas and the Brahmanas and receives articulate expression 
in the Upanisads.^ After mentioning the dispersal of the mem- 
bers of the human body at death — the eye of man goes to the 
sun, the breath to the wind, speech to fire, the mind to the 
moon, the ear to the quarters of heaven, the body to the earth, 
the soul to the ether, the hair to the plants and trees, the blood 
and seed to the waters — ^Yajnavalkya is asked as to what 
remains of the individual. He takes the questioner apart, 
discusses with him in secret about the nature of work. In truth, 
a man becomes good by good works and evil by evil works.^ 
Our lives incarnate our characters. 

The future of the soul is not finally determined by what it 
has felt, thought and done in this one earthly life. The soul has 
chances of acquiring merit and advancing to life eternal. Until 
the union with the timeless Reality is attained, there will be 
some form of life or other, which will give scope to the individual 
soul to acquire enlightenment and attain life eternal. Even as 
non-being is only an abstract lower limit of the existential order, 
absolute evil is also such a lower limit. Non-being, if it existed 
in itself diametrically opposed to being, would be completely 
destroyed. Such non-being is non-existent. Therefore as every 
existent thing has the form of the Divine, it has also the promise 
of good. 

The Upanisads give us detailed descriptions of the manner 
in which a man dies and is born again.s The transition is illus- 
trated by certain examples. As a grass-hopper, when it has come 
to the end of a blade of grass, finds another place of support, and 
then draws itself towards it, similarly this self, after reaching 
the end of this body, finds another place of support and then 
draws himself towards it. As a goldsmith, after taking a piece 
of gold, gives it another, newer and more beautiful shape, 
similarly does this self, after having thrown off this body, and 
dispelled ignorance, take another, newer and more beautiful 
form, whether it be of the manes, or demigods or gods or of 

r See R.V. X. 16, 3. ^atapatha Brahmana I, 5. 3. 4; X. 3. 3. 8. 

- B.u. in. 2. 13: 

3 See B.U. IV. 3. 37-38; IV. 4. 1-5 and 9, 7. See Katha I. i. 5-6, 
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Praja-pati or Brahma or of any other beings.^ These passages 
bring ont several aspects of the theory of rebirth. The soul 
finds ont its future body before it leaves the present one. The 
soul is creative in the sense that it creates a body. At every 
change of body, the soul takes a newer form. The state of each 
existence of the soul is conditioned and determined by its 
knowledge {vidyd), its conduct {karmaY in the previous 
existence. From the Brhad-dranyaka Upanisad it appears that 
all the organs accompany the departing soul, which enters 
into the samjhdna and becomes possessed of knowledge and 
consciousness3, vijnma. The results of learning and conduct cling 
to the soul.4 

The ignorant, the unenlightened go after death to sunless 
demoniac regions. 5 The' good are said to go up to regions which 
are sorrowless, through the air, sun, and moon.^ The Chdndogya 
Upanisad speaks of two ways open to mortals, the bright and 
the dark, the way of the gods7 -and the way of the fathers.® 
Those who practise penance and faith enter the path of light, 
and they never return to the cycle of human existence. Those 
who are only ethical, performing works of public utility, travel 
by the path of smoke, dwell in the world of the fathers till the 
time comes for them to fall down, then they are born again 
according to their deserts.? The descriptions may be fictitious, 
but the principle of the ascent and the descent of the soul 
is what the Upanisads insist on. Beautiful characters attain 
covetable births and ugly ones miserable births.^° Heaven and 
hell belong to the world of time. 

B.U. IV. 4. 3-5. 'As a man puts on new clothes in this world, 
throwing away those which he formerly wore, even so the soul of man 
puts on new bodies which are in accordance with its acts in a former 
life.' Visnu Smrti XX. 50. See B.G. II. 13, 22. 

* B.li.’lV. 4."2. 3 IV. 4. 3. 

4 Cp. with this the Buddhist view that the migrating soul consists of 
vijnana and the other four skandhas of vedand, feeling, samjnd, per- 
ception, samskdra OT dispositions and or corporeal form. 

5 3. AaiAa I. I. 3. B.U. IV. 4' II. 

6 B.U. V. 10. I. 7 See R.V, X. 19. i. B.G. VIII. 24-26. 

8 c.U. IV. 15. 3-6. There are minor variations in -the accounts of 
C.U. and B.U. and K.U. I 

9 C.U. V. 10. 1-6. 

C.U. V. 10. 7. K.U. X 2. 


10 
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Rebirth is the lot of man until he obtains true knowledge. 
By virtuous acts he furthers his evolution. The reward of 
goodness is to grow in goodness. The reward of growing in 
purity of heart is to gain a clearer vision of reality. Knowledge 
of Reality leads to salvation. ■ 

It is sometimes suggested that the soul before undergoing 
rebirth experiences reward or punishment for its deeds in 
appropriate places. The original Vedic belief of reward in heaven 
or punishment gets mixed up with the doctrine of rebirth.^ 

The soul is said to be a very minute entity residing in the 
cavity of the heart and resembling in every respect, except 
size, the visible man. 


XVIII 

LIFE ETERNAL 

The fact that the individual consciousness has for its essential 
reality the Universal Self implies the possibility that every 
human being can rend the veil of separateness and gain recog- 
nition of his true nature and oneness with all beings. The 
Upanisads develop this character of life eternal. 

In the Rg Veda, what is aimed at is length of days on earth 
and life in the world of heaven in the company of gods. In the 
Brahmanas, the performers of various rites are promised the 
reward of community of being, companionship and fellowship 
with the gods.® When the Absolute Brahman was recognised, 
the gods became intermediaries through whose influence the 
end of unity with the Absolute is obtained. When Brahman and 
Atman are identified, the highest goal is declared to be unity 
with the Self. Deliverance is different from existence in svarga 
or paradise. The latter is a part of the manifested world. The 
soul may live there for ages and yet return to earth, a heir to 
its deeds. Deliverance, on the other hand, is a state of permanent 
union with the Highest Self. Life in paradise is a prolongation 

^ B.U. VI. 2. e.u. Y. 3-10. 

» 'iatapatha Brahmana ll. 6. 4, 8 ; XI. 4, 4. i. 21 ; VI. i. 2, 3. 
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of self-centred life, while life eternal is liberation from it. While 
the former is time extended, the latter is time transcended. 

Enlightenment does not mean a departure in space to a new 
abode. Arrival and departure have no meaning in the context 
of liberation. The passages where the soul is said to go by the 
veins to the rays of the sun and to the sun^ or from the moon 
through the worlds of fire, wind, Varuna, Indra and Praja-pati, 
to Brahman'^ of the soul on the pathway to perfection. 

The Chandogya Upani^ad states that the soul of the emancipated, 
at death, goes out by the hundred and first vein through the 
crown of the head, fire, wind and sun to Brahman. 3 

He who knows Brahman becomes Brahman.4 Perfection is 
a state of mind, not contingent on change of time or place. 
It is an experience of the present, not a prophecy of the future. 
Temporal distinctions do not apply to it, but if any temporal 
terms are to be used, they will be words like 'now,' 'presently,' 
‘When all desires that dwell in the human heart are cast away, 
then a mortal becomes immortal and (even) here he attaineth 
to Brahman.’ S Freedom is not a future state on whose coming 
we wait in expectation. It is life in the spirit, in God who is the 
foundation and power of life.6 

I Katha III. 11.8. ^ K.U. I. 2. 

3 C.U. VIII. 6. 6. K.U. VI. i6. Maitn VI. 21. 

4 B.U. IV. 4. 9. M.U. III. 2. 9. 5 Katha VI. 14. 

s The Christian scriptures say that 'the Kingdom of God is among 
you.’ It lives and moves secretly here and now as the hidden ground 
overcoming Satan and the world. 

Cp. moksasya na hi vaso’sti na gramantaram eva va 
ajnana-hrdaya-gmnthi-na&ornohsaitismrtah. 

^iva-giia 'Xlll. 32. 

Freedom is not in a particular place nor has one to go to some other 
village in order to obtain it; the destruction of the knot of ignorance 
round our hearts is known as freedom. 

M.B. also tells us that the knower of Brahman has neither movement 
nor departure. 

sarva-bhutaima-bhutasya samyag-bhuiani pa^yatah. 
devapi marge muhyanty a-padasya padaisinah. 

‘He who has attained the state of the self of all beings, who has 
attained the perfect vision of all beings — about the path of such a person 
the gods themselves are perplexed, seeking to discover the place of one 
who has no place at all.’ 

Ka/Aa VI. 14. Cp. Kabir: , 

O Friend, hope for Him whilst you live, understand whilst you live; 

for in life deliverance abides. 
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Is moksa or liberation life with the Supreme Person whom 
we love and worship in this lifeP’f Is it personal immortality 
with absolute likeness to God in the world of Brahma Is it 
an impersonal absorption in the Divine Transcendent P 3 All 
these views are to be found in the Upanisads. There are four 
aspects of release distinguished as or intimacy with 

the divine, or similarity of nature with 

the divine, reflecting his glory, sdlokya or conscious co- 
existence with the divine in the same world and sdyujya or 
communion with the divine bordering on identity. 

There are certain general characteristics of the state of 
moksa or freedom. It is conceived as freedom from subjection 
to time.4 As birth and death are the symbols of time, life eternal 
or moksa is liberation from births and deaths. It is the fourth 
state of consciousness beyond the three worlds, what the 
Bhagavad-gUd cdlls paramam brahma or brahma-nirvdna.5 It is 
freedom from subjection to the law of karma. The deeds, good 
or bad, of the released cease to have any effect on him.^ Even 
as a horse shakes its mane, the liberated soul shakes off his 
sin; even as the moon comes out entire after having suffered 

If your bonds be not broken, whilst living, what hope of deliverance in 

death ? 

It is but an empty dream that the soul shall have union with Him 

because it has passed frbm the body; 

If He is found now, He is found then; * 

If not, we do but go to dwell in the city of Death. 

E.T. by Rabindranath Tagore. 

‘What then is our course, what the manner of our flight (to the 
Fatherland whence we have come?’) asks Plotinus and answers; ‘This 
is not a journey for the feet ; the feet bring us only from land to land ; nor 
need you think of coach or ship to carry you away; all this order of 
things you must set aside and refuse to see; you must close the eyes and 
call instead upon another vision which is to be waked within you, a 
vision, the birthright of all, which few turn to use.’ Enneads I. 6, 8. 

I C.U. HI. 20. 2. » M.U. III. I. 3; III. 2. 6-8. 

3 Pra§na VI. 5. 4 AtharvaVeda'X.%./^^. 

5 In Buddhist texts it is nirvana dhdtu beyond the three worlds. In 
the Atharva Veda IV. 14. 3, the fourth sphere is svar, the light beyond 
the triad oi prthivt, antariksa and dyaus. The Brahma^as are concerned, 
only with the sphere of the gods. On the matter of the fourth transcen- 
dent sphere they sometimes adopt an agnostic attitude. 

anadhvd vai tad yad imdn lokdn ati caturtham asti vd na vd. iatapatha 
Brdhmana l. 2. X. in', Of. 0,1,’ 

6 B.U. IV. 4. 22. 
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an eclipse from Rdhu, so does the liberated individual free 
himself from mortal bondage.^ His works consume themselves 
like a reed stalk in the fire.^ As water does not stop on the 
lotus leaf, works do not cling to him.3 Works have a meaning 
only for a self-centred individual. Liberation is the destruction 
of bondage, which is the product of ignorance.4 Ignorance is 
destroyed by knowledge and not by works, s Freedom is not a 
created entity; it is the result of recognition. 

Knowledge takes us to the place where desire is at rest, 
a-kdma, where all desires are fulfilled, dpta-kdma, where the self 
is the only desire, dtma-kdma.^ He who knows himself to be all 
can have no desire. When the Supreme is seen, the knots of 
the heart are cut asunder, the doubts of the intellect are 
dispelled and the effects of our actions are destroyed. 7 There 
can be no sorrow or pain or fear when there is no other. The 
freed soul is like a blind man who has gained his sight, a sick 
man made whole. He cannot have any doubt for he is full and 
abiding knowledge. He attains the highest bliss for which a 
feeble analogy is married happiness. He can attain any world he 
mayseek.^ 

The law of Karma prevails in the world of samsara, where 
our deeds lead us to higher or lower stations in the world of 
tirne. If we obtain knowledge of the eternal reality, Brahman 
or Atman, deeds have no power over us. The state of life 
eternal is said to be beyond good and evil. The knower of the 
self ceases to be stained by action.? He goes beyond the ethical, 
though rooted in it,’^® anyatra dharmdt, anyatrddharmdt. The 

I C.U. VIII. *C.U.V. 24.3. ^ 3 C.U. IV. 14. 3. 

4 bandhana-naia eva hi moksah na kdryabhutah. §>. on B.U, III. 3. i. 

5 moliso na karma-sddhyah avidyastamayatvat. A. on B.U. III. 3. i. 

^ ^atapaiha Brahman-a X. 5. 4. 15. B.U. III. 4. 2; IV. 4. 12. 

7 M.U. II. 2. 8. 8 M.U. III. 1. 10. 

9 TaitUriya Bfdhmav,aTLl. 12,. q. S. 

Katiia, II. 14; see also C.U. VIII. 4. i; M.U. III. i. 3: E.U. I. 4- 

Cp. The Buddha. Majjhima Nikdya I. 135. ‘If you understand the 
.parable of the raft, you must discard dharma, and adharma.’ 

John ITT. 9. ‘Whoever is born of God, cannot sin.’ 

Galatians V. 18. ‘If you are led by the Spirit, you are not under the 
.'law.'" ' 

Eckhart. ‘There neither vice nor virtue ever entered in,’ Dr. W. R. 
Inge, writing on Christian Mystics, pointed out that the illumination of 
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path of virtue and vice is a means, not an end. The end is beyond 
the law of injunction and prohibition of good and evil.^ Our 
activities, being inspired by the divine cannot be wrong'; 
'Nous is never wrong,' says Aristotle.^ The life of a free spirit 
is not bound by any formulas. It breaks its bonds and finds- its 
own way to a development of its own which could never have 
been charted in advance. The liberated spirit conforms spon- 
taneously to the ethical rules. ‘To one who has knowledge of 
the self, non-hatred and other virtues come off naturally 
without any effort'. 3 Every religion sets before us the goal of 
liberation, which has a sense of exaltation, a sense of freedom 
and victory over the world, over evil and death. 

When we are delivered in life, our condition is that of the 
who is freed from the bonds of conditioned exist- 
ence.4 His appearance continues without much outer change. 
His embodied state does not affect the being whom it clothes, 
as he has complete control over the bodily frame and knows its 
externality. Though tossed in the welter he retains his vision. 
While pvan-muMi is deliverance during life, videha-mukti is 

the mystic, has 'strictly speaking no moral side; for moraliW, in the 
ordinary sense, is left behind. As the anonymous French mystic who 
wrote TAe Mirror of Simple Souls puts it: "Virtues, I take leave of you. 
Henceforth I shall be more free and more at peace. Once I was your 
•' servant, now I am delivered from your thraldom!" , . . What he means 
is that in the higher stage morality has become autonomous and spon- 
taneous. . . . God’s service has become perfect freedom.’ Church Family 
Neivspaper. July 6, 1923. 

1 In Majj'hima-Nihaya (II. 22 ff.) it is said that arrival {patipanna) in- 
volves a destruction without residue of good and bad conduct (kusala and 
aliusala sUa). It is an eradication of all ethical values. In the parable of 
the raft {Majjhima I. 135, 260 dnd Suiia Nipata 21) the distinction of 
right and wrong, the exercise of the discriminatory consciousness are of 
no more use to one who has crossed to the other shore than a boat would 
be to one who has reached shore. These values are for crossing over, not 
for possession, nittharanatthaya, %a gahanatthay a. St. Kn^yxstine points 
out that one should ‘no longer use the law as means of arrival when one 
h&s nrrxved.’ D b Spir. et Lit, 16. 

2 Be Animalll. 10. 433. A. 

utpannatma-prabodhasya iv advesirtvadayo gunah. 
ayatnato bhavaniy asya na tu sadhana-rupi'^ah. 

Suresvaracarya’s Naiskarmya-siddhilV . 69. 

4 As the slough of a snake might lie on an ant-hill dead and cast away, 
even so does his body lie. Being verily bodiless, he becomes immortal, 
says the Upanisad. 
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deliverance after death, when out of bodily form. In either 
case the soul is freed from conditioned existence. 

There is the suggestion about krama-mukti or gradual release. 
When the release is only partial and temporary, the individual 
soul descends again into the egoistic life and the higher con- 
sciousness is withdrawn from him. The memory of that experi- 
ence, however, will work its way, until the impurities are 
removed. " 

The different emphases we find in the Upanisads, in regard to 
the state of freedom, can be understood if we bear in mind the 
integral or fourfold character of Brahman. In some passages 
oneness with Brahman is stressed; in others communion with 
the Supreme Person and in still others devotion to the Cosmic 
Spirit and participation in the work of the world. Union with 
God may take many forms. When the outer self is hushed, the 
deeper layers of consciousness are released into activity, the 
self may enter into the silence of the Absolute Brahman or into 
communion with the Eternal Person or be transported into the 
beatific embrace of the Cosmic Spirit. The soul may pass 
through various realms of spirit, bathing in their light and 
feeding on their bliss. 

Yajnavalkya centres his attention on oneness with the 
Absolute Brahman, a state where there is no desire, there is 
no passion, not even any consciousness, pretya samjhd ndsti.^ 
When honey is prepared by the collection of various juices, the 
latter cannot discriminate from which trees they were drawn; 
even so when the souls are merged in the Real, they cannot 
discriminate from which bodies they come.® The self rises 
above the distinction of subject and object which characterises 
all empirical consciousness. It is altogether time-transcending. 
This is impersonal immortality where the soul achieves abso- 
luteness, unconditioned being.3 It is illumined consciousness 

I B.U. II. 4. 12; IV. 5. 13. 2 C.U. VI. 6. 10. B.U. IV. 3. 21. 

3 Cp. Viveka-cuddmani, ascribed to It also occurs in Gaudapada’s 
Kdrikd, on Md.U. 

na nirodho na cotpattir na baddho na ca sddhakafi 
na mumuksurnavai mukta ity esd pammdrthatd. 

There is no destruction, nor is there origination. There is no one bound 
nor is there one practising discipline. There is no seeker of freedom nor is 
there the freed. Such is the highest state. 
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and not oblivion of consciousness. It is not a void of immobile 
peace where all is lost and everything is extinct. This is only 
one aspect of deliverance. 

There is also the account where the self becomes one with 
the Supreme Person. He who knows T am Brahman,' becomes 
the universe. Even the gods cannot prevent him from becoming 
the universe for he is its soul.i Man has potential universality 
which he actualises in the state of liberation. We are one with 
the indeterminate pure silence in essence and with the personal 
Lord in the liberty of cosmic manifestation. Out of the peace 
and poise of Brahman arises the free activity of the liberated 
individual. Essential unity with God is unity with one another 
through God. In the sense of heightened awareness we do. not 
forget the world, which seems strangely of one piece. We are 
lifted out of provincialism into perspective, as we become aware 
of something vaster, profounder, more ultimate than the world.* 

'When the mind returns to its natural abode there is neither the path 
nor anyone who traverses it.’ 

citte iu vai paravrtte na yanam no ca yayinah. 

Lankavatara Sutra. Sylvain Levi’s ed., p. 322. 

Nirvana is defined as the absence of the distinction of knower and 
kno\vable, grahya-grahaka-rahitata. Negative descriptions of nirvana 
siboundi in Mddhyamaka-Vrtti. 

apraMnam asamprdptam anucchinnam asdsvatam 
aniruddham anutpannam eiat nirvanam ucyate. 

XXV. 

Op. Buddhatvam, 

na hhdvo ndpi cdbhdvo buddhatvam tena kathyate 
tasmdd buddha-taihd-prasne avydkrtamayo maiah. 

Mahdydna Sutrdlamkdra. See also 22 and 26, 

na Buddha nakuddha buddhata naikatd na bahutd. 

See also 

yasmin sarvam idam protarh jagat sihdvara jangamam 
tasminn eva lay am ydti budbuddh sdgare yathd. ii. 

All this universe, movable and immovable is interwoven in him. 
They all merge in him like bubbles in the sea. Culikd U. xy. 

"To be refunded into Brahman as an earthen vessel is refunded into 
its own causal substance, i.e. clay, means nothing else but complete 
annihilation." R.B. I. 3. 21. i B.U. I. 4, 10. 

» Cp. Plotinus; 'We see all things, not in process of becoming, but in 
being and see themselves in the other. Each being contains in itself the 
whole intelligible world. Therefore All is everywhere. Each is there All, 
and All is each. Man, as he now is, has ceased to be the All. But when he 
ceases to be an individual, he raises himself again and penetrates the 
whole world.’ 
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Rule over oneself, svdrdjya, becomes rule over the world, 
sdmrdjya. Salvation is sarvdtma-hhdva.'^ 

When the mind assumes the form of the Supreme through 
the power of meditation we have samprajhdta-samddhi, when the 
individual is aware that his consciousness has assumed the 
nature of Brahmany But when all consciousness of external 
objects in the waking state due to the functioning of the senses, 
of internal objects in the dream state due to the functioning 
of mind, or of the unmanifested in the state of dreamless sleep 
is absent, we have a-samprajndta-samddhi.s While in the former 
our awareness is of God, in the latter it is of the Absolute. 

There are passages4 which suggest that the released self retains 
its own form freed from the imperfections of the empirical ego 
and untouched by worldly pleasure and pain, 5 Yet other pas- 
sages affirm the presence of such qualities. They cannot there- 
fore be incompatible with pure intelligence. Such is the view of 
Badarayana.6 The liberated self’s desires are fulfilled by its 
mere will. 7 The self is spoken of as sinless and one with the 
highest Person. Non-separation or avibhdga from Brahman is 

Referring to the desire of Eckhart to be the one, undivided, eternal, 
imperishable Godhead which is wholly being, wholly spirit, wholly joy, 
Rudolf Otto observes, 'this differs fundamentally and essentially from 
the simpler Christian conception of salvation to which it must always 
seem an extravagance, a Titanic pride and a transgression of the impos- 
sible limitations of the creature, a Faustian urge as we call it to-day.' 
Mysticism: East and West, p. i8i. 

4 ‘This (universe) is myself who am all this, identity with all is his 
highest state, the self’s own natural, supreme state.’ 

aham evedam sarvo’smUi manyale so yah sarvdtma-bhdvah, so’sydtmanah 
paramo lokab, parama dtma-bhdvah svabhdvikah. SJB. on B.U. IV. 3. 20. 
sarvaikatvam evdsya rupam. IV. 3. ai. y at svarupam purt^atvam para- 
mdtma-bhdvam.'V.x.j. 

* hrahmdkdra-mano-vrUi-pravdho’hamkrtim vind 
sampfajiiata-samddhis sydd dhydndbhydsa-prakarsatah 

Muktikd ij. 11 . 

■ i pmbhd-sunyammanah-sunyambuddhi-sunyamcid-dtmakam. 
atad-vydvrtti-rupo’sau samddhir muni-bhdvitah. 

ibid. II. 54. 

4 C.U. III. 14. 1 'seealsoVII. 1, 5; VII. 2.2; VII. 3. 1. 

5 Though endowed with divine qualities Audulomi contends that the 

nature of the liberated self is pure intelligence and it cannot have the 
qualities which are dependent on limiting adjuncts. B.S. IV. 4. 6, 
upadhi-sambandhddhmatvdt tesdm na caitanyavat svarupatva-sambhavah. 
S.B. IV. 4-6. 6 B.S. IV. 4. 7. 7 B.S. IV. 4. 8. C.U. VIII. 2. i. 
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suggested in many passages.^ Non-separation is not absolute 
identity. The liberated self has no other overlord, anyddhipatih^ 
There are passages where the self is said to possess adjuncts, 
which make for individuality and others where these are 
denied. Badarayana reconciles the two views by affirming that 
the assumption or non-assumption of individual form is 
entirely a matter of option for the released soul. 3 It can, if it 
so chooses, enter into many bodies created by its own will even 
as the flame of a lamp can convert itself into several fiames.4 

In the Aitareya Armyyaka it is said that Vamadeva ascended 
from this world and attained immortality in yonder world of 
heaven. 5 The KausUaki Upanisad gives us an account of the 
world of Brahma with the Aparajita palace, the tree Ilya, the 
Salajya city and the sea Ara. The passages of the Upanisads 
which make out that the reward of enlightenment is heaven in 
one form or another have in mind co-residence with Brahma or 
Hiranya-garbhap The Brahma Sutra discusses the question 
whether those who go by the path of the gods reach the world 
of Hiranya-garbha Brahma or become one with Isvara. Badari 
holds that they reach the world of Hiranya-garbha, for only to 
his world is going possible, ^amkara says, ‘The created Brahma 
has a specific locality and so can be the goal of a journey but 
not the Supreme who is present everywhere and is 

the inner self of the travelling individual selves.'? When we 
reach we continue to function there until the end 

of the process, when along with Brahma, we enter the Supreme 
BrahmanP ^aihkara thinks that all this refers to gradual 

X B.S. IV. 4. 4. S.B. IV. 4-6. = B.S. IV. 4-9. 

3 B.S. IV. iS^-xa. yadd sasariratdm samkalpayati tadd sasanro bhavati, 
yadd tu a-sanmtcim tadd asartrah iii bhdvah. S.B. IV. 4. 12. 

4 B.S. IV. 4. 15. yathd pradipah ekah aneJia-pradtpa-bhavam dpadyate 
vikdra-sakti-yogdt, evam ekah api san muktdtmd aisvarya-yogdt aneka- 
bhdvam dpadya sarvdni samkalpa-srstdni sarlvdni dvisati.S.'^.Td. 4. 15. 

5 11 . 5. ‘ ® See B.U. IV. 3. 15. C.U. VIII. 12. 3. 

7 kdrya-hrahmanah' eva gantavyaivam upapadyate pradesavaivdi, na tu 
parasmin brahmani tasya sarva-gatatvdt gantrndm praiyagdtmatvdc ca. 
S.B. IV. 3. 7. 

8 See Pra^na. V. 5. Cp. also: : . \ 

brahmand saha te sarve samprdpie pfatisancare, 
parasydnte krtdtmdnah pravisanii param padam. 

When the dissolution of the world’ takes place the selves with their 
natures fulfilled enter the highest plane along with Brahma. 
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release, kranta-mukti.^ Jaimini holds that the liberated souls 
enter the highest Brahman,'^ Badarayana is of the view that 
those who meditate on symbols go to the world of the symbols 
and not to the world of Brahma- 

Even as we have the fourfold nature of the Supreme, the 
liberated individual has different aspects of utter peace, pure 
energy, devotion to the Cosmic Spirit and participation in the 
world. He looks at the world and is lost in it, as it is a perpetual 
striving to raise itself above itself. 3 

When we refer to Absolute Brahman, we emphasise the 
illumined quiescence, the non-objective consciousness in which 
there is a total extinction of sorrow and evil, the pure bliss 
infinitely surpassing all human joys, far exceeding the power 
of man to conceive. This very insight makes the self one with 
the Supreme and all existences. Only we are no more bound to 
them in a false relation. In our transfigured consciousness 
where our egoistic individuality is absent, we are not divided 
from others but feel one with them. Our real self is no more the 
individual, mental being, but is one with the Self behind the 
mental forms of all other selves. Our body, life, mind are no 
more binding, but become the transparent vehicle of our divine 
consciousness. When that end is reached we are a true becoming 
of the Divine, a free movement of the Universal Spirit. Our 
body, life and mind, we feel, are one with the cosmic body, life 
and mind.4 Our spirit fills the whole world. By knowing the 
eternal we understand the true nature of God, the world and 
the individual. 

Spiritual wisdom [vidyd) does not abolish the world, but 
removes our ignorance [avidyd) of it. When we rise to our true 
being, the selfish ego falls away from us and the true integral 

* S.B. IV. 3. II. Ub.S. IV. 3. 12-14. 

3 Communing in this sort through earth and heaven 
With every form of creature, as it looked 
Towards the Uncreated with a countenance 
Of adoration, with an eye of love. 

Wordsworth. 

4 Gp. Traherne: ‘You never enjoy the world aright till the sea itself 
floweth in your veins, till you are clothed with the heavens and crowned 
with the stars; and perceive yourself to be the sole heir of the whole 
world, and more than so, because men are in it who are everyone sole 
heirs as well as you. . , 
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self takes possession of us. We continue to live and act in the 
world, though with a different outlook. The world also continues, 
though it is no more alien to us. To live permanently in this new 
consciousness is to live in eternity. 

Possessing the immortality of non-birth, the redeemed self 
still assumes, by free volition an individual form in the mani- 
fested world. Birth is a becoming of the Supreme in the cosmic 
being. This becoming is not inconsistent with Being. It becomes 
a means and not an obstacle to the enjoyment of life eternal. 
To be released from the chain of birth and death is not to flee 
from the world of becoming. Bondage does not consist in the 
assumption of birth or individuality, but in the persistence of 
the ignorant sense of the separate, selfish ego. It is not the, 
embodiment that creates the bondage but the frame of mind. 
To the free spirit life has no terrors. He wishes to conquer life 
for God. He uses the world as the mould and condition for the 
manifestation of his spiritual freedom. He may assume birth for 
the purpose of helping the world. ^ There will be individualisa- 
tion without an ego-sense. The play of the individual conscious- 
ness can take many forms, assume many aspects and poises. All 
through, however, he lives in the truth of the cosmic play with 
no delusion, released from ego, in full control of the manifested 
being. 

The individual soul is eternal. It endures throughout the 
cosmic process. It commences at birth as the inheritor of the 
previous person and survives physical death in an altered form. 
For the self that has realised perfection the body ceases to be 
a burden. He lives in the flesh but not after the flesh. 

The individual is an aspect of the Transcendent in the 
universe and when liberated from all limitations, he acts with 
his centre in the Supreme. The inner peace is manifested in the 
joyous freedom of outer activity. He will be at work in the 
world though he cannot wish to do any evil.^ He can do any 
action, for he does it disinterestedly. 3 The desires of those whose 
thoughts are fixed on the Supreme do not bind. 4 The freed soul 

* lokanugraha evaiko heius te janma-karmanoh. KalidSsa: Raghu-vamsa 
X. 31. ‘God so loved the world that he gave.’ John; III. 16. 

* B.U. IV. 4. 23. q i ha. 2. 

4 na mayy dvesita-dhiy&m kamah kamaya kalpaiB. 
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does not aim at the improvement of humanity, but his life 
itself is a service. His renunciation has become the natural 
consequence of his wisdom. The Chandogya Upanisad dis- 
tinguishes desires that bind from the desires that liberate, 
and speaks of the Supreme Self as desiring and purposing 
truth.i 

Samkara argues that the co-existence of karma or work, in- 
volving, as it does, the distinction of doer and the thing done, 
with the knowledge of the identity of the individual self with 
the Supreme, which negatives all such distinctions, is incon- 
ceivable.^ It is only self-centred action that becomes impossible. 
The liberated individual becomes active in God. God is born in 
us, i.e. becomes active in us, when all powers of the soul, which 
hitherto have been bound and imprisoned, become liberated 
and set free. ‘For we are his offspring. '3 God becomes the centre 
of the free man’s life so that love is radiated and good works 
spring forth spontaneously. He is as unconscious of the power 
of his life as life itself, which springs, blossoms and puts forth 
its life’s work in a free outpouring with no reflection on the 
why or the wherefore. He lives out of his own depths, and life 
wells up out of itself. In a sense, he is not the doer. He has 
become one with the Universal Self, possessed by the Trans- 
cendent; he is uddslna or unattached. The Universal Self has 
taken sovereign possession of the individual soul. When the 
individual soul ascends into the silence it becomes vast, tran- 
quil, actionless. It observes the actions of prahfti without 
taking part in them. There is no personal factor, and therefore 
there is no bondage. 

Those who have attained life eternal live and wander about 

I satyak-amaf}, satya-amkalpah. yflil. i. 5. 6. ‘This is life eternal, that 
they might know thee, the only true God.- Richard of St. Victor says: 
'The soul utterly puts off itself (i.e. its self-centred desires) and puts on 
divine love; and being conformed to that beauty which it has beheld, it 
utterly passes into that other glory.’ 

a Introduction to Kena. 

3 ‘I do nothing of myself’ (John VIII. 18). ‘Not what I will but What 
thou wilt’ (Mark XIV. 36). Boehme said: ‘Thou shalt do nothing but 
forsake thy own will, viz. that which thou callest “I” or "thyself.” By 
which means all thy evil properties will grow weak, faint and ready to 
die; and then thou wilt sink down again into that one thing, from which 
thou art originally sprung.' Discourse 'between Two Souls. 
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in the world, to all appearance, like ordinary mortals. They wear 
no special signs. Only their activities are centred in the highest 
being and are completely under their control, which is not so. 
for those who live in the world of samsara. They are tolerant, 
sympathetic and respectful to the unliberated who are struggling 
with unsatisfied minds to diminish the evil and imperfection 
in the world. These are helped by the seers who accept the 
conventions with the idea of refining them. They live and 
suffer and rejoice and die as other mortals do, but they have 
no doubt in their minds, no fear in their hearts. For the liberated 
soul, samsara and moksa or nirvana as the Buddhists call it, 
time and eternity, the phenomenal and the real, are one. 
Though the liberated soul lives in the world of becoming, he 
lives with his consciousness centred in the Divine ground of all 
being. As a matter of fact, his consciousness, because it is centred 
in God, is intensified, and so his life in the world is more vital. 
Holy calm, supreme self-mastery and righteous action charac- 
terise the lives of saints. They become a light, a power of the 
Truth to which they have struggled and attained, and help the 
development of others.^ They will be engaged in the work of the 
world,^ sustained by their rare vision, until the struggle with 
evil and imperfection is altogether overcome and the world is 
restored to spirit. • 

Whether after liberation one takes an active interest in the 
world or renounces it is a matter of temperament. Yajnavalkya 
chooses to retire to the forest, while Janaka rules a state. 
Whatever they do, they help those like us who are lost in the 
world of sorrow and suffering. Though embodiment or dis- 
embodiment makes no difference to the liberated souls, as they 
are filled with compassion, they take up the burden of the 
world. According to- Viveka-cudamani, ‘Themselves having 
crossed over, they remain out of compassion for men and in 

^ Aryadeva in his Citta-visuddhi-prakaraifa sa-ys that the great souls 
who have won the fierce battle of life attempt to save others : 

makd-sattvomaho-payaJisthira-huddhiraiantriiah 

jiivadustara-samgrdmamtdrayedapardnapi. 

* For Kabir the true saint is one ‘who requireth thee not to close the 
doors, to hold the breath, and to renounce the world ... who teacheth 
thee to be still amidst all thine activities.’ 
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order to help them also to make the crossing. Until all people 
are redeemed, the liberated work in the world assuming indi- 
vidual forms which are the vestures of spiritual life. Spirit and 
material existence, ananda and anna, are the highest and lowest 
rungs of a continuous series. There is a link between the two. 
Even as the eternal Divine is able to hold the whole universe 
within itself while remaining pure spirit, the soul that is one with 
the Eternal possesses the same poise, with reference to the indi- 
vidual setting. It is no more ignorantly immersed in the 
mutable creation. It exists consciously in its true being while 
using the psycho-physical apparatus, which it does not any more 
mistake for its true being. While the liberated retain the con- 
sciousness of the transcending, self-existent, timeless, they 
identify their being with the Infinite God in whom all existences 
dwell. 

Again and again, the Upanisads stress that we should see 
all existences in the Self and the Self in all existences. Even 
as the Supreme is all these existences, we also should acquire 
the right relation to the world. Perfect fulfilment of our indi- 
viduality means the perfect fulfilment of our relations with the 
world and the other individuals. We are called upon to over- 
come not only our separate egoistic existence but also our life 
in a paradise of self-absorbed bliss. The perfected soul cannot 
look with indifference on the sufferings of the imperfect, for 
they are also his own self. He would work to lift them into 
freedom. It is not now a function of altruism but is the life 
divine, the integral way. He will work until all beings in the 
manifested world are fulfilled. The liberated individuals are 
released from their individuality at the close of creation. 

Brahma-loka is the widest possible integration of cosmic 
experience, the farthest limit of manifested being. Brahma is 
the soul that ensouls this great dwelling. He is the true life of 
every being. He endures during the whole period of the cosmos. 
Beyond it , there is nothing in the manifested world. It is not 

I According to Vyasa’s Yoga Bhasya {i. 24), God is permanently 
associated with iuddhmialt-kamna. If God who is the eternally free can 
have an inner organ, the freed men can also have it. 

Cp. Chuang Tzu: ‘The sages of old first got Tao for themselves, then 
got it for others. ’ 
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the eternal beyond the empirical. It is the farthest limit of 
manifestation. When the world receives its consummation, 
when it is delivered from time to eternity, then there is the 
flight of the alone to the Alone. The plan of God for the world, 
which was before creation is carried out, for He is the beginning 
and the end of the world.^ The Cosmic Lord has his exteriorised 
existence and his interior life. Wlien he turns outward the 
cosmos is evolved; when he turns his attention inward, the 
cosmos retreats into latency and the manifested world ter- 
minates. When the world is redeemed, the Supreme Lord 
becomes the Absolute One, alone, and knows nothing else. 

In the Brahma-loka the liberated individuals present to each 
other as one. They are manifold in the cosmic process. Their 
consciousness of the Supreme which is lodged in the buddhi is 
one and not divided among the bodily forms. This identical 
consciousness is associated with different bodies. This mani- 
foldness does not take away from the unity of the divine being. 
Until the final return of the whole universe into the Abso- 
lute, until the purpose of God before the creation is carried 
out, the individuals, freed from bondage to matter, will retain 
their distinctiveness without being sundered by boundaries. 
When the two poles of being are reconciled, when all individuals 
rise above the plane of quality, with its ego sense, struggling 
aspiration and imperfect love, the world lapses into the 
Absolute. 2 

XIX 

RELIGION 

The Upanisads use the inherited forms of religious worship 
as means for the realisation of the Supreme. The Y t6.ic mantras 
are addressed to various powers, symbolic of important aspects, 
of the Supreme Reality. They teach the religion of iraddhd, 

, I Cp. The Cosmic Christ speaking through Jesus, T am the Alpha and 
the Omega, the first and the last; for what was first comes at last and the 
last is the first.’ 

2 In another place I have said that the universe is not an illusion 
utterly devoid of reality but the working out of a possibility of the 
Divine which is infinite possibility. This world of ours is not the only 
possibility and other possibilities will unfold themselves when this is 
worked out. Am Idealist View of Life, Fourth Impression, 1951, p. 343. 
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faith and updsana, worship. The Brahmanas deal with rites, 
and by their performance we are said to gain our ends. Both 
these methods are taken up by the Upanisads and reinterpreted. 

While the Upanisads recognise that deliverance is the 
supreme end of life, they are aware that many are not ready 
for the supreme sacrifice, the dying to their ego. They need 
some preparation for it. They ask for emotional satisfactions, 
and for their sake devotional and ritualistic practices are 
tolerated. They are not useless, for they lead us on by the upward 
path by directing our minds and hearts to the reality of the 
Eternal Being and gradually take us out of ourselves into the 
true religion of the spirit.^ Till the goal is reached, the law of 
Karma works, and we get the rewards for our worship and piety 
according to the intensity of our faith and devotion. 

The different forms of sraddhd or faith, updsana ox worship, 
and practices of yoga are treated as means to the supreme end. 
of self-knowledge or dtma-ddrsana, which is at once a union with 
the one transcendent Being beyond all the worlds and a union 
with all beings in the world. 

Again and again the Upanisads speak of the God who is 
hidden, nihitani guhdydm. God is not easily comprehended. 
There is a certain element of reserve in God as distinct from 
His revelation. The reserve is there because man has to put 
forth effort to know the Divine. God does not wish to relieve 
us of our responsibility. As His purpose is the development of 
free human personalities. He does not disclose himself to us 
easily and openly. He remains shrouded in mystery, and yields 
only when our total self yearns for God.® 

* A seconU century Cliristian apologist said : ‘Among us you will find 
uneducated persons and artisans and old women, who, if they are unable 
in words to prove the benefit of our doctrine, yet by their deeds exhibit 
the benefit arising from their persuasion of its truth; they do not rehearse 
speeches but exhibit good works ; when struck they do not strike again ; 
when robbed they do not go to law; they give to those that ask of them, 
and love their neighbours as themselves.’ Quoted in Cambridge Review. 
February 14, 1948, p. 348. 

» ‘O Rama, the Supreme is pleased with him who is ever endowed 
with non-violence, truthfulness, compassion and kindness to all 
creatures.' 

ahfhsd satya-vacanam dayahhutesv amigrahah, 
yasyaitdni sadd rdnia, tasya tu^yati ke§ai)ah. 

Vis')}M-^dhannoUara I. 58. 


Introduction 


133 


Three stages are mentioned as preparatory to God-vision 
{brahma-sdksdtkdra) , iravana or hearing, manana or- reflection, 
and nididhydsana or contemplation. The first step is to learn 
what has been thought and said about the subject from teachers. 
We should listen to them with iraddhd or faith Faith is an act of 
will, a yearning of the heart rather than an intellectual' disposi- 
tion. It is faith in the existence of the beyond, dstikya-huddhi as 
^arhkara calls it,^ We should have faith in the integrity of the 
seers whose selflessness has enabled them to know the nature 
of Ultimate Reality by direct acquaintance. The propositions 
they have formulated from out of their personal experience give 
us knowledge by description, as we do not yet have direct vision 
of the truth. Yet the knowledge we acquire by hearsay or 
report is not un verifiable. The truth of the Vedic propositions 
can be verified by us, if we are prepared to fulfil the necessary 
conditions. . ' 

In the second stage of manana or reflection we attempt to 
form clear ideas by the logical processes of inference, analogy, 
etc. So long as faith is firm, the need for philosophy is not felt. 
With the decline of faith, the spirit of inquiry increases. Un- 
questioning belief in the inherent power of knowledge underlies 
the whole intellectual fabric of the Upanisads. The truth of 
the Vedic propositions can, however, be inferred by us by 
logical processes. Hearing of the scriptures is not devoid of 
intellectual content. He who hears understands up to a point. 
But when he reflects on what he hears, he adds to faith a 
knowledge which increases faith. There is great insistence on the 
need for logical inquiry. 3 Without it faith will degenerate into 
credulity. Without the material supplied by faith, logical 
reason may become mere speculation. While the scriptures 
declare the truth by enunciation, philosophy establishes it by 
argument. 

^aihkara says, ‘When the two, scripture and reasoning, 
I guru-vedanta-vakyem vUvasah. * §. on Katha I. i. 2. 

3 Wisdom cannot be attained by any means other than inquiry. 
notpadyate vind jndnarh vicdvendnyasddhanaih. S. 

Vasistha says: 'The word even of a child, if it is reasonable, should be 
accepted. All else should be rejected even if it be said by the Creator.' 
yukti-yukiam upMeyam vaCanam bdlakad api. 
anyai trpam iva tydjyam apy uktam padma-janmand. 
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demonstrate the unity of the self it is seen clearly as a bael 
fruit in the palm of one’s hand.’^^ There are many for whom the 
Supreme is not an immediately experienced fact ; nor are they 
willing to accept its validity on the authority of the scriptures. 
For them logical arguments are necessary. 

The distinction between sruti, what is heard, and smrti, what 
is remembered, between direct experience and traditional 
interpretation, is based on the distinction between sravana and 
manana. The deposit of experience is not the same as the 
conclusions of theology. The primary data are the sruti: 
they are experiential ; the formulated conclusions are secondary 
interpretations. The one represents the evidence, the other 
records a doctrine. When there is a dispute between the two we 
get back to the evidence. It is always open to review the evi- 
dence afresh. The doctrinal statements are conditioned by the 
historical situations in which they are produced. We must be 
able to get behind the propositions to the events they describe, 
stand in the tension between the data and the interpretations, 
if we are to understand the significance of the doctrines. The 
defect of all scholasticism, Indian or European, is that it tends 
to regard itself as a cold, bloodless logic which moves from one 
position to another with a remorseless rigour. Life is the 
master of thought and not thought of life. 

Logical knowledge acquired by a study of the scriptures and 
reflection on their teaching is only indirect knowledge. It is 
not a direct grasp of reality. Thought must pass into realisa- 
tion. The ideas of the Upanisads should be imaginatively 
arid inwardly apprehended. They should be allowed to 
sink deep and simmer before they are re-created in life. 
Nididhydsana is the process by which intellectual consciousness 
is transformed into a vital one. We give up the pride of 
learning and concentrate on the truth.* Faith becomes 

.* agamopapatti hyatmaikatva-praka&anaya pravrtte saknutah karatala- 
gata-bilvam iva darsayitum. S. on B.U. III. i. i. 

3 vihdya sarva-sdstrdni yat saiyam tad updsyatdm. Uttam GUd. 

Even, if we study the Vedic texts and all the scriptures we cannot know 
the truth of reality if we are the victims of intellectual pride. 

adhitya caturo veddn sarva-sdstrdny anekalah 
bmhma-tattvam na jdnanti darpopahata-cetasah. 

Muktikd U. II. 65. 
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reality in us by the steady concentration of mind on the 
real.^ 

Nididhydsana or contemplation is different from updsana or 
worship. Worship is an aid to contemplation,. though it is not 
itself contemplation. In worship there is the distinction between 
the worshipping self and the worshipped object, but in con- 
templation this distinction 's held in suspense. There is a still- 
ness, a calm, in which the soul lays itself open to the Divine. 
Intellect, becomes like a calm sea without a ripple on its 
surface. 

Meditation is not argument. It is just holding oneself 
steadily in front of the truth.® The whole energy of the mind is 
centred on the object to the exclusion of all else. We let the 
full flavour of the idea meditated on expand in the mind; Even 
updsana is defined as the continued flow of an identical current 
of thought. 3 It is also of the nature of meditation .4 We can 
practise meditation in any direction, place or time in which we 
can concentrate our mind . 5 Here the process of abstraction, 
isolating the self from the objective, is employed. Concentration, 
is the condition of prayer. More than condition it is itself prayer 
In prayer we must dismiss all distracting ideas, disturbing influ- 
ences and retire within oneself. We are asked to retire to a field 
or a forest where the world and its noise are out of sight and far 
away, where the sun and the sky, the earth and the water all 
speak the same language, reminding the seeker that he is here to 
develop like the things that grow all around him. * 

In all the three stages, a teacher may be found useful. Only 

V. darvi pdka-rasam yathd. 

Cp. also Bunyan: 

■ Seest thou a man wise in his own eyes, 

There is more hope of a fool than of him. 

I nididhydsanam sad-ekdrtha-vftti-pravdham. 

» In ancient Greek thought, theory meant not hypothesis but con- 
templation, the act not of a speculator but of a spectator. It is not the 
result of investigation as that of the process of investigating, the 
beholding itself. Theory provides the necessary basis for effective 
realisation. The Greek usage brings out that no realisation can be 
attempted without an adequate theoretical preparation. 

3 samdna-pratyaya-pravdha-karanam updsanam. S.B. IV. i. ,7. 

4 dhydna-rupa. S.B. IV. 1. 8. 

5 yatra disi deie kdle va sddhakasya ekdgratd bhavati taira eva updslta. 
S.B. IV. I. II. 
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those who act in the right way are the deary as J ^amkarananda 
distinguishes three kinds of disciples. He who understands 
what is taught along with the proof, when he hears only once, is 
the good pupil; he who understands it only after hearing many 
times and after giving himself and his teacher much trouble 
is the bad pupil. He who understands what the teacher says 
but cannot cpntrol his own mind, he is the middling. The last 
are to be led to firm conviction by various means. ^ 

The truth can be taught only up to a point. It has to be 
assimilated by personal effort, by self-discipline. Yoga is a term 
that signifies the method of concentratioris by which we attain 
to unity with the Eternal.4 The practice of yoga is mentioned 
in the Upanisads. In the Katha we are asked to suppress speech 
and mind, merge the latter in the knowledge self, that in the 
great self, that in the tranquil self, the Absolute. The highest 
■stage is attained when the five senses, mind and intellect are 
at rest. 5 The Svetdsvaiara Upanisad gives detailed directions on 

* svayam dcarate yas Ui dedryas so’bhidhtyaie. 

Cp. Chaucer’s poor parson of a town; 

This noble ensample to his sheep he yaf 

That first he wroghte, and afterwards he taughte. 

The Bhdgavata says: ‘The seeker of the highest truth and supreme 
good should seek guidance from a teacher who has mastered the Vedic 
texts and realised the self. 

iasmdd gurum prapadyeia jijndsuh ^reya uitamam 
sabde pare ca nisndtam brahmany upaiamdsrayam. 

XI. 3. 21. 

* yah sakrd-uhtam sopapattikam grhndti sa uitamali, yas tu anehaha 
ucyam'dnam dtmdnam gururh ca samkleiya grhy.dti sa mandah, yas tu 
guruktani grhnan sva-cittam niroddhum a-saktah sa madhyamah, sa- tu 
gurunoktasya vdnyasya vd upadesena citta-dhairyam vividhair vaidikair 
updyair netavyah. On K.U. II. i. 

3 jndfliam yogdtmakarh viddhi. Know that knowledge has -yoga for its 
essence. 

4 aikyarh jwdtmanor dkur yogam yoga-visdraddh. Devi Bhdgavata. 

5 Cp. with this the Confucian fasting of the heart. 'May I ask,' said 
Yen Hui, 'in what consists the fasting of the heart?’ 

'Cultivate unity,' replied Confucius. ‘You do your hearing, not with 
your ears, but with your mind; not with your mind, but with your very 
soul. But let the hearing stop with the ears. Let the working of the mind 
stop with itself. Then the soul will be a negative existence, passively 
responsive to externals. In such a negative existence, only Tao can 
abide. And that negative state is the fasting of the heart,' 

‘Then,’ said Yen Hui, ‘the reason I could not get the use of this method 
is my own individuality. If I could get the use of it, my individuality 
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the practice of yoga.^ When the awakening takes place scripture 
ceases to be authoritative,'* sruter apy alhdvah prahodhe^ 

In the Vedas we have vivid belief in powerful gods who are 
not mere abstractions. Adoration of personal gods, along with a 
sense of dependence on and trust in them, which is a marked 
tendency in the religion of the Veda, becomes prominent in the 
Katha and the Svetdhatara Upanisads. The Katha Upanisad 
makes out that saving knowledge is not a matter of learning but 
is revealed to the fortunate man by the highest Reality itself. 
Even the doctrine of predestination is suggested. 

Unfortunately different aspects have been exclusively 
emphasised so as to give rise to the impression that the Upani- 
sads do not give us any single coherent view. It is suggested that 
in the Upanisads the true doctrine is that the Real, the thing-in- 
itself, is empty of content and all positive views are deviations 
from it caused by the inability of man to remain at the high 
level of abstract thought, postulated by the distinction between 
the thing-in-itself and the appearance and the natural tendency 
to apply empirical categories to the thing-in-itself. The absolu- 
tistic and theistic views of the Upanisads are not exclusive of 
each other, ^amkara and Ramanuja emphasise difierent aspects 
of the teaching of the Upanisads. 

Updsana or woxship is the basis of the doctrine of bhakti or 
devotion. As Brahman is not described in the early Upanisads 
in sufficiently personal terms, the later ones like the KatharmA 
the Svetdsvatara look upon the Supreme as personal God who 
bestows grace. Devotion to the personal God is recommended 
as a means for attaining spiritual enlightenment. 4 

would have gone. Is this what you mean by the negative state?' 
'Exactly so,’ replied the Master. 

I II. See also Maitri VI. 18-27. Appaya Diksita Yoga Darpafia 
asks us to concentrate on the self-shining self between the two brows, 
listen to the text ‘That art thou,’ conceive oneself as absorbed in it and 
practise meditation. 

pratyag atmdnam dlokya bhruvor madhye svayam-prabhani 
smtvd tat-tvam-aslty aikyam matvdsndti tad ahhyaset. 

- S.B. IV. I. 3. 3 §. on B.U. Vl!^i! 

4 S.U. VI. 21 and 23. Images, pilgrimages, ceremonies are all acces- 
sories to devotion. . 

The Bhagavata dYks ViB to love the Supreme with all our being, 'Lord 
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The Upanisads give us different modes of devotional exer- 
cises, by which we are trained to fix our minds on a single 
object. Gradually we get prepared for the contemplation of 
absolute truth.^ 

The prevalent theistic creeds were assimilated to the teaching 
of the Upanisads. The later sectarian Upanisads identify the 
Supreme with Visnu, ^iva or ^akti, which are regarded as 
different phases of the One Reality. The Supreme is conceived 
as a person in relation to persons, and symbols taken from 
social life, lord, father, judge are employed. Sometimes dynamic 
symbols like the power of life, the spirit of truth, the glowing 
fire that penetrates and pervades are used. 

Symbols belong to an order of reality different from that of 
the Reality which they symbolise. They are used to make the 
truth intelligible, to make the unbearable audible. They are 
meant to be used as tangible supports for contemplation. They 
help us to reach awareness of the symbolised reality. Some of 
these symbols employed by religions are common. Fire and light 
are usually adopted to signify the Ultimate Reality. It 'means 
that the minds of people are formed similarly and experiences 
of people do not differ much from one part of the world to 
another. Even conceptions about the origin and nature of the 
world often agree, though they arise quite independently. The 
images are all framed to mediate between the Supreme Absolute 
and the finite intelligence. The individual is free to select for 
worship any form of the Supreme. This freedom of choice 
ista-devatdfddhana means that the different forms are all 

may our speech be engaged in recounting your qualities, our ears in 
hearing your stories, our hands in doing service for you, our mind in the 
remembrance of your feet, our head in bowing to this world which is 
your dwelling-place and our eyes in gazing at the saints who are your 
living images on earth. 

guftanukathane sravanau kaihdyam 
hastau ca karmasu manas tava pddayor nah 
smrtydm siras tava nivdsa-jagat-praname 
drstih satdm darsane’ siu hhavat-tanundm. 

X. 10. 38. 

I Rabi'a, a woman mystic of the 8th century, says: 'Oh my Lord, if I 
worship Thee from fear of Hell, burn me in hell; and if I worship Thee 
from hope of paradise, exclude me thence; but if I worship Thee for 
Thine own sake, then withhold not from me Thine eternal beauty,’ 
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included in the Supreme. The acceptance of one form does not 
mean the rejection of others. 

The Supreme is to be comprehended only by a supreme effort 
of consciousness. This knowledge cannot be expressed at the 
level of thought except through symbols. The symbols are 
not entirely subjective. The relativity of the symbols does not 
destroy either our capacity to discover the truth or our faith in 
the existence of objective reality. It is true that different objects 
appear differently from different points of view, but the validity 
of the different points of view need not be denied. Statements 
about reality are definitions of the relationship between those 
making them and the reality which they are describing. 
Symbols have a meaning, and this meaning is objective and 
shared. The bearers of the meaning may be psychological 
states, separate existences, not even identical in their qualita- 
tive content, but meanings can be studied and understood. 

The Upanisads do not speak to us of limited dogmas. The 
life of spirit is wider than any particular religious formulation. 
Religion deals with man’s seeking for the eternal, the sources of 
truth and joy, and particular formulations are but approxima- 
tions to the Unutterable. Our minds are not detached from the 
circumstances of time and place. Full truth can be known only 
by a mind of transcendent rationality. The conception and 
expression by men of the reality which is universal, can only be 
partial according to the diversities of race and character. As the 
Upanisads lay stress on spiritual experience and psychological 
discipline, they do not insist on any one set of dogmas, rites or 
codes. They are also aware that we niay touch different aspects 
of the spiritual experience when we attempt to define it. We 
may use any symbols and methods which help to bring about a 
change of consciousness, a new birth.^ 

The one Supreme who dwells in us is conceived externally. 
'The vulgar look for their gods in water, men of wider know- 

* Gandhi included from Guru Govind Singh’s writings the following 
in his public prayers : 

Uvam alia tere nama 
mandira masdija tere dhdma 
sabko san-mati de bhagavdn 

O God, vara and Allah are Thy names ; temples and mosques are Thy 
places of abode. Grant to all right understanding (of this). 
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ledge in celestial bodies, the ignorant in (images made of) wood 
or stone but the wise see the Supreme in their own self.’^ The 
yogins see the Supreme in the self, not in the images. The 
images are conceived for the sake of contemplation by the 
ignorant.’® The soul of man is the home of God. God is in every 
one of us ready to help us though we generally ignore Him. 3 
Whatever be the form we start with, we grow to the worship of 
the one Universal Spirit immanent in all. 4 The worship of the 
determinate form is recommended as a preparation for the 
apprehension of non-determined Reality.5 Narada Bhakti Sutra 


^ apsu deva manusyandm, divi devd mamsindm 
hdldndm kdstha-losthesu buddhesv dtmani devatd 
sivam dtmani pasyanti pmtimdsuna yoginah 
ajndndm bhdvandrihdya praiimdh paHkalpitdh. 

Darianopamsad] see also Siva-dharmottara. 

T'h.eBhdgavatasays that ‘fire is the god of the twiceborn, the (innermost) 
heart is the god of the wise, the image of the ignorant, for the wise, 
God is everywhere, 

agnirdevo dvijdtmdm, hrdi devo mamsindm 
pmtimdsv alpa-buddhmdm, jndnindrh sarvaio harih. 

3 ‘Though really companion and co-dweller, man does not understand 
the friendship of Him who dwells within the same. body,' 

na yasya sakhyam puruso'vaiti sakhyufy - 

sahhd vasan samvasatal^ pure' smin. 


Bhdgavaia. 

Pingala, the public woman, got disgusted with her life and said, 
‘Castiirg aside this eternal lover who is near (in my own heart), is my 
beloved, gives me joy, gives me wealth, I foolishly seek another (from 
outside), who does not fulfil my desires, who gives me only sorrow, fear 
and blind infatuation and is petty.’ 

santam samlpe ramariam rati-pradam vitta-pradam nityam 
imam vihdya 

a-kdmadam duhk’ha-hhayddhi-soka-moha-pmdam tuccham aham 
bhaje’jnd. 

Bhdgavaia 'Kl. 8 . 


: She resolved : 

‘He is the friend, most beloved Lord and one’s own self to all embodied 
beings. I shall earn Him by offering myself to Him and play with Him as 
Goddess Laksmi does. 

suhri presthatamo ndtha, dtmd cdyarh sarlrindm 
tarn vikflydtmanaivdham rame’nena yathd rama. 

BMgawflte XL 8. 35. 

yasmin sarvam, yatah sarvam, yah sarvam, sarvatas ca yah. 

In whom is everything, from whom is everything, who is everything, 
who is everywhere. 

5 Gp. Kalpataru I. i. 20. 

nir-visesam param brahma sdksdt kartum amsvardh. 
ye mandds te'nukampyante sa-visesa-nirupanaih. 
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tells us that the true devotee becomes a fulfilled being, im- 
mortal and content, I Even the released perform image worship 
by way of sport.* There is a danger that the emotions of awe 
and reverence are likely to be treated as ends in themselves. 
They prepare for spirituality. 3 Devotion ultimately leads to the 
knowledge of one’s essential nature.4 For Ramanuja bhakti is 
a type of knowledge.s 

Spiritual training begins with the external, with word and 
gesture in order to produce the answering spiritual content, 
but we should not stop at any stage short of life in God.^ There 
are those who regard the forms they worship as final, though 
the Upanisads make out that the Real has aspects of both 

Commenting on Brahma Sutra 111 . 3. 59, argues that each one is at 
liberty to choose the form of worship according to his liking and perform 
it. The direct union with the object of meditation is the result of each of 
these meditations. 

* yal labdhva pumdn siddho bhavati, amrto bhavati, trpto hhavati. * 

^ muktd api lUayd vigrahddikam krtvd bhajante. 

3 Gopikas become one with the Supreme by fixing their minds on Him, 
by singing His songs, by doing His deeds. 

tan-manaskdli tad-alapak tad-vicestah tad-atmihah. 

There is utter abandonment to God or prapatti. pati-sutdnvaya 
bhrdtr-bdndhavdn ati vilarhghya te’nty acyutdgatdh. 

The glory of meditation on the name of God is mentioned after the 
whole Bhdgavata is related to Pariksit. 

patitah skhalitaJi drtaJi ksutvdvdvivaio bruvan 
haraye ndma ity uccair mucyate sarva-pdtakdt. 

4 sva-sva-rupanusandhdnamhhakiirity abhidMyate: atma-iattvanusand- 
hdnam bhaktir ity apare jaguJi. In Bhakti-mdrtdnda, h'hak.ti is defined as 
that form of love in which when the lovers are together they are afraid 
of being separated and when they are not together they have a painful 
longing for union. 

a-drste darsanotkanthd, drste vislesa-bhlrutd 
nddrstena na drstena bhavatd labhyate sukham. 

5 dhruvdnusmrti, 

^ uttamo brahma-sad-bhdvo, dhydna~bhdva,s tu madhyamah 
stuHr japo’dhamo bhdvo, bahih-pujd adhamddhamah 

MahdnirvdnaTantra'KlY,i22. 

The highest form of worship is the realisation of the Supreme in all, 
the meditation of the Supreme is the middling state; prayers to and 
praises of him with the silent repetition of his name is the lowest and 
external worship is the lowest of all. Again: 

bdla-kriddnavat sarvdm rupa-ndmddi~kalpanam: 

ibid. XIV. 117. 

All the imagined names and forms are as playthings for the children. 
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tranquil transcendence and cosmic universality. The advocates 
of bhakti look upon the worship of the personal God as the 
highest bliss/ though those who regard the Absolute as super- 
personal declare that it is somewhat lower than the highest, 
that those who do not get beyond the stage of the worship of 
the Personal God, enter, on death, into a heavenly state of 
existence. This survival in the worlds of the blessed belongs to 
the process of time or saihsara. It is not emancipation from 
time or timeless union with reality. 

Any form of worship which falls short of complete self- 
naughting will not take us to the unitive life. Faith, devotion, 
surrender are the means to it. Each individual has to achieve 
insight by his own effort after long and persistent practice.* 
When the veil of intellectual knowledge, of avidya, is swept 
aside, a flood of light breaks upon the awakened soul and a 
vision of the Universal Self is achieved. This self is present, real 
and concrete even as a physical object is present to the physical 
eye. The Supreme is not so much an immanent God as an experi- 
enced God, felt as an inward principle of power and new being in 
life. When we rise in contemplation, when there is the vision of 
the Supreme which is entirely beyond the power of the soul to 
prepare for or bring about, we feel that it is wholly the opera- 

^ Cp. Vedanta Desika. 

O Lord, if Thou art gracious, if I am (always) 
by Thy side, if there is in me pure devotion 
to Thee, if I am in the company of those who are Thy 
servants, then this saihsara is itself salvation. 
ivam cet prastdasi tavdsmi samTpaias cet 
tvayy asti bhakiir anaghd kan-saila-ndiha 
samsrjyate yadi ca dasajanas tvadlyah 
samsdra esa hhagavan apavarga eva. 

® Cp . St . Paul : ‘ W ork out your own salvation with fear and trembling ; 
for it is God which worketh in you both to will and to do of His good 
pleasure.’ Epistle to the Philippians II. 12-13. 

The seventeeth-century Platonist, Norris, writes: ‘The solitary and 
contemplative man sits as safe in his retirement as one of Homer’.s 
heroes in a cloud, and has this only trouble from the follies and extrava- 
gances of men, that he pities them. I think it advisable for every man 
that has sense and thoughts enough to be his own companion (for 
certainly there is more required to qualify a man for his own company 
than for other men's), to be as frequent in his retirements as he can, and 
to communicate as little with the world as is consistent with the duty 
of doing good, and the discharge of the common offices of humanity.’ 
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tion of God working on the soul by extraordinary grace. In a 
sense all life is from God, all prayer is made by the help 
of God’s grace, but the heights of contemplation which are 
scaled by few are attributed in a special degree to divine grace. 
After the vision the light may fade, darkness may afflict the 
soul, but the soul can never lose altogether what it has once 
seen. Our effort thereafter shall be to renew the experience, make 
it the constant centre of ail our activities until the completely 
real is completely known. 

, There are references to visions and auditions which sometimes 
accompany the soul’s ascent to God. They are really an em- 
barrassment to the aspiring soul. They distract its attention 
and sometimes tempt it to remain on the wayside without 
pressing forward to the goal. These visions and auditions are 
not an essential part of the religious intuition. These are 
symbols on the natural and historical plane of the mysteries of 
spiritual life. All objects in the natural world are reflections of 
the happenings in the spiritual world. The events of the life of 
spirit are reflected symbolically in the world of space, time and 
matter. 

The paradoxes of mystical language are resolved when they 
are taken over into vital consciousness. The mystery-filled 
figures of the Upanisads are abstractions to those who look upon 
them from outside. The Upanisads speak to us of different 
forms of genuine religious experience. Whether it is contempla- 
tion of the Absolute, or meditation on the Supreme Person or 
worship of the Cosmic Spirit, or absorption in the world of 
nature, they are all genuine forms, as they aim at the same 
ultimate conclusion of self-transcendence. Man must be sur- 
passed. There are different regions in the realm of spirit in 
which the consciousness of man freed from the finitude of self 
and enlarged finds fulfilment. 

In other religions, too, we have these varieties of mystic 
experience. There are some who wish to establish contact with 
God regarded strictly as a person, and live a life in ever com- 
plete accord with the divine will and at long last reach the 
most intimate union with God. There are others who wish to 
go beyond union to unity, a state of consciousness which is 
above subject-object relationship. Naturally the Upanisads do 
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not adopt an attitude of dogmatism. This attitude of accept- 
ance of all forms of worship has been a persistent character of 
India's religious life . 2 The word of God is not bound by lan- 
guages in which it is spoken.3 It is the one voice that is heard 
in all religions. ■ 

We are heirs of a richer heritage than most of us are aware of. 
The life of the people of spirit, from the beginning until now, 
has a great deal to offer us. If we cut ourselves away from the 
rich treasury of wisdom about man's aspirations on this earth 
which is available to us from our own past, or if we are satisfied 

1 St. Paul's remarkable words that all nations ‘seek the Lord if haply 
they might feel after him and find him, though he be not far from 
everyone of us’ (Acts of the Apostles XVII. 27) indicate the right 
attitude. 

Eckhart: ‘He who seeks God under settled forms lays hold of the form, 
while missing the good concealed in it.’ 

2 ‘The Supreme is pleased with him who listens to all discourses on 
dharmas, who worships all gods, who is free from jealousy and has 
subdued anger. ’ 

srnute sarva-dharmams ca sawan devan namasyati 
anasuyur jita-krodhas tasya Utsyati kesavah. 

Y isyiu-dharmottam I. 58. 

Cp. the popular verse: 

At heart a Sakta, outwardly a Saiva 
and in gatherings a Vaisnava. 

antah sakio bahih saivo, sabha-madhye ca vaisnavah. 

As we use these symbols, we find that some are more adequate than 
others. 

Uddhava said (Pawdawa Gizia 17) : 

vdsudevampayityajyayo’nyamdevamupasate 
tfsito jdhnavl-ttre kupam vdncJiati dufbhagah. 

That unfortunate one, who, rejecting Vasudeva, worships another god 
is like a thirsty person searching for a well on the bank of the Ganges. 

Bardosa writes of Krishnadeva Raya of Vijayanagar empire: ‘The 
King allows such freedom that any man may come and go and live 
according to his own creed without suffering any annoyance and without 
enquiring whether he is a Christian, Jew, Moor or Hindu.’ An Advanced 
History of India by R. C. Majumdar, H. C. Ray Chaudhuri and K. Datta 
(1946)', p. 379. 

3 Cp. Virgil’s passionate outburst: ‘Blessed is he who has won to the 
heart of the universe; he is beyond good and evil. But that is too much 
for ordinary humanity to attain ; it is a very good second best to know 
the gods of the country, to live the life of the country.’ Georgies II. 490 ff. 

‘If any born in barbarous nations, do what lieth in him, God will 
reveal to him that which is necessary to salvation either by inspiration 
or by sending him a teacher.’ St. Thomas Aquinas 2. Sent Dist 28 q, 
1, aq, ad 4. • 
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with our own inadequate tradition and fail to seek for ourselves 
the gifts of other traditions, we will gravely misconceive the 
spirit of religion. Loyalty to our particular tradition means 
not only concord with the past but also freedom from the past. 
The living past should serve as a great inspiration and support 
for the future. Tradition is not a rigid, hidebound framework 
which cripples the life of spirit and requires us to revert to a 
period that is now past and beyond recall. It is not a memory of 
the past but a constant abiding of the living Spirit. It is a 
living stream of spiritual life. 




BmAD-lRANYAKA UPANISAD 


The Bfhad-dranyaka-Upanisad which is generally recognised 
to be the most important of the Upanisads forms part of the 
Satapatha Brdhmana. It consists of three Kdndas or sections, the 
Madhu Kdnda which expounds the teaching of the basic identity 
of the individual and the Universal Self, the Y djnavalky a or the 
Muni Kditda which provides a philosophical justification of the 
teaching and the KKila Kdnda, which deals with certain modes 
of worship and meditation, updsana, answering roughly to the 
three stages of religious life, sravana, hearing the upadesa or the 
teaching, manana, logical reflection, upapatti and nididhydsana 
or contemplative meditation. Of the two rescensions of the 
Satapatha Brdhmana, the Kdnva and the Mddhyandina, 
^amkara follows the former, and the text adopted here is 
the same. 




I. I. I. 


Bfhad-amnyaka Upanisad 149 

CHAPTER I 

First Brdhmana 

THE WORLD AS A SACRIFICIAL HORSE 

I. aum. usd vd asvasya medhyasya Mr ah, suryas caksuh, vdiah 
prdnah, vydttani agnir misvdnarah; samvatsara dtmdsvasya 
medhyasya, dyauh prstham, antariksam udaram, prthivt 
pdjasyam, disah pdrsvc, avdntaradisah pdrsavah, rtavdhgdni, 
mdsds cdrdhamdsds ca parvdni, ahordtrdni pratisthdh, naksa- 
-trdny asthini, nabho mdmsdni; uvadhyam sikatdh, sindhavo 
guddh, yakrc ca klomdnas ca parvatdh, osadhayas ca vanaspatayas 
ca lomdni. udyan purvdrdhah, nimlocah jaghandrdhah, yad 
vijrmbhate tad vidyotate, yad vidhunute tat stanayati, yan mehati 
tad varsati; vdg evdsya vdk. 

I. Aum, the dawn, verily, is the head of the sacrificial horse, 
the sun the eye, the wind the breath, the open mouth the 
Vaisvdnara fire ; the year is the body of the sacrificial horse, the 
sky is the back, the atmosphere is the belly, the earth the hoof, 
the quarters the sides, the intermediate quarters the ribs, the 
seasons the limbs, the months and the half-months the joints, 
days and nights the feet, the stars the bones, the clouds the 
flesh; the food in the stomach is the sand, the rivers are the 
blood-vessels, the liver and the lungs are the mountains, the 
herbs and the trees are the hair. The rising (sun) is the forepart, 
the setting (sun) the hind part, when he yawns then it lightens, 
when he shakes himself, it thunders, when he urinates then it 
rains; voice, indeed, is his voice. 

_ The first chapter of the Upanisad is the third chapter of the 
Aranyaka. 

asvamedha: In this sacrifice a horse is let loose and a guard of 
three hundred follows his track. If any one hinders the horses’ 
progress, the guard will have to fight. When the horse completes a 
victorious circuit of the earth and returns to the capital, he is offered 
as a sacrifice and the king who performs the sacrifice assumes the 
title of sovereign, emperor. 

The horse sacrifice described at length in 3 atapatlui Brdhmana 
(XIII, 1-5) is given here a cosmic interpretation. It is used as a 
vehicle of religious truth. 

The idea of sacrifice as a means to account for creation goes'back 
to the Purusa Sukta of the R.V. (X. 90. 129), where from each 
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of the members of the primeval person, Purusa, some part of the 
world is made. 

asvasya medhyasya: of the sacrificial horse, medhdrhasya. 
vydttam: open mouth, vivrtam mukJiam. S. 
dtmd: body, sarlram cdtmd. 

pdjasyam: h.ooi, fddasyam, pdddsana-sthdnam. See M.U. II. i. 4. 
The earth is his footing. The supra-physical can be reached only when 
we have a firm hold of the physical. The thinkers of the Upanisads 
reach their conclusions by a study of the sensible fact, of the concrete 
realities of the physical world. 
parvdni: joints, sandhayah. 
nabhah: clouds, nabhasthd meghdh. 

uvadhyam: half-digested food in the stomach, udarastham ardha- 

jlrnam asanam. S. 

guddh: blood-vessels, nddyah. S. 

vijymbhate: yawns, gdtrdni vindmayati, viksipa ti.^. vijymbhanam 
mukha-viddranam. 

vidhunute: shakes, gdtrdni kampayati. S. 
mehati: urinates, mutram karoti. S. 

2. ahar vd asvam purastdn mahimd nvajdyata. tasya purve 
samudre yonih, rdtrir enam paicdn mahimd nvajdyata, tasydpare 
samudre yonih, etau vd asvam mahimdndv ahhitah samhahhuvatuh 
hayo hhutvd dev an avahat, vdji gandharvdn, arvdsurdn, aho 
manusydn; samudra evdsya bandhuh, samudro yonih, 

2. The day, verily, arose for the horse as the vessel called 
mahiman appeared in front (of the horse) . Its source is in the 
eastern sea. The night, verily, arose for the horse as the vessel 
called mahiman appeared behind (the horse). Its source is in the 
western sea. These two vessels, verily, arose on the two sides of 
the horse as the two sacrificial vessels. Becoming a steed he 
carried the gods, as a stallion the Gandharvas, as a runner the 
demons, .as a horse men. The sea, indeed, is his relative, the sea 
is his source. 

At the»horse sacrifice, asva-medha, two vessels are placed one in 
Iront of and the other behind the horse, made of gold and silver, to 
hold the sacrificial libations. They are here interpreted cosmically as 
the eastern (Bay of Bengal) and the western (the Arabian sea). 
mahimd: greatness, mahattvam. S. 

The two vessels are made of gold and silver. The gold vessel is 
the day because both are bright, dlpti-sdmdnydt; the silver vessel is 
the night, both the words rdjaia and begin with the same 
syllable rd. Silver and night may have a common nature if the night 
is a moonlit one, candrikd-dhavalatva-sdmydt. 
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The sea is taken by § as the Supreme Self: paramdtmd, samutpadya 
hhutmi dravanty asminn iti vyutpattyd parama-gambhuasy esvarasya 
samudra-sahdatdm aha. See A. 


Second Brdhmana 
CREATION OF THE WORLD 

I. naiveha kifhcandgra dsU. mytyunaivedam dvrtam dsU, 
asandyayd, asandyd hi mrtyuh; tan mano’kumta, dtmanvl sydm iti. 
so'fcann acarat, tasy areata, dpo’jdyanta arcate vai me kam ahhud 
iti: tad evdrkasya arkatvam; kam ha vd asmai hhavati, ,ya evam 
etad arkasya ark'atvam veda. . 

1. There was nothing whatsoever here in the beginning. By 
death indeed was this covered, or by hunger, for hunger is 
death. He created the mind, thinking ‘let me have a self' 
(mind). Then he moved about, worshipping. From him, thus 
worshipping, water was produced. ‘Verily,' he thought, ‘while 
I was worshipping water appeared, therefore water is called 
arka (fire). Water surely comes to one who thus knows the 
reason why water is called (fire).' 

All this was non-being covered by death who is Hiranya-garbha. 
By his thought the universe is produced. 

Death is Hiranya-garbha. It is the matter with which he interacts. 
It is tarnas or darkness which is represented as his body : cp. Subdla U. 

yasydvyaktam sarlram yasydksaram iarlram, yasya mrtyus sariram 

esa sarva-bhutdntardtmd apahator-pdpmd divyo devah eko ndrdyanah. 

Hiranya-garbha is tamos sarlr aka-par amdtmd, the Supreme Self 
with the body of darkness. 

He thought, ‘let me have a self,' i.e. let me develop a world of 
conscious and unconscious objects: 

cetandcetana-prapahca-sarlrakas-sydmiti sarhkalpa manah krtavdn. R. 
kam: water or happiness, kam udakath sukharh vd.^. 

2. dpo vd arkah. tad yad apdm sara dsU, tat samahanyata, sd 
prthivy abhavat, tasy dm asrdmyat. tasya srdntasy a taptasya tejo 
raso niravartatdgnih. 

2, Water, verily, is That which was the froth of the 
water became solidified ; that became the earth. On it he rested. 
From him thus rested and heated (from the practice of aus- 
terity) his essence of brightness came forth (as) fire. 

F ■ ' ■ ^ 
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After the production of the earth Prajd-pati rested; sarvo hi lokah 
kdryam krtvd srdmyati, prajapates ca tan mahat kdryam yat prthivl- 
sargah. 

tejo-rasah: essence of brightness, tejas-sdra-bhutah. R. 

3. sa tredhdtnidnam vyakuruta, ddityam trUyam, vdyum 
trtiyam, sa esa pranas tredhd vihitah. tasya prdcl dik sirah, 
asau cdsau cairmau; athd asya pratici dik puccham, asau cdsau ca 
sakthyau; daksind codicl ca pdrsve, dyauh prstham, antariksam 
udaram, iyam urah, sa eso’psu pratisthitah, yatra kva caiti tad 
eva pratitisthaty evam vidvdn. 

3. He divided himself threefold (fire is one-third), the sun, 
one-third and the air one-third. He also is life divided threefold, 
the eastern direction is his head and his arms are that and that 
(the left and the right sides). Likewise the western direction is 
his tail and his two hip-bones are that and that. The southern 
and the northern directions are his sides. The sky is the back, 
the atmosphere the belly. This (earth) is the chest. Thus he 
stands firm in the waters. He who knows this stands firm 
wherever he goes. 

pratitisthati: stands firm, or obtains a resting-place, sthitim labhate. S. 

4. so'kdmayata, dvitiyo ma , dimd jdyeteti, sa manasd vdcam 
mithunam samabhavad asandyd mrtyuh, tad yad reta dsU, sa 
samvatsaro ’hhavat; na ha purd tatah samvatsara dsa. tarn 
etdvantam kdlam abhibhah. ydvdn samvatsarah, tarn etdvatah, 
kdlasya parastdd asrjata; tarn jdtam abhivyddaddt sa hhdn akarot 
saiva vdg abhavat. 

4. He desired, let a second self (body or form) be born of 
me. He, hunger or death, brought about the union of speech by 
mind. What was the seed there became the year. Previous to 
that there was no year. He reared him for as long as a year 
and after that time he sent him forth. When- he was bom he 
(Death) opened his mouth (to devour him). He (the babe) 
cried, That, indeed, became speech. 

Life is the result of previous knowledge and conduct, reto bljaih 
jndnd-karma-rupam janmdntara-krtam. 

5. sa aiksata: yadi vd imam abhimamsyc, kaniyo’nnam 
karisya iti: sa tayd, vdcd.tendtmanedam sarvam asrjata yad idam 
him ca, rco yajumsi sdmdni chanddmsi yajMn prajdhpasun. sa 
yad yad evdsrjata, tat tad attum adhriyata; sarvam vd attlti tad 
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aditer adititvam, sarvasyaitasydttd' hhavati, sarvam asydnnam 
bhavati, ya evani etad aditer adititvam veda. 

5. He thought, ‘If I kill him I shall make very little food.' 
With that speech, with that self he brought forth all this 
whatsoever exists here, (the h5mins of) -Gut Rg Veda, (the 
formulas of) ih-t Yajur Veda and (the chants of) the Sdma Veda, 
the metres, the sacrifices, men and cattle. Whatever he brought 
forth that he resolved to eat. Verily, because he eats every- 
thing, therefore the aditi--!id±nv& of Aditi [i.o.. Aditi is so called). 
He who knows thus the aditi-riditme of Aditi becomes an eater 
of everything here, and everything becomes food for him. 

aiksata: thought, acintayat. R. 

In the previous passage, it is said that Death brought forth, by^ 
the union of speech and mind, year &c; here it is said that he again 
brought forth Vedas &c. explains that while the previous union was 
of an unmanifested character, avyakta, the present one is manifested, 
hahya. 

5. quotes R.V. (I. 59. 10) ‘Aditi is the sky, Aditi is the atmosphere, 
Aditi is the mother, she is the father.' 

6. so’kdmayata, hhuyasd yajnena hhuyo yajeyeti; so’srdmyat, 
sa ia-po’tapyata: tasya srdniasya taptasya yaio viryam ud- 
akrdmat, prana vai yaso viryam; tat prdnesutkrdntesu ^ariram 
hayitum adhriyata, tasya sarna cva mana dsU, 

6, He desired: 'let me sacrifice again with a greater sacrifice.' 
He rested himself, he practised austerity. While he was* thus 
rested and heated, fame and vigour went forth. The vital 
breaths, verily, are fame and vigour. So when the vital breaths 
departed, his body began to swell, but the mind was set on the 
body. 

bhuyah: again, punar api. 5 . explains that Prajd-pati had performed 
a horse sacrifice in his previous life and those thoughts were in his 
mind now. 

sa tapo’tapyata: He practised austerity, iapas is literally ‘burning.’ 
It is the glow caused by the concentration of mental energy. 
Through tapas is all creation effected. The ardour of mind, restrained 
and concentrated, has power over things. (See R.V. X. 190.) Slowly 
it is extended to cover the practice of austerities. To make ourselves 
pure metal we have to pass through fierce fires. We cannot be made 
anew unless we first become ashes. God strips us of everything that 
we possess that we may draw near to him. ■ 

7. so’kdmayata, medhy am ma idam sydt, dtmdnvy anena sydm 
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iti; iato’svah samabhavat, yad asvat, tan mcdhyam abhud iti tad 
evdsva-medhasydsva-medhatvam; esa ha vd asva~medham veda, 
ya enam evam veda. tarn anavarudhyaivdmanyata; tarn samva- 
tsarasya parastdd dtmana dlabhata: pasun devatdhhyah pratyau- 
hat. tasmdt sarva-devatyam proksitam prdjdpatyam dlabhante; esa 
ha vd asva-medho ya esa tapati: tasya samvatsara dtmd, ay am 
agnir arkah, tasyeme lokd dtmdnah ; tdv etdv arkdsvamedhau. so 
punar ekaiva devoid bhavati, mrtyur eva; apa punar-mrtyum 
jayati, nainam mrtyurm dpnoti, mrtyur asydtmd bhavati, etdsdm 
devatdndm eko bhavati. 

7 . He desired, let this (body) of mine be fit for sacrifice and 
let me have a self (body) through this. Thereupon it became a 
horse, because it swelled, it has become fit for sacrifice (he 
thought) . Therefore the horse-sacrifice came to be known as 
asva-medha. He who knows it thus, verily, knows the asva~medha. 
Letting it remain free, he reflected; and at the end of a year he 
offered it to himself (sacrificed him for himself). He gave up 
the (other) animals to the divinities. Therefore (men, priests) 
offer to Prajd-pati the sanctified (horse) dedicated to all the 
gods. Verily, that (sun) which gives forth heat is the horse- 
sacrifice, His body is the year. This (earthly) fire is the arka 
and these worlds are his bodies. So these are two, the sacrificial 
fire (arka) and the horse-sacrifice. Yet again they are one 
divinity, even death. He (who knows this) overcomes repeated 
death, death cannot get hold of him, death becomes his body, 
and he becomes one with these divinities. 

dtmanvl: becomes embodied, atmavdn, sarlravdn. S. 
dlabhata: offered, sacrificed it to himself, dlambham krtavdn. 
proksitam: sanctified, mmtra-sarhskrtam. A. 

He overcomes death, assumes the body of death. He becomes 
superior to time. 

Third Brdhmana 

THE SUPERIORITY OF BREATH AMONG THE 
BODILY FUNCTIONS 

I, dvayd ha prdjdpatydh, devdi cdsurds ca. tatah kdnlyasd eva 
devdh, jydyasd asurdh, ta esu lokesv aspardhanta, ie ha devd ucuh, 
hantdsurdn yajha udgUhendiyaydmeii. 

I. There were two classes of the descendants of Prajd-pati, 
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the gods and the demons. Of these, the gods were the younger 
and the demons the elder ones. They were struggling with each 
other for (the mastery of) these worlds. The gods said, come, 
let us overcome the demons at the sacrifice through the 
udgUha. 

dvaydh: two classes, dvi-prakdrdh. 

The gods and the demons refer to the organs, speech and the rest. 
They are inclined to sacred or worldly objects, to good or evil, then 
become divine or demoniac, sdstra-janita-jndna-karma-hhdvitdh 
dyotandt devd hhavanti, ta eva svdhhdvika-pratyaksdnumdna-janita- 
drsta-prayojana-karma-jndna-bhdvitd asurdh. They become gods 
when they shine under the influence of thoughts and actions as taught 
by the scriptures. These very organs become demons when they are 
influenced by their natural thoughts and actions based (only) on 
perception and inference and directed to visible (secular) ends. 
It is a distinction of life, not of beings. S also says that the gods 
were less numerous and less strong than the demons. 
aspardhanta: struggled with each other, vied with each other: 
paraspara-vijiglsdm krtavantah. 

Cp. Plato’s Sophist, where a stranger from southern Italy who has 
studied the Eleatic logic of Parmenides likens the philosophy of his 
own and earlier times to the mythical battle of the gods and the 
giants, ‘What we shall see is something like a battle of gods and 
giants going on between them over their quarrel about reality. One 
party is trying to drag everything down to earth, out of heaven 
and the unseen, literally grasping rocks and trees in their hands; 
for they lay hold upon every stock and stone and strenuously affirm 
that real existence belongs only to that which can be handled and 
offers resistance to the touch. They define reality as the same thing 
as body, and as soon as one of the opposite party asserts that 
anything without a body is real, they are utterly contemptuous and 
will not listen to another word. Accordingly their adversaries are 
very wary in defending their position somewhere in the heights of 
-the unseen, maintaining with all their force that true reality consists 
in certain intelligible and bodiless forms. In the clash of argument 
they shatter and pulverise those bodies which their opponents wield, 
and what those others allege to be true reality they call, not real 
being, but a sort of moving process of becoming. On this issue an 
interminable battle is always going on between the two camps.’ 
E.T. by F. M. Gomford. See his Plato’s Theory of Knowledge • 
The dispute between idealists and materialists is stilt with us, 
SeeC.U. Vm. 7-12. . , 

2. tc Jm vdcaM ucuh, tvam Ha udgdya iti, tatheti: tehhyo vdg 
udagdyat. yo vdci bkogas tarn devebhya dgdyat, yat kalydnam 
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vadati tad dtmane; te vidur, anena vai na udgdtrdtyesya ntUi tam 
abhidrutya pdpmandvidhyan, sa yah sa pdpmd yad evedam 
apratirupam vadati sa eva sa pdpmd. 

2. They said to speech, chant (the udgiiha) iox us; 'So be it,’ 
said speech and chanted for them. Whatever enjoyment there 
is in speech, it secured for the gods by chanting: that it spoke 
well was for itself. The demons knew, verily, by this chanter, 
they will overcome us. They rushed upon it and pierced it with 
evil. That evil which consists in speaking what is improper, 
that is that evil. 

3. atha ha prdnam ucuh, tvarh fia udgdya iti, tatheti: tehhyah 
prdria ndagdyat. yah prdne bhogas tam devehhya dgdyat, yat 
kalydnam jighrati tad dtmane; te vidur anena vai naudgdtr dtye~ 
syantiti. tam abhidrutya pdpmandvidhyan, sa yah sa pdpmd yad 
evedam apratirupam jighrati sa eva sa pdpmd. 

3. Then they said to the life-breath, chant (the udgUha) for 
us. ‘So be it,' said the life-breath and chanted for the'm. What- 
ever enjoyment there is in the life-breath, it secured for the 
gods by chanting ; that it smelt well was for itself. The demons 
knew, ‘verily, by this chanter, they will overcome us.’ They 
rushed upon it and pierced it with evil. That evil which consists 
in smelling what is improper, that is that evil. 

prdnam: life-breath, here used for ghrdnam, the organ of smelling, 
the nose. 

4. atha ha caksur ucuh, tvam na udgdya iti, tatheti: tebhyas 
caksur udagdyat. yas caksusi bhogas tam devebhy a dgdyat, yat 
kalydnam palyati tad dtmane; te vidur anena vai na udgdtrdtye- 
^yantiti. tam abhidrutya pdpmandvidhyan, sa yah sa pdpmd yad 
evedam apratirupam pasyati, sa eva sa pdpmd. 

4. Then they said to the eye: Qhmit {the udgUha) for us.- 
‘So be it,’ said the eye and chanted for them. Whatever enjoy- 
ment there is in the eye it secured for the gods by chanting; 
that it saw well was for itself. The demons knew, ‘verily, by 
this chanter they will overcome us.’ They rushed upon it and 
pierced it with evil. That evil which consists in seeing what is 
improper, that is that evil. 

5. atha ha srotram ucuh, tvam na udgdya iti, tatheti: tebhyah 
srotram udagdyat. yah srotre bhogas tam devehhya dgdyat, yat 
kalydnam srnoti tad dtmane; te vid^ir anena vai na udgdtrdtye- 
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syanMi. tarn abhidrutya pdpmandvidhyan; ' sa yah sa pdpmd 
yad evedam apratirupam srnoti, sa ma sa pdpmd. 

5. Then they said to the ear: Chant (the udgitha) for us. 
'So be it,’ said the e'ar and chanted for them. Whatever enjoy- 
ment there is in the ear, it secured for the gods by chanting; that 
it heard well was for itself. The demons knew, ‘verily, by this 
chanter, they will overcome us.’ They rushed upon it and pierced 
it with evil. That evil which consists in hearing what is im- 
proper, that is that evil. 

6. atha ha mana ucuh, ivam na udgdya iti, tatheti: tebhyo mana 
udagdyat. yo manasi bhogas tarn dev ebhy a dgdyat, yat kalydnam 
samkalpayati tad dtmane; ie vidur anena vai na udgdtrdtye- 
syantUi. tarn abhidrutya pdpmandvidhyan; sa yah sa pdpmd 
yad evedam apratirupam samkalpayati, sa eva sa pdpmd; evam 
u khalv etd devatdh pdpmabhir updsrjan, evam endh pdpmand- 
vidhyan. 

6. Then they said to the mind: Chant (the udgitha) for us. 
‘So be it,’ said the mind and chanted for them. \^atever 
enjoyment there is in the mind, it secured for the gods by chant- 
ing; that it thought well was for itself. The demons knew, 
‘verily, by this chanter, they will overcome us.’ They rushed 
upon it and pierced it with evil. That evil which consists in 
thinking what is improper, that is that evil. Likewise they also 
affected these (other) divinities with evil, they pierced them 
with evil. 

All these organs were found to be incapable of chanting the 
udgUha as they had contracted evil on account of their attachment 
to doing well (seeing well, hearing well or thinking well), for them- 
selves: kalydna-visaya-visesdtma-sambandha-sahga-hetoh. S. 

7. atha hemam dsanyam prdnam ucuh, tvam na udgdya iti, 
tatheti: tehhya esa prdna udagdyat; te vidur anena vai na udgd- 
trdtyesyantUi. tarn abhidrutya papmandviisan; sa yathd asmdnam 
rtvd losto vidhvamseta, evam haiva vidhvamsamdnd visvahco 
vinesuh, iato devd abhavan, pdfdsurdh; bhavaty dtmand pardsya 
dvisan bhrdirvyo bhavati ya evam veda. • 

7. Then they said to the vital breath in the mouth; ‘Chant 
(the 'udgitha) for us.’ ‘So be it, ’ said this breath and chanted for 
them. They (the demons) knew, ‘verily, by this chanter, they 
will overcome us.’ They rushed upon him and desired to pierce 
him with evil. But as a clod of earth would be scattered by 
striking against a rock/ even so they were scattered in all 


158 The Principal Upanisads I. 3. 13. 

directions and perished. Therefore the gods became (increased) 
and the demons were crushed. He who knows this becomes his 
true self and the enemy who hates him is crushed. 

avitsan: desired to pierce him, vedhanam kartum istavantah. 
parah: crushed, parabhutah, vinatdh. S. 

te hocuh, kva nu so’hhud yo na ittham asakteti, ay am 
dsye’ntar iti, so’ydsya dngirasah, ahgdndmhi rasah. 

8. Then they said, what, pray, has become of him who 
struck to us then? Here he is wdthin the mouth. He (the vital 
breath) is called Aydsya Ahgirasa {rasa) for he is the essence, of 
the limbs {anga, members of the body). 

9. sd vd esd devatd dur ndma, diiram hy asyd mrtyuh, duram 
ha vd asmdn mrtyur hhavati ya evam veda, 

9. That divinity, verily, is dur by name, because death is 
far [dura) from it. From him who knows this, death is far off. 

10. sd vd esd devataitdsdm devatdnam pdpmdnam mrtyum apa- 
hatya, yatrdsdm disdm antah, tad gamaydmcakdr a, tad dsdm 
pdpmano vinyadadhdt, tasmdn na janam iydt, ndntam iydt, net 
pdpmdnam mrtyum anvavdydniti, 

10. That divinity, verily, after having struck off the evil 
of these divinities, even death, made this go to where the end 
of the quarters is. There he set down their evils. Therefore one 
should not go to people (of that region), one should not go to 
the end (of the quarters), lest he meet there with evil, with 
death. 

,, II. sd vd esd devataitdsdm devatdnam pdpmdnam mrtyum 
apahatya athaind mrtyiim atyavahat. ■ 

11. That divinity, verily, having struck off the evil, the 
death, of those divinities, next carried them beyond death. 

atha: next, tad-anantaram. 

12. sa vai vdcam eva prathamdm atyavahat, sd yadd mrtyum 
atyamucyata, so’gnir abhavat, so’ yam agnih parena mrtyum 
atikrdnto dipyate. 

12. Verily, it carried speech across first. When that (speech) 
was freed from death it became fire. This fire, when it crosses 
beyond death, shines forth. 

13. atha prdnam atyavahat^ sa yadd mrtyum atyamucyata, sa 
vdyur abhavat, so’yam vdyuh pare'^a mrtyum ati'krdntah pavate 
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13. Then it carried across (the organ of) smell. When that 
was freed from death, it became air. This air, when it crosses 
beyond death, blows 

prdno ghrdnah. 

14. atha caksur atyavahat, tad yadd mrtyum atyamucyata, sa 
ddityo’bhavat, so’sdv adityah parena mrtyum atikrantas tapati. 

14. Then it carried across the eye. When that was freed 
from death, it became the sun. This sun, when it crosses beyond 
death, glows. 

15. atha irotram atyavahat, tad yadd mrtyum atyamucyata, td 
diso’hhavan, td imd disah parena mrtyum atikrdntdh. 

15. Then it carried across the ear. When that was freed from 
death, it became the quarters. These quarters have crossed 
beyond death. 

16. atha mano’tyavahat, tad yadd mrtyum atyamucyata, sa 
candramd abhavat, so' sau candrah parena mrtyum atikrdnto 
bhdti, evam ha vd enam esd devatd mrtyum ativahati, ya evam 
veda. 

16. Then it carried across the mind. When that was freed 
from death, it became the moon. That moon, when it crosses 
beyond death, shines. Thus, verily, that divinity carries beyond 
death him who knows this. 

Cp. Satapatha Brdhmana. X. 5. 2. 20. One becomes what one meditates 
on : tarn yathd yathopdsate, tad eva hhavati. 

17. athdtmane'nnddyam dgdyat, yadd hi kirn cdnnam adyate, 
anenaiva tad adyate, iha pratitisthati. 

17. Then it (the breath) chanted food for itself (obtained 
food by chanting). For whatever food is eaten is eaten by him 
alone. In it (breath) is established. 

ddyam: eatable, adandrham, bhaksandrham. R. 

anenaiva: by him alone, by the vital breath alone. $ refers to the 

meaning of the word ana as vital breath, iti prdnasydkhyd 

prasiddhd. 

18. te devd ahruvan, etavad vd idam sarvam yad annam, tad 
dtmana dgdsih, anu no’ sminn amia dbhajasveti, te vai md’ 
bhisamvisateti; tatheti: tarn samantam parinyavisanta, tasmdd 
yad adanendnnam atti, tenaitds trpyanti; evam ha vd enam svd 
abhisamvisanti, bhartd svdndm sresthah, pur a eta bhavaty 

F* * ' .. 
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annddo’ dhipatih, ya evam veda; ya u haivamvidmh svesu prati- 
pratif huhhusati, na haivdlam bhdryebhyo bhavati; atha ya 
evaitam anuhhavati, yo mitam ami bhdrydn bubhursati, sa 
haivdlam 'bhdryebhyo bhavati. ; 

18, These divinities said, ‘Verily, just this much is whatever 
food there is and that you have obtained for yourself by 
chanting. Now let us have a share in this food.’ He said, ‘then 
sit around, facing me (or enter into me). ‘So be it.’ They sat 
around (entered into) him on all sides. Therefore, whatever 
food one eats by this breath, they are satisfied by it. So do his 
relations come to him who knows this, he becomes the supporter 
of his people, their chief, their foremost leader, an eater of 
food and their lord. Whoever among his people desires to be 
the equal of him who has this knowledge, he is not able to 
support his own dependents. But whoever follows him and 
whoever, following him, desires to support his dependents, he, 
indeed, will be able to support his dependents. 

desires to he the equal or rival: pratikulo hubhusati, .pratispardhi 
bhavitum icchati. 

desires to support: bubhursati, bhartum icchati . • 

19. so’ydsya dhgirasah, ahgdndfk hi rasah, pram vd ahgdndm 
rasah, prdno hi vd ahgdndm rasah, iasmdd yasmdt kasmdc cdhgdt 
prdna utkrdmati, tad eva tat susyati; esa hi vd ahgdndm rasah, 

19. He is (called) Ayasya Ahgirasa for he is the essence of 
the limbs. Verily, life-breath is the essence of the limbs, yes, 
life-breath is the essence of the limbs. Therefore, from whatever 
limb life-breath departs, that, indeed, dries up; for, it is, verily, 
the essence of the limbs, 

20. esa u eva brhaspatih, vdg vai brhaM tasyd esa paiih, tasmdd 
u brhaspatih. 

20. And this is dlso Brhaspati. The brhatd is speech and this 
is its lord. Therefore this is 

hrhatl: The metre with 36 syllables used in the R.V. Here it is used 
for the R.V. itself. A ^ 

21. esa u eva hrahmanas-pdtih, vdg vai brahma, tasyd esapatih, 
tasmdd u hrahmanas-patih. ■ 

21. And this is zdso Brahnanas-pati. Speech is Brahman, 
and this is its lord. Therefore, this' is Brahmanas-pati. 

Brahman refers to the Yajur Veda. 
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A EULOGY OF THE CHANT ON BREATH 

22. esd u eva sdma,-vdg vai sdma, esa sd cdmasceti, tat sdmnah 
sdmatvam; yad veva samah plusind, samo masakena, samo 
ndgena, sama ebhis tribhir lokaih, samo'nena sarvena, tasmdd 
veva sdma, asmite sdmnah sdyujyam sulokatdm, ya evam etat sdma 
veda. 

22. And this is also the Sdma Veda; speech, verily, is the 

chant. It is sd (she) and ama (he). That is why sdman is called 
sdman or because he is equal to a white ant, equal to a mosquito, 
equal to an elephant, equal to these three worlds, nay, equal 
to this universe, therefore indeed is it the Sdma Veda. He who 
knows this Sdma Veda to be such, attains union with it or lives 
in the same world with it. ■ 

See C.U. V. 2. 6. _ 

sd is speech, and ama is vital breath. 

23. esa w vd udgithah, prdno vd ut, prdnena htdam sarvam 
uttabdham, vdg eva gUhd, uc ca gUhd ceti, sa ^^■dg^thah. 

23. And this is also the udgUha. The vital breath, verily, is 
ut, for by vital breath is this whole (world) upheld. Song, verily, 
is speech. This is udgUha, for it is ut and gltha. 

24. taddhdpi brahmadattas caikitdneyo rdjdnam bhaksayann 
uvdca, ay am tyasya rdjd murdhdnam vipdtayatdt, yad ito‘ydsya 
dngiraso’nyenodagdyad iti, vdcd ca hy eva sa prdnena codagdyad 
iti. 

24. As to this also, Brahmadatta Caikitaneya, while drinking 
King {Soma) said; Let this King strike off this man’s (my) 
head (if I say) that Ayasya Ahgirasa chanted the udgUha with 
any other means than. this (vital breath and speech); for, said 
he, only with speech and with vital breath did he chant the 
udgUha. 

the great grandson of Cikitana. 
rdjdnam: ydjne somam. P>. 

25. tasya haitasya sdmno yah svam veda, bhavati hdsya svam; 
tasya vai svara eva svam; tasmdd drtvijyam karisyan vdci sv'aram 
iccheta; tayd vdcd svara-sampannaydrivijyam Hirydt; tasmdd 
yajhe svaravantam didrksanta eva; atho yasya svam bhavati; 
bhavati hdsya svam, ya evam etat sdmnah, svam veda. 

25 . He who knows the wealth, of thsi Sdman has that 



i62 The Principal Upanisads I. 3. 28 

wealth. Its wealth, indeed, is tone. Therefore, one who is about 
to perform the duties of a Rtvij priest desires to have a rich tone 
in his voice. Being possessed of such a voice, he performs the 
duties of a Rtvij priest. Therefore, people desire to see at a 
sacrifice a priest with a good voice, as one who has wealth. 
He who knows the wealth of Sdman to be such attains wealth. 

26. tasya haitasya sdmno yah suvarnam veda, bhavati hdsya 
suvarnatn, tasya vai svara eva suvarnam, bhavati hdsya suvarnam, 
ya evam etat sdmnah suvari^arh veda. 

26. He who knows what is the gold (correct sound) of this 
Sdman obtains gold. The tone, verily, is its gold. He who thus 
knows the gold of that Sdman obtains gold. 

suvarna: correct sound or gold: su, varna, 

27. tasya haitasya sdmno yah pratisihdm veda, prati ha tisthati, 
tasya vai vdg eva pratisthd, vdci hi khalv esa etat prdnah pra- 
tisthito glyate. anna ity u haika dhuh. 

27. He who knows the support of this Sdman is, indeed, 
supported. Speech, verily, is its support; for, when supported 
on such, the vital breath chants. But some say it is (supported) 
on food (body). 

28. athdtah pavamdndndm evdhhydrohah, sa vai khalu prastotd 
sdma prastauti, sa yatra prastuydt, tad etdni japet: ‘asato md sad 
gamaya, tamaso md jyotir gamaya, mrtyor mdmrtam gamaya’ iti, 
sayad aha, asato md sad gamaya iti, mrtyur vd asat, sad amrtam, 
mrtyor mdmrtam gamaya, amrtam md kurv ity evaitad aha; 
tamaso md jyotir gamaya iti, mrtyur vai tamah, jyotir amrtam, 
mrtyor md amrtam gamaya, amrtam hurv ity evaitad aha; mrtyor 
mdmrtam gamaya iti, ndtra tirohitam ivdsti. atha ydmtard.ni 
stotrdni, tesv dtmane’nnddyam dgdyei; tasmdd u tesu varam 
vrnita, yam kdmam kdmayeta, tarn, sa esa evam-vid udgdtdtmane 
vd yajamdndya vd yarn kdmam kdmayate, tarn dgdyati; taddhaital 
loka-jid eva; na haivd lokyatdyd didsti, ya evam etat sdma veda. 

28. Now next the repetition only of the purificatory hymns, 
verily, the Prasiotr recites the chant and while he recites 

it, let the sacrificer recite these (three yajus verses); ‘from 
the unreal lead nie to the real, from darkness lead me to 
light, from death lead me to immortality.’ When he says ‘from 
the unreal lead me to the real,’ the unreal, verily, is death, the 
real is immortality. ‘From death lead me to imniortality’; 
‘make me immortal,’ that is what he says. ‘From darkness lead 
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me to light' ; darkness, verily, is death, the light is immortality. 
From death lead me to immortality, make me immortal, that 
is what he says. ‘From death lead me to immortality,’ there is 
nothing here that is hidden (or obscure and so requires explana- 
tion). Now whatever other verses (there are) in the hymns of 
praise, in them one should secure food by chanting. And 
therefore in them he should choose a boon whatever desire he 
may desire. That udgdtr priest who knows this, whatever desire 
he desires, either for himself or for the sacrificer, that he obtains 
by chanting. This, indeed is (called) world-conquering. He who 
thus knows this chant, for him there is no fear of his being 
without a world. 

abhydroha: ascension. It is so called because the performer reaches 
the divinity he worships. 


Fourth Brdhmana 

THE CREATION OF THE WORLD FROM THE SELF 

I. atmaivedam agra dsU purusavidhah, so'nuviksya ndnyad 
dtmano’pasyat, so’ham asmUy agre vydharat; tato’harh ndmd- 
bhavat, tasmdd apy etarhy dmaniritah; aham ay am ity evdgra 
uktvd, athdnyan ndma prabruteyadasya hhavati. say at purvo'smdt 
sarvasmdt sarvdn pdpmana ausat, tasmdt purusah; osati ha vai 
sa tam, yo’smdt purvo bubhusati, ya evam veda. 

1. In the beginning this (world) was only the self, in the 

shape of a person. Looking around he saw nothing else than the 
self. He first said, T am,’ Therefore arose the name of I. There- 
fore, even to this day when one is addressed he says first ‘This 
is I’ and then speaks whatever other name he may have. 
Because before all this, he burnt all evils, therefore he is a 
person. He who knows this, verily, burns up him who wishes 
to be before him. . 

aham: derived from the root as 'to be’ means the existence of 1. 
anuvtksya: the person who sees and creates himself {srstvd), in the 
very act of seeing enters into the creation [anuprdvisat), into all 
things, beings and selves. 

2. so’bibhet, tasmdd ekdM bibhetigsa hdyam iksdm cakre, yan 
mad anyan ndsti, kasmdn nu bibhemiti, tata evdsy a bhayam viydya 
kasmdd hy abhesyat, dvUtydd vdi bhayam bhavati. 
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2. He was afraid. Therefore one who is alone is- afraid. This 
one then thought to himself, 'since there is nothing else than 
myself, of what am I afraid?’ Thereupon his fear, verily, passed 
away, for, of what should he have been afraid? Assuredly it is 
from a second that fear arises. 

3, sa, vai naiva reme; tasmdd ekdki na ramate; sa dvitlyam 
aicchat; sa haitdvdn dsayathd stri-pumdmsau samparisvaktau; sa 
imam evdtmdnam dvedhdpdtayat, tatah patis ca patni cdhhavatdm; 
tasmdt idam ardha-brgalam iva svah, iti ha smdha ydpiavalkyah; 
tasmdd ayam dkdsah striyd puryata eva. tdm samabhavat, tato 
manusyd ajdyanta. 

3. He, verily, had no delight. Therefore he who is alone has 
no delight. He desired a second. He became as large as a 
woman and a man in close embrace. He caused that self to 
fall into two parts. From that arose husband and wife. There- 
fore, as Yajnavalkya used to say, this (body) is one half of 
oneself, like one of the two halves of a split pea. Therefore this 
space is filled by a wife. He became united with her. From that 
human beings were produced, 

samabhavat: became united, nmithunam upagatavdn. 

Hiranya-garbha or Prajd-pati di-vided himself into two. Both are 
his elements. The two are not separate and the theory is not one. of 
final dualism. Cp. F'jsww 

safa-j'ilpdm ca tdm ndrtfh ta-Po-nirdhuta-kalmasdm 
svdyambhuvo manur devah paimtve jagrhe prabhuh. 

Because the woman was born of Viraj, she is said to be his daughter 
also: prajdpatir manvdkhyas sada-rupdkhydm dtmanb duhitaram pat- 
nitvenakalpitdm.^, - y-.'P 

The original being, atman or self looks around and sees nothing 
else but himself. When he realises his loneliness, he has two feelings, 
one of fear and the other of a desire for companionship. His fear is 
dispelled when he realises that there is nothing else of which he has 
to be afraid. His desire for companionship is satisfied by his dividing 
himself into two parts which are then called husband and wife. 

Compare this with Plato’s m5rth of the androgynous man in 
Symposium i 8 gc. ^ 

From the union of the two, the race of human beings is produced. 
A series of transformations of the original human pair into animal 
forms is mentioned in the next passage. 

4, sd hey am tksdm cakre:,.hatham nu mdtmdna eva janayitvd 
sambhavati, hanta tiro’ sdmti; sd gaur ahhavat, jsabha itaras tdm 
sam evdbhavat, tato gdvo’ jay anta; vadavetardbhavat, asva-vrsa 
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itarah, gardhahhltard gardabha itamh, tdm sam evdbhavat, tata 
eka-sapham ajdyata; ajetardbhavat, vasta itarah, avir itard, mesa 
itarah, tdm sam evdbhavat, iato’jdvayo’ jdyanta; evam eva yad 
idam kim ca mithunam, d-pipUikdhhyah tat sarvam asrjata. 

4. She thought, 'How can he unite with me after having 
produced me from himself?’ Well, let me hide myself. She 
became a cow, the other became a bull and was united with 
her and from that cows were born. The one became a mare, the 
other a stallion. The one became a she-ass, the other a he-ass 
and was united with her; and from that one-hoofed animals 
were born. The one became a she-goat, the other a he-goat, the 
one became a ewe, the other became a ram and was united 
with her and from that goats and sheep were bom. Thus, 
indeed, he produced everything whatever exists in pairs, down 
to the ants. 

5. so’ vet, aham vdva sr stir asmi, aharh Jndarh sarvam asrksiti; 
tatah srstir abhavat, srstydm hdsyaitasydm bhavaii ya evam veda. 

5. He knew, I indeed am this creation for I produced all 
this. Therefore he became the creation. He who knows this as 
such comes to be in that creation of his. 

He who knows this becomes himself a creator like Prajd-pati: 
etasmin jagati sa prajdpativat srastd bhavati. , 

In the next verse we have the creation of the gods, Agni, Fire, 
and Soma, Moon, 

6, athety ahhyamanthat, sa mukhdc ca yoner hastdbhydm 
cdgnim asrjata, tasmdd etad ubhayam alomakam antaratah, 
alomakd hi yonir antaratah, tad yad idam dhur amum yaja, 
amum yajety ekaikam devam, etasyaiva sd visrstih, esa u hy eva 
sarve devdh. atha yat kim cedant dr dr am, tad reiaso asrjata, tad u 
somah. etdvad vd idam sarvam annarh caivdnnddas ca, soma 
evdnnam, agnir annddah. saisd brahmano’tisrstih, yac ckreyaso 
dev an asrjata: atha. yan martyah sann amrtdn asrjata, tasmdd 
atisrsiih. atisrstydm hdsyaitasydm bhavati y a evam veda. 

6. Then he rubbed back and forth and produced fire from 
its source, the mouth and the hands. Both these (mouth and the 
hands) are hairless on the inside for the source is hairless on 
the inside. Wlien they (the people) say ‘sacrifice to him,’ 
‘sacrifice to the other one,’ all this is his creation indeed and he 
himself is all the gods. And now whatever is moist, that he pro- 
duced from semen, and that is ^oma. This whole (world) is just 
food and the eater of food. Soma is food and fire is the eater of 
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food. This is the highest creation of namely, that he 

created the gods who are superior to him. He, although mortal, 
himself, created the immortals. Therefore it is the highest 
creation. Verily, he who knows this becomes (a creator) in this 
highest creation. 

soma: moon, the lord of medicinal plants, osadhlpati. Cp, 
Deuteronomy XXXIII. 14: ‘The precious fruits brought forth by 
the sun and the precious things put forth by the moon.’ 

§ refers to two views oi Hir any a-garbha, that he is the trans- 
cendent Brahman and that he is the transmigrating ‘self,’ para eva 
hiranya-garhha ity eke, samsdrUy apare. ^ accounts for it by the 
difference of the presence and absence of limitations, upddhi-vasdt 
samsdritvam, paramdrthatas svato’ samsdry eva. 

7. taddhedam tarhy avydkrtam dsit, tan ndma-rupdbhydm eva 
vydkriyata, asau ndma, ay am idamrupa iti; tad idam apy etarhi 
ndma-rupdbhydm eva vydkriyate, asau ndma, ay am idam rupa iti. 
sa esa iha pravista dnakhdgrehhyaff, yathd, ksurah ksuradhdne’ 
vahitah sydt, visvam-bharo vd visvam-bhara-kuldye, tarn, na 
pasyanti. a-krtsno hi sah, prdnann eva prdno ndma hhavati, 
vadan vdk, pasyams caksuh, srnvan srotram, manvdno manah, 
tdny asyaitdni karma-ndmdny eva. sayo’ta ekaikam updste, na sa 
Veda, akrtsno hy eso’ta ekaikena bhavati, dtmety evopdsUa, atra 
hi etc sarva ekam bhavanti. tad etat padaniyam asya sarvasya yad 
ay am dtnid, anena hy etat sarvam veda yathd ha vai padendnu- 
vindet. evarh kirtirii slokam vindate ya evam veda, 

. 7. At that time this (universe) was undifferentiated. It 
became differentiated by name and form (so that it is said) he 
has such a name, such a shape. Therefore even today this 
(universe) is differentiated by name and shape (so that it is 
said) he has such a name, such a shape. He (the self) entered in 
here even to the tips of the nails, as a razor is (hidden) in the 
razor-case, or as fire in the fire-source. Him they see not for (as 
seen) he is incomplete, when breathing he is called the vital 
force, when speaking voice, when seeing the eye, when hearing 
the ear, when thinking the mind. These are merely the names 
of his acts. He who meditates on one or another of them (aspects) 
he does not know for he is incomplete, with one or another of 
these (characteristics). The self is to be meditated upon for in 
it air these become one. This, self is the foot-trace of all this. 
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for by it one knows all this, just as one can find again by foot- 
prints (what was lost). He who knows this finds fame and 
praise. 

ndma-rupa: riome, and shape which together make the individual. 
The ndma is not the name but the idea, the archetype, the essential 
character, and the is the existential context, the visible em- 
bodiment of the idea. In every object there are these two elements, 
the principle which is grasped by the intellect and the envelope 
which is apprehended by the senses. While ndma is the inner power, 
rupa is its sensible manifestation. If we take the world as a whole, 
we have the one ndma or all-consciousness informing the one rupa, 
the concrete universe. The different ndma-rupas are the differentiated 
conditions of the one ndma, the world consciousness. While the 
world form is murta, its soul is a-murta. The former is shaped 
corporeal, sa-sarlram, the latter is incorporeal B.U. 11 . 3; 

C.U. VIII. 12. I. In B.U. III. 2. 12, the part that does not leave the 
individual soul at death is ndma, which is not accessible to the 
senses. Akdsa is ndma, and in the human individual the space in the 
heart hrdy-dkdsa, is the domain of ndma, the principle of consciousness. 
as a razor in a razor case: He is hidden in all things as a razor in its 
case or as fire in wood. The ignorant do not know him who is hidden 
behind all names and forms. See R.V. 1 . 164. 5. 
viivam-bhara: VLq who sustains the world. Vaisvdnara viivam bihharti 
vaihdnardgni-rupeneti vUvam-hharah. Id.. 

karma-ndmdni: nsm&s of his acts. These are functional names which 
conceal his undivided nature. We must realise the self not in its 
several aspects but as these are unified in the self. 
akrtsnah: incomplete, a-purna-svarupah. R. Sense or intellectual 
knowledge which does not involve the functioning of the whole self 
is incomplete knowledge. Wholeness is integral insight. 

We trace out lost cattle by following their footsteps, so will we 
find everything if we know the Self. 

8. tad etat preyah putrdt, preyo vittdt, preyo’nyasmdt sarvasmdt, 
antarataram, y ad ay am dtmd. sa yo’nyam dtmanah priyajn 
bruvdnam bruydt, priyam rotsyatUi, Uvaro ha tathaiva sydt. 
dtmanam eva priyam updsUa, sa ya dtmdnam eva priyam dipdste 
na hdsya priyam pramdyukam bhavati. 

8. That self is dearer than a son, is dearer than wealth, is 
dearer than everything else and is innermost. If one were to 
say to a person who speaks of anything else than the Self as 
dear, he will lose what he holds dear, he would very likely do 
so. One should meditate on the Self alone as dear. He who 
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meditates on the self alone as dear, what he holds dear, verily, 
will not perish. 

Uvarah: able, capable, samarthah. 
pramdyukam: perishable, pnimaranasUam, S. 

9. tad dhuh, yad irahma-vidyaya sarvam bhavisyanto manusyd 
manyante, him u tad brahnidvet, yasmdt tat sarvam ahhavad iti. 

9. They say, since men think that, by the knowledge of 
Brahman, they become all, what, pray, was it that Brahman 
knew by which he became all ? 

10. brahma vd idam agra dsit, tad dimdnam evdvet, aham 
brahmdsmiti: tasmdt tat sarvam abhavat, tad yo yo devdndm 
pratyabudhyata, sa eva tad abhavat, tathd rslndm, tathd manu- 
sydndm. taddhaitat pasyan rsir vdma-deva}ipratipede,aham mamir 
ahhavam suryas ceti, tad idam api etarhi ya evam veda, aham 
brahmdsmiti sa idam sarvam bhavati; tasya ha na devds ca 
ndbhutyd isate, dtmd hy esdm sa bhavati. atha yo anydm devatdm 
updste, anyo’sau any o' ham asmiti, na sa veda; yathdpasur, 
evam sa devdndm; yathd ha vai bahavah pasavo manusyam 
bhuhjyuh, evam ekaikali puruso dev an bhunakti; ekasminn eva 
pasdv ddiyamdne‘priyam bhavati, him u bahusu? tasmdd esdm 
tan na priyam yad etan manusyd vidyuh. 

10. Brahman, indeed, was this in the beginning. It knew 
itself only as T am Brahman.' Therefore it became all. Whoever 
among the gods became awakened to this, he, indeed, became 
that. It is the same in the case of seers, same in the case of men. 
Seeing this, indeed, the seer Vama-deva knew, T was Mann and 
the Sun too.' This is so even now. Whoever knows thus, T am 
Brahman,' \>^Q,om.QS this all. Even the gods cannot prevent his 
becoming thus, for he becomes their self. So whoever worships 
another divinity (than his self) thinking that he is one and 
{Brahman) another, he knows not. He is like an animal to the 
gods. As many animals serve a man so does each man serve the 
gods. Even if one animal is taken away, it causes displeasure, 

I what should one say of many (animals)? Therefore it is not 
pleasing to those (gods) that men should know this. 

See R.V. IV. 26. 1. Vama-deva is the seer of the fourth book of 
the R.V. Being is self-knowledge. 

pratyabudhyata: htCQSsxe, awakened.; Cp. Buddhist bodhi sambodhi; 
^Kena irz. ] ■ , ; ;; 

The gods are not pleased that men should know the ultimate 
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truth, for then they would know the subordinate place the gods hold 
and give up making them offerings. 

II. hrahma vd idam agra dsU, ekam em; tad ekam san na 
vyahhavat. tac chreyo rupam atyasrjata ksatmm, ydny etdni 
devatrd ksatrdni, indro varunah somo mdrah parjanyo yamo 
mrtyur Udna iti. tasmdt ksatrdt param ndsti, tasmdt brdhmanah 
ksatriyam adhastdd updste rdfasuye, ksatra eva tad yah dadhdti; 
saisd ksatrasya yonir yad hrahma. tasmdd yady api rdjd 
paramatdm gacchati, hrahmaivdntata upanisrayati svdm yonim. 
ya u enam hinasti, svdm sa yonim rcchati, sa pdptydn bhavati, 
yathd sreydmsam himsitvd. 

11. Verily, in the beginning this (world) was Brahman, ono. 
only. That, being one, did not flourish. He created further an 
excellent form, the Ksatra power, even those who are Ksatras 
(rulers) among the gods, Indra, Varuna, Soma (Moon), Rudra, 
Parjanya, Yama, Mrtyu (Death), Isana. Therefore there is 
notliing higher than Ksatra. Therefore at the Rajasuya sacrifice 
the Brahmana sits below the Ksatriya. On Ksatrahood alone 
does he confer this honour. But the Brahmana is nevertheless the 
source oi Hht Ksatra. Therefore, even if the king attains 
supremacy at the end of it, he resorts to the Brahmana as his 
source. Therefore he who injures the Brahmana strikes at his 
own source. He becomes more evil as he injures one who is 
superior. ■ 

ekam eva: one, only. 

At the beginning there was only one caste or class, the Brahmana .* 
differentiations were not, ndsU-ksatrddi-hhedah. 
ksatra: power or dominion, used to designate the princely or the 
military class. 

the ceremonial anointing of a King. 

12. sa naiva vyabhavat. sa visam asrjata, ydny etdni deva- 
jdtdni ganasa dkhydyante, vasavo, rudra ddityd visvedevd maruta 
iti. 

12. Yet he did not flourish. He created the m (the com- 
monalty), these classes of gods who are designated in groups, 
the Vasus, Rudras, Adityas, Visvedevas and Maruts. 

The Brahmana represents knowledge, the, Ksatriya temporal 
power. They are not enough. We require a class for increasing pro- 
duction and acquiring wealth. : 
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13. sa naiva vyabhavat, sa saudram varnam asrjata pusanam; 
iyam vai pusd, iyam hidam sarvam pusyati y ad idam kirk ca. 

13. He did not still flourish. He created the. Sudra order, as 
Pusan. Verily, this (earth) is Pusan (the nourisher), for she 
nourishes everything that is. 

Society requires, in addition to wisdom, power, and wealth, service 
and work. Wisdom conceives the order, power sanctions and enforces 
it, wealth and production provide the means for carrying out the 
order, and work carries out. These are the different functions essential 
for a normal well-ordered society. These distinctions are found among 
both gods and men. 

14. sa naiva vyabhavat. iac chreyo-rupam atyasrjata dharmam: 
tad etat ksatrasya ksatrarh yad dharmah, tasmdd dharmdd par am 
ndsti: atho aballydn bally dmsam dsamsate dharmena, yathd 
rapid evam. yo vai sa dharmah satyam vai tat: tasmdi satyahi 
vadantam dhuh, dharmarh vadatlti, dharmam vd vadantam, 
satyarh vadatlti: etad hy evaitad ubhayarh bhavati. 

14. Yet he did not flourish. He created further an excellent 
form, justice. This is the power of the Ksatriya class, viz, 
justice. Therefore there is nothing higher than justice. So a weak 
man hopes (to defeat) a strong man by means of justice as one 
does through a king. Verily, that which is justice is truth. 
Therefore they say of a man who speaks the truth, he speaks 
justice or of a man who speaks justice that he speaks the truth. 
Verily, both these are the same. 

dharma: law or justice is that which constrains the unruly wills and 
affections of people. 

Even kings are subordinate to dharma, to the rule of law. Law 
or justice is not arbitrary. It is the embodiment of truth. 'That which 
is known and that which is practised are justice.’ jhdyamdnam 
anusthlyamdnahi ca tad dharma eva bhavati. 
hopes to defeat', jetum dsamsate. 

From early times kings are said to act out the truth, satyam 
kmvdnah. R.V. X. 109. 6, or take hold of the truth satyam grhndnah. 
Atharva Veda V. 17. 10; satya and dharma, truth and justice are 
organically related. 

15. tad etad brahma k^atram vit sudr ah. tad agninaiva devestt 
brahmdhhavat, brdhmano manusyesu, ksatriyena ksatriyak, 
vaisyena vaisy ah, sudrena sudr ah; tasmdd agndv eva devesu 
lokam icchante, brdhmane manusy&su, etdbhydm hi rupdhhydm 
brahmdhhavat. atha yo ha vd asmdl lokdt svarh lokam adrstvd 
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praiti, sa enam avidito na hKimakti, yathd vedo vdnanuktah any ad 
vd karmdkrtam. yad iha vd apy anevamvid mahat-punyam karma 
karoU, taddhdsydntatah kstyata eva, dtmdnam eva lokam updsita; 
sa ya dtmdnam eva lokam updste, na hdsya karma kslyate, asmadd 
hy eva dtmano yad y at kdmayate tat tat srjate. 

15. So these (four orders were created) the Brahmana, the 
Ksatriya, the Vaisya and the Sudra. Among the gods that 
Brahma existed as Fire, among men as Brahmana, as a Ksatriya 
by means of the (diving Ksatriya, as a Vaisya by means of the 
(divine) Vaisya, as a Sudra by means of the (divine) Sudra. 
Therefore people desire a place among the gods through fire 
only, and among men as the Brahmana, for' by these two forms 
(pre-eminently) Brahma existed. If anyone, however, departs 
from this world without seeing (knowing) his own world, it 
being unknown, does not protect him, as the Vedas unrecited 
or as a deed not done do not (protect him). Even if one performs 
a great and holy work, but without knowing this, that work 
of his is exhausted in the end. One should meditate only on 
the Self as his (true) world. The work of him who meditates on 
the Self alone as his world is not exhausted for, out of that very 
Self he creates whatsoever he desires. 

SeeG.U. VIIL 2. 

S quotes Mam 11 . 87 that a Brahmana is one who is friendly to all, 
to justify the aspiration of human beings to attain to the order of 
Bmhma.nah.ood: sarvesu Mutesu adhaya-pradah. A. 

A Brahmana grants freedom from fear to all beings. 

“It is a common saying in mediaeval writers that society consists 
of those who work, those who guard, and those who pray. It is 
worth while to note in passing that these writers mean by the workers 
those who work on the land, and that the classification omits 
entirely the merchant and the dweller in the towns. “ Legacy of the 
■Middle Ages, 1926, p. ii, C. G. Crump. 

16. atho ay am vd dtmd sarvesdm bhutdndm lokah. sa yaj juhoii 
yad yajate, tena devdndm lokah; atha yad anubrute, tcna rsindm; 
atha yat pitrbhyo niprndti yat prajdm icchate, tena pitrndm; atha 
yan manusydn vdsayate, yad ebhyo’ sanam daddti, tena manu- 
sydndm; atha yat pambhyas trnodakam vindati, tena pasundm; 
yad asya grhesu svdpadd vaydmsy dpipilikdbhya upapvanti, tena 
tesdrh lokah. yathd ha vai svdya lokdydristim icchet, evam haivam 
vide {sarvadd) sarvdni bhutdny aristim icchanti. tad vd etad 
viditam mimamsitam. 

16. Now this self, verily, is the world of all beings. In so far 
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as he makes offerings and sacrifices, he becomes the world of 
the gods. In so far as he learns (the Vedas), he becomes the 
world of the seers. In so far as he offers libations to the fathers 
and desires offspring, he becomes the world of the fathers. 
In so far as he gives shelter and food to men, he becomes the 
world of men. In so far as he gives grass and water to the 
animals, he becomes the world of animals. In so far as beasts and 
birds, even to the ants find a living in his houses he becomes 
their world. Verily, as one wishes non-injury for his own world, 
so all beings wish non-injury for him who has this knowledge. 
This, indeed, is known and well investigated. 

lokah: world, object or enjoyment, loko hi ndma prdni-bhoga- 
sthdna-visesah. R. 

anubrute: learns the Vedas, svddhydyam adhUe. §. 

The interdependence of man and the world including deities, 
seers, fathers, animals, is brought out. The same idea is elaborated 
in the theory of the five great sacrifices, pahca-mahdyajhdh, 
bhuta-yajha, manusya-yajha, pitr-yajha, deva-yajha and brahma- 
yajha for animals, men, manes, gods and seers. 
investigated: vicdritam. §. 

aristam:non4.ii\my.ristam: ndsah,aristam,andsam,P.. 

17. dimaivedam agra dsit, eka eva; so’kdmayata, jdyd me sydt 
atha prajdyeya; atha vittam me syad, atha karma kurviyeti. etdvdn 
vai kdmali: necchams ca na ato bhuyo vindet. tdsmdd apy etarhy 
ekdkl kdmayate, jdyd me sydt, atha prajdyeya, atha vittam me 
sydd atha karma kurviyeti. sa ydvad apy etesdm ekaikam na 
prdpnoti, a-krtsna eva tdvan mdnyaie. tasyo krtsnatd: maha 
evdsya dtmd, vdg jdyd, prdnah prajd, caksur mdnusam vittam, 
caksusd hi tad vindate, srotram daivam, srolrena hi tac chrnot. 
dtmaivdsya karma, dtmand hi karma karoti. sa e§a pahkto yajhah, 
pdhktah pas'uh, pahkiah purusah, pdhktam, idam sarvarn yad idarh 
kirh ca. tad idam sarvam dpnoti, ya evam veda. 

17. In the beginning this (world) was just the self, one only. 
He desired, 'would that I had a wife, then I may have offspring. 
Would that I had wealth, then I would perform rites.’ This 
much indeed is the (range of) desire. Even if one wishes, one 
cannot get more than this. Therefore, to this day, a man who 
is single desires, 'would that I had a .wife, then I may have 
offspring. V^ould that I had wealth, then I would perform 
rites.’ So long as he does not obtain each one of these, he thinks 
himself to be incomplete. Now his completeness (is as follows). 
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mind truly is his self, speech his wife, breath is his offspring, 
the eye is his human wealth, for he finds it with the eye, the ear 
his divine wealth, for he hears it with his ear. The body, indeed, 
is his work, for with his body he performs work. So this sacrifice 
is fivefold, fivefold is the animal, fivefold is the person, fivefold 
is all this world, whatever there is. He who knows this as such 
obtains all this. 

The ignorant man thinks that he is incomplete without wife, 
children and possessions. 
a-krtsnah: incomplete, a-sampur'^h. S. 

Fifth Brdhmana 

prajA-patts production of the world as 

FOOD FOR HIMSELF 

i.yatsaptmmmimedhaydtapasdjanayatpitd, 
ekam asya sddhdranam, dve devdn dbhdjayat; 
iriT^y dtmane’ hmtta, pambhya ekam prdyacchat. 
tasmin sarvam praiisthitam, yac ca prdmti yac ca na, 
kasmdt tdni na ksdyanU adyamanani sarvaddl 
yo vaitdm ak^itim veda, so’nnam atti praitkcna; 
sa devdn apigacchati, sa ur jam upajivati. 
itislokdh. 

1. When the Father (of creation) produced by knowledge 
and austerity seven kinds of food, one of his (foods) was 
common to all beings, two he assigned to the gods, three he 
made for himself, one he gave to the animals. In it eveiy thing 
rests, whatsoever breathes and what does not. Why then do 
they not decline when they are being eaten all the time? He 
who knows this imperishableness, he eats food with his mouth. 
He goes to the gods, he lives on strength. Thus the verses. 

medhayd: hy knowledge, prajhayd. 

tapasd: by austerity or the performance of rules, karmand; jhdna- 
harmanl eva hi medha-tapai-iabda-vdcye. S. 

2. ' y at saptdnndni medhayd tapasd janay at pita’ iti mcdhaydhi 
iapasdjanayat pita, ‘ekam asya sddhdranam’ iti, idam cvdsya 
tat sddhdyanam annam, yad idam ady ate y sa ya ctad updste na 
sa pdpmano vydvartate, misrant hy etaiF dve devdn ahhdjayaf iti, 
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hutam ca prahutam ca; tasmdd devebhyo juhvaii ca pra ca juhvati, 
atho dhuh, darsapurnamdsdv iti; tasmdn nesti-ydjukah sydt. 
‘pasubhya ekam prdyacchaf iti. tat pay ah, payo hy evdgre 
manusyds ca pasavas copapvanti. tasmdt kumdram jdtam 
ghrtam vai vdgre pratilehayanti, stanam vdnudhdpayanti: atha 
vatsam jdtam dhuh, ‘atrndda’ iti; Hasmin sarvam pratidhitam yac 
ca prdniti yac ca na’ iti, payasi htdam sarvam pratisthitam, yac 
ca prdniti yac ca na. tad yad idam dhuh sarhvatsaram payasd 
juhvad apa punarmrtyum jayatUi, na tathd vidydt. yad ahar 
eva juhoti, tad ahah punarmrtyum apajayaty evam vidvdn; 
‘sarvam hi devebhyo ’nnddyam prayacchati. 'kasmdt tdni na 
ksiyante adyamdndni sarvadd ’iti, puruso vd aksitih, sa hidam 
annam punahpunar janayate. ’yo vai idm ak§itim veda ’iti, puruso 
vd aksitih, sa Mdam annam dhiyd dhiyd janayate karmabhih, 
yaddhaitan na kurydt ksiyeta ha. ‘so’nnam atti pratikena’ iti, 
mukham pratikam, mukhenety etat. sa devdn apigacchati, sa 
ill jam upajivati ’iti prasamsd. 

2. ‘When the Father produced by knowledge and austerity 
seven kinds of food’ means that the Father produced them by 
knowledge and austerity. ‘One of his foods was common to all 
beings’ means that the food of his which is eaten is that which 
is common to all. He who worships (eats) that (common food) 
is not freed from evil for, verily, that (food) is mixed. 'Two he 
assigned to the gods’ means they are the fire sacrifice {huta) and 
the offering. Therefore one sacrifices and offers to the gods. 
But they also say that they are the new-moon and the full- 
moon sacrifices. Therefore one should not offer sacrifice for 
material ends. ‘One who gave to the animals’ ‘that is milk’ for, 
at first, men and animals live on milk alone. Therefore they 
make a newborn babe first lick clarified butter or put it to 
the breast; likewise they speak of a newborn calf as one that 
does not eat grass. ‘In it everything rests whatsoever breathes 
and what does not' means that on milk everything rests what- 
soever breathes and what does not. This is said that by making 
offerings with milk for a year one conquers further death. 
One should not think so. For he who Imows this conquers 
further death the very day he makes the offering, for he offers 
all his food to the gods. ‘Why then do they not decline when 
they are being eaten all the, time,’ means verily, the person 
is imperishable, for he produces this food again and again. ‘He 
who knows this imperishableness’' means that the Person is 
imperishable, for he produces this food as his work by his con- 
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tinuous meditation. Should he not do this, his food would be 
exhausted. ‘He eats food with his mouth.’ The prattka is the 
mouth, he eats it with his mouth.’ He goes to the gods; he lives 
on strength; this is praise. 

S makes out that desire is possible only when we are ignorant 
of the truth of things. When we realise the truth, there can be no 
desire: brahma-vidyd-visaye ca sarvaikaivdt kdmdnupapatteh. 

The eater is the subject which is constant, imperishable; the 
food eaten is the object, it is changing. 

mukham: mouth, pre-eminence, mukhyaivam, prddhdnyam §. 

R. makes out that the Supreme Person produces food for the needs 
of creatures, paramdtmd praty dham anndni punah punah prdni-kar- 
mdnusdrena janayati. 

3. ‘tnny dtmane’ kunitd itiy mano vdcam prdnam, tdny dtmane 
‘kuruta': any air a mand ahhuvam nadarsam, anyatra manci 
ahhuvam ndsrausam’ itiy manasd hy eva pasyati, manasd srnoii, 
kdmah samkalpo vicikitsd, sraddhd ’sraddhd, dhrtir adhrtir hnr 
dhir bhlf ity etat sarvam mana eva. tasmdd api prsthata upasprsto 
manasd vijdndti; yah kas ca sabdo,vdg eva sd; esd hi dntam dyattd, 
esd hi na pram ’pdno vydna uddnah samdno’na ity etat sarvam 
prana eva. etanmayo vd ayam dtmd, vdh-mayah, mano-mayah, 
prdna-mayah. 

3. ‘Three he made for himself.’ Mind, speech, breath, these 
he made for himself. ‘(They say) my mind was elsewhere, I did 
not see it, my mind was elsewhere, I did not hear.’ It is with the 
mind, truly, that one sees. It is with the mind that one hears. 
Desire, determination, doubt, faith, lack of faith, steadfastness, 
lack of steadfastness, shame, intellection, fear, all this is truly 
mind. Therefore even if one is touched on his back, he discerns 
it with the mind. Whatever sound there is, it is just speech. 
Verily, it serves to determine an end (object), but is not itself 
(determined or revealed). The in-breath, the out-breath, the 
diffused breath, the up-breath, the middle-breath, all that 
breathes is breath only. Verily, the self consists of speech, mind 
and breath. 

See MaitrlNl. 30. 

Mere presentation is not enough for perception. Mind must be 
attentive. We often say that we did not see it or hear it because we 
were absent-minded. It is through the mind that we see and hear. 
samkalpa: determination, determining the nature of a thing presented 
to us, whether it is white or blue, etc. pratyupasthita-visaya- 
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vikalpanam siikla-mlddibhedena. According to Amara, it is 
d,mtxAdldiCt,mdnasamkanna. 

Prana is the general term for breath, in or out. 

Apdna is the downward breath, Vydna is the bond of union of 
the two. It is the breath which sustains life when there is neither 
expiration nor inspiration. Samdna is common to both expiration 
and inspiration. Uddna leads the soul in deep sleep to the central 
Reality or conducts the soul from the body on death. 

Speech reveals things but is not revealed by others of the same 
class. 

4. trayo lokd eta eva, vdg evdyam lokah, mano’ntariksa lokah, 
pram’ sau lokah. 

4. These same are the three worlds. Speech is this world (the 
earth), Mind is the atmospheric world (the sky). Breath is that 
world (heaven). 

5, trayo vedd eta eva, vdg eva rg vedah, mum yajur vedah, 
prdnah sdma vedah. 

5. These same are the three Vedas. Speech, verily, is the 
Rg Veda. Mind is the Yajur Veda. Breath is the Sdma Veda. 

6. devdh pitaro manusyd eta eva, vdg eva devdh, manah pitarah, 
prdno manusydh. 

6. These same are the gods, manes and' men. Speech, verily, 
is the gods. Mind is the manes. Breath is the men. 

7. pita mdtd fraja eta eva, mana eva pita, van mdtd, prdnah 
prajd. 

7. These same are father, mother and offspring. Mind, verily, 
is the father. Speech is the mother. Breath is the offspring. 

8. vijndtam vijijhdsyam avijhdtam eta eva; yat kirn ca vijndtam, 
vdcas tad rupam, vdgg hi vijndtd, vdg enam tad bhuivdvaii. 

8. These same are what is kno-wn, what is to be known and 
what is unknown. Whatever is knowm is a form of speech, for 
speech is the knower. For speech by becoming that (which is 
known) protects him (the knower) . 

9. yat kim ca vijijhdsyam, manasas tad rupam, mano hi 
vijndsy am, mana enam tad bhuivdvaii. 

9, Whatever is to be known is a form of mind for mind is 
to be known. For mind by becoming that protects him. 

The mind protects him by becoming that which is to be known. 
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no. y at him cdvijndtam, prdnasya tad mpam; prdno hy avi- 
jndtah, prana evam tad bhutvdvati. 

10, 'TOatever is unknown is a form of breath for breath is 
what is unknown. For breath by becoming that protects him. 

11. tasyai vdcah prthim sartram, jyoU-rupam ay am agnih: tad 
ydvaty eva vak, tdvati prthim, tdvah ay am agnih. 

11. Of this speech, the earth is the body. Its light-form is this 
(terrestrial) fire. As far as speech extends, so far extends the 
earth, so far (extends) this fire, 

12. athaitasya mdnaso dyauh sarlram, jyoU-rupam asdv ddityah, 
tad yavad eva manas, tdmM : dyawh, tdvdn asdv ddityah. tan 
mithunam samaitdm: tatah prdno ajdyata sa indr ah, sa eso'sapa- 
tnah: dvitiyo vai sapathah: ndsya sapatno bhavati, ya cvam yeda.. 

12. Now of this mind, heaven is the body and its light-form 
is that sun. As far as the mind extends, so far extends the 
heaven, so far (extends) that sun. These two (the fire and the 
sun) entered into union and from that was born breath. He is 
Indra (the supreme lord). He is without a rival. Verily, a second 
person is a rival. He who knows this has no rival. 

Indra: the su-pieme lord, paramesvarah. 

13 . athaitasya prdnasydpah sariram, jyoti-rupam asau candrah, 
tad ydvdn eva prdnah, idvatya dpah, tdvdn asau candrah, ta ete 
sarva eva samdh, sarve'nantdh: sa yo haitdn antavata updste 
antavantam sa lokam jay ati. aiha yo haitdn anantdn updste, 
anantam sa lokam jayati. 

13. Next, of this breath, water is the body. Its light-form 
is that moon. As far as the breath extends so far extends water 
and so far (extends) that moon. These are all alike, all endless. 
Verily, he who meditates on them as finite, wins a finite world. 
But he who meditates on them as infinite wins an infinite world. 

SELF IDENTIFIED WITH THE SIXTEENFOLD 
PRAJA-PATI 

14. sa esa samva,tsarahprajd-patih, sodasa-kalah; tasya rdtraya 

eva pahcadasa-kaldh, dhruvaivdsya sodasi kald. sa rdtribhir evd 
ca puryafe, apa ca ksiyate; so‘mdvdsydm rdtrim etayd sodasyd 
kalayd sarvam idam frdnabhrd m tatah prdtar jay ate. 

tasmad ctam rdtrim prdhaAyhft^^ prdnarh na vicchindydd api 
krkatd sasya, etdsyd eva devatdyd apacityai. 



1^8 The PrincipalUpanisads I. 5. i6. 

14. That Prajd-pati is the year and has sixteen parts. His 
nights, indeed, have fifteen parts, the fixed point his sixteenth 
part. He is increased and diminished by his nights alone. 
Having on the new-moon night entered with that sixteenth 
part into everything here that has breath, he is born thence in 
the (following) morning. Therefore on that night let no one 
cut off the breath of any breathing things, not even of a lizard, 
in honour of that divinity. 

apacityai: in honour of, pujdrtham. S. 

15. yo vai sa samvatsarah prajdpatih sodasa-kalah, ay am eva 
sa yo’yam evam-vit pumsah. tasya vittam eva pahcadasa-kaldh, 
dtmaivdsya sodasl kald, sa vittenaivd ca puryate apa caksiyate. 
tad etan nabhyam yad ay am dtmd, pradhir vittam-. tasmdd yady 
apt sarvajydnim jiyate, dtmand cej jivati, pradhindgdd .ity 
evdhuh. 

15. Verily, the person here who knows this is himself that 
Prajd-pati with the sixteen parts who is the year. His wealth is 
the fifteen parts, the sixteenth part is his self. In wealth alone 
is one increased and diminished. That which is the self is a 
hub, wealth a felly. Therefore even if one loses everything but 
he himself lives, people say that he has lost only his felly (which 
can be restored again) . 

Wealth is compared to the spokes of a wheel. It is something 
external. If one loses wealth he loses only his outer trappings. He 
can regain wealth. It is the distinction between being and having, 
to use Gabriel Marcel’s words. 

The superscription at Delphi, ‘Know thyself is, according to 
Plutarch, an injunction addressed by God to all who approach him: 
Moralia 384 D.f. In Alcihiades X. 130 E.f. Socrates says that he who 
orders ‘Know thyself’ bids us ‘Know the soul,' and he who knows 
only what is of the body ‘knows the things that are his but not 
himself.’ 

THE THREE WORLDS AND THE MEANS OF WINNING 

THEM 

16. atha trayo vdva lokdh, manusya-lokah, pitr-lokah. deva-loka 
iti. so' yam manusya-lokah putre'iiaiva jayyah, ndnyena karmand. 
karmand pitr-lokah, vidyayd, d,eva-lokah, deva-loko vai lokdndm 
sresthah: tasmdd vidy dm prasamsanti. 

16. Now, there are, verily^ three worlds, the world of men, 
the world of the fathers, and the world of the gods. This world 
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of men is to be obtained through the son alone, not by any other 
work, the world of the fathers by works (rites), the world of the 
gods by knowledge. The world of gods is, verity, the best of 
worlds. Therefore they praise knowledge. 

vidyd: knowledge, vidyd-sabdasya brahma-vidyd-paratvam. R.’ 

FATHER’S BENEDICTION AND TRANSMISSION OF 

CHARGE 

17. athdtah samprattih. yadd praisyan many ate, atha putram 
aha, tvam brahma tvam yajhah, ivam loka iti. sa putrah praty 
aha., aham brahma, aham yajnah, aharh loka iti. yad vai kim 
cdnuktam, tasya sarvasya brahmety ekatd. ye vai ke ca yajnah, 
tesdrh sarvesdrh yajha ity ekatd; ye vai ke ca lokdh, tesdrh sarvesdm 
loka ity ekatd; etdvad vd idam sarvam, etanmd sarvam sann 
ayam ito’hhunajad iti, tasmdt putram anuiistarh lokyam dhuh. 
tasmdd enam anusdsati, sa yadaivarh vid asmdl lokdt praiti. 
athaibhir eva prdnaih saha putram dviiati. sa yady anena kim 
cid aksnayd krtam bhavati, tasmdd enam sarvasmdt putro mmcati. 
tasmdt putro ndma sa putrenaivdsmiml lake pratitisihati, 
athainam ete daivdh prana amrtd dvisanti. 

17. Now therefore the transmission. When a man thinks 
that he is about to depart, he says to his son, 'you are Brahman, 
you are the sacrifice and you are the world.’ The son answers, 
'I am Brahman, I am the sacrifice, I am the world.’ Verity, 
whatever has been learnt, all that taken as one is knowledge 
(Brahman). Verily, whatever sacrifices have been made, all 
those, taken as one are the world. All this is indeed, this much. 
Being thus the all, let him (the son) preserve me from (the 
ties of) this world, thus, (the father thinks). Therefore they 
call a son who is instructed ‘world-procuring’ and therefore they 
instruct him. When one who knows this departs from this world 
he enters into his son together with his breaths. Whatever 
wrong has been done by him, his son frees him from it all, 
therefore he is called a son. By his son a' father stands firm in 
this world. Then into him enter those divine immortal breaths. 

See K.U. II. 15. 

samprattih: transmission. It is so called because the father in this 
manner transmits his own duties to his son ; ptitre hi svdtma-vydpdra- 
sampraddnam karoty anena prakdrena pita. S. 
putra: ivompiir, 'to hi,’ ancl tra ‘to deliver,’ a deliverer who fills the 



i8o The Principal Upanisads I, 5. 20, 

holes left by the father: yah pitus chidram purayitvd trdyati. 
Others derive it from put ‘a hell/ and trd, 'to save.’ See Manu IX. 
138. 

In the R.V. a son is called rnacyuta, one who removes debts. See 
Taittinya Samhitd VI. 3. 10. 5. 

18, prthivyai cainam agnes ca daivt vdg dvisati, sd vai daivi 
vdg, yayd, yad yad eva vadati, tad tad hhavati. 

18. From the earth and from the fire the divine speech 
enters him. Verily, that is the divine speech by which whatever 
one says comes to be (is fulfilled). 

His speech becomes infallible and irresistible: amoghd pratihaddhd 
asya vdg hhavati. S. . 

19. divas cainam aditydc ca daivam mana dvisati, tad vai 
daivam mano yendnandy eva hhavati, atho na socati. 

19. From the heaven and the sun the divine mind enters 
him. Verily, that is the divine mind by which one becomes only 
joyful and sorrows not. 

He sorrows not because he is not connected with the sources of 
grief: sokddi-nimittdsamyogdt. § 

20. adhhyas cainam candramasas ca daivah prana dvisati: sa 
vai daivah pram, yah samcararhs cdsamcarams ca na vyathate, 
atho na risyati. sa evam-vit sarvesdm bhutdndm dtmd hhavati. 
yathaisd- devatd, evam sah. yathaitdm devatdm sarvdni hhutdny 
avanti, evam haivarh-vidam sarvdni hhutany avanti. yad u him 
cemdh prajdh socanti, amaivdsdm tad hhavati, puny am evdmum 
gacchati. na ha vai devdn paparh, gacchati. 

20 . From water and the moon the divine breath enters him. 
Verily, that is the divine breath, whether moving or not moving,, 
is not perturbed nor injured. He who knows this becomes the 
self of all beings. As is this divinity {Hiranya-garhha), so is he. 
As all beings regard that divinity, so do all beings regard him 
who knows this. Whatever sufferings creatures may undergo, 
these remain with them. But only merit goes to him. No evil 
ever goes to the gods. 

Individuals suffer because one causes suffering to another, but in 
the Universal Spirit where all individuals are one, the sufferings of 
the individuals do not affect the whole. 
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THE UNFAILING BREATH 

21, athdto vyata-m%mdmsd. prajd-patir ha kamidni sasrje, 
tdni srstdni anyo’nyendspardhanta. vadisydmy evdham iti vdg 
dadhre; draksydmy aham iti caksuh; swsydmy aham iti srotram; 
evam anydni karmdni yathd karma; tdni mrtyuh sramo hhutvd 
upayeme; tdny dpnot; tdny dptvd mrtyur avdrundha; tasmdt 
sfdmyaty eva vdk, srdmyati caksuh, srdmyati srotram. athemam 
eva ndpnot yo’yam madhyamah prdnah. tdni jhdium dadhrire. 
ay am vai nah srestho yah samcarams cdsamcarams ca na vyathate, 
atho na risyati, hantdsyaiva sarve rupam asdmeti: ta etasyaiva 
sarve rupam abhavan, tasmdd eta etaindkhydyante prdnd Hi. 
tena ha mm tat kulam dcaksate, yasmin kuU hhavati ya evark 
veda. ya u haivam vidd spardhate, anususyati, anususya 
haivdntaio mriyate, iti adhydtmam. 

21. Now next a consideration of the observances. Prajd^pati 
produced the active senses. They, when they were produced, 
quarrelled with one -another. Speech resolved T will go on 
speaking.’ The eye T will go on seeing.’ The ear T will go on 
hearing.’ And thus the other organs, each according to its 
function. Death, having become weariness, laid hold of them. 
It took possession of them; having taken possession of them, 
death held them back from their work. Therefore speech 
becomes weary (gets tired), the eye becomes weary, the ear 
becomes weary. But death did not take possession of him who 
was the middle breath. They (the senses) sought to know him 
and said, ‘This is, verily, the greatest among us, since (it) 
whether moving or not moving, is not perturbed, is not injured, 
let us all assume his form’ : of him indeed they became a form. 
Therefore they are called after him ‘breath.’ In whatever 
family there is a man who knows this they call that family 
after him. And whoever strives with one who knows this 
shrivels away and after shrivelling dies in the end. This, with 
reference to the self. 

observance, meditative worship, S. 

active senses, instruments of activity. 
dadhre resolvedi., dJirtavdn. R. 



i82 The Principal Upanisads I. 5. 23. 

THE UNFAILING AIR 

22. athddhidaivatam: jvalisydmy evdham ity agnir dadhre; 
lapsydmy aham ity ddityah; hhdsydmy aham iti candramdh; 
evam anyd devaid yathd-devatam; sa yathaisdm prdndndm 
madhyamah prdfiah, evam etdsdm devatdndm vdyuh. nimlocanti 
hy anyd devatdh, na vdyuh. saisdnastamitd devoid yad vdyuh. 

22. Now with reference to the gods. Fire resolved T will go 
on burning.’ The sun T -will go on warming.’ The moon T will 
go on shining’. So said the other gods each according to his 
divine function. As breath holds the central position among the 
vital breaths, so does air among these divinities; for other 
divinities have their decline but not air. Air is the divinity that 
never sets (never goes to rest). 

23. athaisa sloko bhavati: 

yatas codeti suryah 
astam yatra ca gacchati 
iti prapad vd esa udeti, prdne’stam eti, 
tarn devds cakrire dharmam 
1 sa evddya sa u svah. 

iti yad vd ete’murhy adhriyanta tad evdpy adya kurvanti. tasmad 
ekam eva vratam caret, prdnydc caiva, apdnydc ca, nen md pdpmd 
mrtyur dpnuvad iti; yady u caret samdpipayiset. teno etasyai 
devatdyai sdyujyam salokatdm jayati. 

23. On this there is this verse: 'From whom the sun rises 
and in whom it sets; in truth from breath it rises and in breath 
it sets. Him the divinities made the law, he only is today and 
he tomorrow also. (Whatever the divinities observed then they 
observe till today.)’ Verily, what those (functions) undertook 
of old, even that they accomplish today. Therefore let a man 
perform one observance only. He should breathe in and breathe 
out wishing, 'Let not the evil of death get me.’ And when he 
performs it, let him try to complete it. Thereby he wins com- 
plete union with that divinity and residence in the same world 
with him. 
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Sixth Brdhmana 

THREE-FOLD CHARACTER OF THE WORLD 

I. trayam vd idam, ndma rupam karma; tesdm ndmndm vdg ity 
etad esdm uktham, ato hi sarvdni ndmdny uttisthanti; etad esdm 
sdma; etadd hi sarvair ndmabhih samam; etad esdm brahma, 
etadd hi sarvdni ndmdni bihharii. 

1, Verily, this (world) is a triad of name, shape and work. Of 
these as regards names, speech is the source, for from it all 
names arise. It is their common feature for it is common to all 
names. It is their Brahman, for it sustains all names.’ 

§ distinguishes the world of name, shape, work as non-self from 
Brahman Belt: ndtmdy at sdksdd aparoksdd brahma, 

vdk: speech, sound in general, sabda-sdmdnyam. §. 
sama: common, samatvdt sdma sdmdnyam. §. 

2. atha rupdndm caksur ity etad esdm uktham, ato hi sarvdni 
rdpdny uttisthanti, etad esdrh sdma, etadd hi sarvai rupaih 
samam, etad esdm brahma; etadd hi sarvdni rupdni hibharti. 

2. Now, of shapes eye is the source, for from it all shapes 
arise. It is their common feature for it is common to all shapes. 
It is their Brahman, for it sustains all shapes. 

3. atha karmandm dtmety etad esdm uktham, ato hi sarvdni 
karmdny uttisthanti, etad esdrh sdma, etadd hi sarvaih karmabhih 
samam, etad esdm brahma, etadd hi sarvdni karmdni hibharti. tad 
etad trayarh sad ekam ay am dtmd, dtmd ekah sannetai trayam. 
tad etad amrtam satyena channam, prdno vd amrtam, ndma-rupe 
satyam; tdhhydm ayam pranas channah. 

3. Now of works, the body is the source for from it all 
works arise. It is their common feature for it is common to all 
works. It is ih&ii Brahman, for it sustains all works. These three 
together are one, this self; the self, though one, is this triad. 
This is the immortal veiled by the real. Breath, verily, is the 
immortal, name and shape are the real. By them this "breath is 
veiled. 


G 
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CHAPTER II 
First Brdhmana 

PROGRESSIVE DEFINITION OF BRAHMAN 

I. drpta-bdldkir hdnucdno gdrgya dsa, sa hovdca ajdtasafrum 
kdsyam, brahma te hravdnUi, sa hovdca ajdtasatruh, sahasram 
etasydm vdci dadmah. janakah, janaka iti vai jand dhdvantUi. 

1. There lived formerly Drpta-balaki of the Gargya clan, who 
was an expositor. He said to Ajatasatru of Kasi, T will tell 
•you about Brahman/ Ajatasatru said, T give you a thousand 
(cows) for this proposal.' People, indeed, rush, saying Janaka, 
Janaka, 

See K.U. IV. 

In this dialogue Drpta-balaki, though a Brahmana, represents the 
imperfect knowledge of Brahman, while Ajatasatru, though a 
Ksatriya, represents advanced knowledge of Brahman, While 
Drpta-balaki ^oxAxi^s Brahman as the sun, the moon, etc., as 
limited, Ajatasatru knows Brahman as the self. 
dTptah: ^londi, garvitah. 

Kail: Ka^i is one of the seven sacred places reputed to confer 
final emancipation. 

ayodhyd mathurd mdyd kail kdhcl avantikd 
purl dvdravatl caiva saptaitd moksa-ddyikdh. 
anUcdnah : expositor, anuvacana-samarthah, vaktd. S. Being ex- 
ceedingly vain, Gargya accosted Ajatasatru with boastful speech. 
In accepting his kind proposal Ajatasatru offers a reward of a 
thousand cows. 

Janaka W9s a well-known learned Mng. Ajatasatru feels that he 
has also some of his qualities. ; 

2. sa hovdca gdrgyah, ya evdsdv dditye purusah, etam ev'dham 

hrahmopdsa iti. sa hovdca ajafasatruh: md maitasmin samva- 
disthdh. atisthdh sarvesdm hhuidndm fnurdhd rdjeti vd aham etam 
updsa iti, say a etam update, dtispidh sarvesdm bhutdndm murdhd 
rdjdhhavati. V 

2. Gargya said: ‘The person who is yonder in the sun, on 
him, indeed, do I moAitnio. ns Brahman/ Ajatasatru said, 
‘Please do not talk to me about him. I meditate on him as 
all-surpassing, as the head and king of aU beings. He who 
meditates on him as such becomes all-surpassing, the head 
and king of all beings.’ 
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atisthdh: all-surpassing, atUya samdni Ihiitim tisthati. 
rdjd: Ismg, dipii-gunopetatvdt. ^. 

The results of meditation correspond to the forms meditated 
upon according to the view, tarn yatha yathopdsate tad eva hhdvati. 
Satapatha Brdhmana. X. V. 2. 20. ' 

3. S(2 hovdca gdrgyah; ya evdsau candre purusah, etam evdham 
brahmopdsa iti. sa hovdca ajdtaiatruh, wid maitasmin samva- 
disthdh. brhan papddra-vdsdh somo rdjeti vd aham etam updsa iti. 
sa ya etam evam updste, ahar ahar ha sutah prasuto bhavati, 
ndsydnnam ksiyate. , 

3. Gargya said: ‘The person who is yonder in the moon, on 
him, indeed, do I meditate as Brahman' Ajatasatru said: 
‘Please do not talk to me about him. I meditate on him as the 
great white-robed king Soma. He who meditates on him as such, 
for him soma is poured out (in the principal) and poured forth 
(in the subsidiary sacrifices) every day. His food does not get 
short.’ 

Soma is the name for the moon and the juice from the creeper 
which IS used in the sQ.cxifLces.yajha-sddhana-bhuta-somardja-^abdita~ 
latd-visesa. R. 

pdndara-vdsah: white-robed. The white rays of the moon flood the 
earth, R. quotes Vyasarya, pdpdarair arhsubhir jagac-chddakatvdt 
pdndara-vdsastvam 

4, sa hovdca gdrgyah; y a evdsau vidyuti purusaJt, etam evdham 
brahmopdsa iti. sa hovdca ajdtasatruh, md maitasmin samva- 
disthdh, tejasviti vd aham etam updsa iti. sa ya etam evam updste, 
tejasvl ha bhavati, tejasvim hdsya prajd bhavati. 

4. Gargya said: ‘The person who is yonder in lightning, on 
him, indeed, do I meditate as Brahman.’ Ajataiatru said: 
‘Please do not talk to me about him. I meditate on him, verily, 
as the radiant. He who meditates on him as such becomes 
radiant, and his offspring, too, become radiant.’ 

5. sa hovdca gdrgyah, ya evdyam dkdse puru^ah, etam evdham 
brahmopdsa iti. sa hovdca ajdtaiatruh, md maitasmin sarhva'- 
disthdh, purij,am apravarMivd aham etam updsa iti, say a etam 
evam updste, puryate prajayd pasuhhih ndsydsmdl lokdt prajo- 
dvartate. 

5. Gargya said: ‘The person who is here in the ether, on him 
indeed, do I meditate as Ajataiatru said: ‘Please 

do not speak to me about him. i meditate on him, verily, as the 
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full and the unmoving. He who meditates on him as such is 
filled with offspring and cattle, and his offspring does not depart 
from this world.' 

The continuity of his line is preserved in this world. 

6. sa hovdca gdrgyah, ya evdyam vdyau purusah, etam evdham 
hrahmopdsa iti. sa hovdca ajdtaiatmh, md maitasmin samva- 
disthdh, indro vaikunthopardjitd seneti vd aham etam updsa iti, 
sa ya etam evam updste, jisnur hdpardjishur hhavaty anyata- 
stya-jdyi. 

6. Gargya said; The person who is here in air, on him, 
indeed, do I meditate as Brahman.’ Ajata^atru said; 'Please do 
not talk to me about him, I meditate on him, verily, as the 
lord, as the irresistible and as the unvanquished army. He who 
meditates on him as such becomes, indeed, victorious, uncon- 
querable, and a conqueror of enemies.’ 

7. sa hovdca gdrgyah, ya evdyam agnau purusah, etam evdham 
hrahmopdsa iti. sa hovdca ajdtasatruh, md maitasmin sarhva- 
disthdh, visdsahir iti vd aham etam updsa iti, sa ya etam evam 
updste visdsahir ha hhavati, visdsahir hdsya prajd bhavati. 

7. Gargya said: ‘The person who is here in fire, on him, 
indeed, do I meditate as Brahman.’ Ajata^atru said: ‘Please do 
not talk to me about him. I meditate on him, verily, ^ as the 
forbearing. He who meditates on him as such becomes, indeed, 
forbearing and his offspring, too, becomes forbearing.' 

visdsahih: ioxb&d.Tmg, marsayitd paresdm. 

8. sa hovdca gdrgyah, y a evdyam apsu purusah, etam evdham 

hrahmopdsa iti. sa hovdca ajdtasatruh, md maitasmin sarhva- 
disthdk, pratirupa iti vd aham etam updsa iti, sa y a etam evdm 
updste, pratirupam haivainam upagacchati, ndpratirupam, afho 
praiirupo’smdj jdyate: * 

8. Gargya said ; ‘The person, who is here in water, on him, 
indeed, do I meditate as Brahman.’ Ajatasatru said: ‘Please do 
not talk to me about him. I meditate on him, verily, as the 
likeness. He who meditates on him as such, to him comes what 
is like (him), not what is unlike (him), also from him is born 
what is like (him).’ 

pratirupah: \ikQ.'n.Q.ss,xe^tciio'n., pratihimhah. 

9. sa hovdca gdrgyah, ya evdyam ddarse purusah, etam evdham 
hrahmopdsa iti. sa hovdca ajdtasatruh, md maitasmin samva- 
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disthdh. rocisnur iti vd aham etam updsa iti. sa ya etam evam 
updste rocisnur ha bhavati, rocisnur hdsya prajd hhavati, atho 
yaih samnigacchati, sarvdrns tdn atirocate. 

9. Gargya said: The person who is here in a mirror, on 
him, indeed, do I meditate as Brahman.’ Ajatasatru said; ‘Please 
do not talk to me about him. I meditate on him, verily, as the 
shining one. He who meditates on him as such becomes shining 
indeed. His offspring, too, becomes shining. He also outshines 
all those with whom he comes in contact.' 

rocisnuh: shining, dlpU-svabhdvah. §. 

10. sa hovdca gdrgyah; ya evdyam yantam pascdt sahdo’nudeti; 
etam evdham hrahmopdsa iti. sa hovdca ajdtasatruh; md maitasmin 
samvadisthdhy asur iti vd aham etam updsa iti, sa ya etam evam 
updste, sarvarh haivdsmiml loka dyur eti, nainam purd kdldt 
prdno jahdti. 

10. Gargya said: ‘The sound here which follows one as he 
walks, on that, indeed, do I meditate as Brahman.’ Ajatasatru 
said: ‘Please do not talk to me about that. I meditate on him, 
verily, as life. He who meditates on him as such attains a full 
term of life in this world. Breath does not depart from him 
before (the completion of) his time.’ 

11. sa hovdca gdrgyah, ya evdyam diksu purusah, etam evdham 
hrahmopdsa iti. sa hovdca ajdtasatruh, md maitasmin samva- 
disthdh, dvitiyo’napaga iti vd aham etam updsa iti, sa y a etam 
evam ^lpdste, dvitiyavdn ha hhavati, ndsmdd ganas chidyaie. 

11. Gargya said: ‘The person who is here in the quarters (of 
heaven) on him, indeed, do I meditate Brahman.’ Ajatasatru 
said: ‘Please do not talk to me about him. I meditate on him, 
verily, as the second who never leaves us. He who meditates on 
him as such becomes possessed of a second. His company is not 
cut off from him.’ 

His friends do not desert him. He is never lonely. 

12. sa hovdca gdrgyah, ya evdyam chdydmay ah purusah, etam 
evdham hrahmopdsa iti. sa hovdca ajdtasatruh, md maitasmin 
samvadisphdh, mrtyur iti vd aham etam updsa iti, sa ya etam evam 
updste, sarvarh haivasmiml loka dyur eti, naivarn purd kdldn 
mrtyur dgacchati. 

12. Gargya said: ‘The person here who consists of shadow, 
on him, indeed, do I meditate as Brahman.’ Ajatasatru said: 
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‘Please do not talk to me about him. I meditate on him, verily, 
as death. He who meditates on him as such attains a full term 
of life in this world. Death does not come to him before (the 
completion of) his time.’ ' 

1$. sa hovdca gdrgyah, ya evdymn dtmani purusah, etam 
evdham bvahmopdsa iti. sa hovdca ajdtasatruh, md maitasmin 
samvadisthdh, dtmanvUi vd aham etam updsa iti, sa ya etam 
evam updste, dtmanvi ha hhavati atmanvinl hdsya prajd bhavati. 
sa ha tusnim dsa gdrgyah. : 

13. Gargya said: ‘The person here who is in the self, on him, 
indeed, do I meditate as Brahman.’ Ajatasatru said: ‘Please 
do not talk to me about him. I meditate on him, verily, as 
self-possessed. He who meditates on him as such he becomes 
self-possessed. His offspring • becomes self-possessed. ’ Gargya 
became silent. 

Self-possession is the quality of those who are cultivated: dtrna- 
vattvam vaiydtmakaivam, K. 

14. sa hovdca ajdtasatruh, etdvan m iti, etavad-dhiti; naitdvatd 
viditam bhavatUi: sa hovdca gdrgyah upa tvaydnlti. 

14. Ajatasatru said: ‘Is that aU?’ ‘That is all’ (said Gargya). 
(Ajatasatru said) ‘With that much only it is not known.’ 
Gargya said, ‘Let me come to you as a pupil.’ 

15. hovdca ajdtasatruJi, pratilomam cai tad yad brdhmanaJp 
hsatriyam upeydt, brahma me vaksyatUi, vy eva tvdjhapayisyd- 
miti; tarn pdndv ddayottasthau, tau ha purusam suptam djagma- 
tuh, tarn etair ndmabhir dmantraydm cakre, brhan pdndara-vdsah 
soma rdjann iti: sa nottasthau; tarn pdiiind pesam bodhaydm 
cakdra, sa hottasthau. 

15. Ajatasatru said; ‘Verily, it is contrary to usual practice 

that a Brahmaha should approach a Ksatriya, thinking that he 
will teach me Brahman. However, I shall make you know him 
clearly.’ Taking him by the hand he rose. The two together 
came to a person who was asleep. They addressed him with these 
•names: Great, White-robed, Radiant, The man did not 

get up. He woke him by rubbing him with his hand. He then 

;;gOtup.':': 

pratilomam: contrary to usual practice, §. 

16. sa hovd,ca ajdtasatruh, yatraisa etat supto’bhut, ya esa 
vijhdnamayah purusajj, kvai^a taddbhut, kuta etad dgdd iti. tad 
u ha na mene gdrgyah. 



II, I. 19. Brhad-ara'^yaka Upanisad 189 

16. Ajatasatm said: ‘When this person who consists of in- 
telligence fell asleep thus, where was it and whence did it come 
back/ And this also Gargya did not know. 

The fact that a man recovers his consciousness after deep sleep 
means that it was present even in sleep, though we are not conscious 
of it. In deep sleep the self perceives nothing whatever and is of the 
nature of inactive consciousness. 

17. sa hovdca ajdtasatruh, yatraisa etat sup'to’hhut esa vijndna- 
mayah pumsah, tad esdm prdndndm vijndnena vijndnam dddya 
ya eso’ntar-hrdaya dkdsah tasmi^ chete, tdni yadd grhndti atha 
haitat purusah svapiti ndma. tad grhita eva prdno hhavati, grMtd 
yak, grhUam caksnh, grhUam sfotrani, gfhUam manah. 

17. Ajatasatm said: ‘When this being fell asleep thus, then 
the person who consists of intelligence, having by his intelli- 
gence taken to himself the intelligence of these breaths (sense 
organs) rests in the space within the heart. When the person 
takes in these (senses), he is said to be asleep. When the breath 
is restrained, speech is restrained, the eye is restrained, the 
ear is restrained, the mind is restrained. 

dkdsa: space. $ identifies it with the Supreme Self: dkdsa-sahdena 
para eva sva dtmocyate, 

prana: breath. S means by it nose, prana iti ghrdnendriyam. 

When the organs are restrained, the self rests in its own self: 
tasmdd upasamhrtesu vdgddisu kriyd-kdraka-phaldtmatdbhdvat svdt^ 
mastha evdtmd hhavatlty avagamyate. §, kdrandvastha svasariraka 
par amdtmany apUa iti svapiti sdbddrtho'hhipretah. B.. ' ■ 

18. sa yatraitaya svapnaydcarati, te hdsya lokdh: tad uia iva 
mahdrdjo bhavati, uta iva mahd-brdhmanah, uia iva uccdvacam 
nigacchati: sa yadd mahdrdjo, jdnapaddn grhitvd sve janapade 
yathd-kdmam parivarteta, evam evaisa etat prdndn grhUvd sve 
sarire yathd-kdmam parivartate. 

18. ‘When he moves about in dream these are his worlds. 
Then he becomes as it were a great king, a great Brdhmana as it 
were. He enters, as it were, states, high and low. Even as a 
great king, taking his people, moves about in his country as he 
pleases, so also here, this one, taking his breaths (senses), moves 
about in his own body as he pleases. 

ig. atha yadd. susupto bhavati, yadd. na kasya cana veda, 
hitd ndma nddyo dvd-saptatih sahasrdrii hrdaydt puritatam 
ahhipraUsthante, tdbhih praiyavasrpya puritati Pete, sa yaihd 
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kumdro vd mahdrdjo vd mahd-brdhmano vatighnim dnandasya 
gatvd saylta, evam evaisa etac chete. 

19. ‘Again, when one falls sound asleep, when he knows 
nothing whatsoever, having come through the seventy-two 
thousand channels called hitd which extend from the heart to 
the pericardium, he rests in the pericardium. Verily, as a youth 
or a great king or a great Brdhmana might rest when he has 
reached the summit of bliss, so does he then rest.’ 

Round the heart are the veins 72,000 in number. These are of 
five colours uniting with the rays of the sun similarly coloured. 
The sun and the heart are said to be connected with each other. 
In deep sleep the soul glides into the veins and through them it 
becomes one with the heart. At death the soul is said to pass out by 
the veins and the rays of the sun which the wise find open to them 
while they are closed to the ignorant. See also IV. 2. 3; IV. 3. 20. 
C.U. VIII. 6. i; M.U. I. 2 . II. There is another suggestion that only 
one vein leads to the sun out of loi, the vein in question leading 
to the head. This refers to the suture, the brahma-randhra (A.U. 
I. 3. 12) through which in the process of creation Brahman is said 
to enter the body as spirit. The two versions of 72,000 and loi are 
mixed up in later accounts. 

mahd-hrdhmanah: great Brdhmaria, anavarata-brahmdnanda-paro- 
brahma-vit. R. 

20. sa yaihornandbhU tantunoccaret, yathdgneh ksudrd visphu- 
lihgd vyuccaranti, evam evdsmdd dtmanah carve prdn^dh, carve 
lokdh, carve devdh. carvdni hhutdni vyuccaranti: tacyopanicat, 
catyacya catyam iti prai^d vai catyam, tecdm eca catyam. 

20. ‘As a spider moves along the thread, as small sparks 
come forth from the fire, even so from this Self come forth all 
I breaths, all worlds,, all divinities, all beings. Its secret meaning 
' is the truth of truth. Vital breaths are the truth and their truth 
ns It (Self).’ 

See Matin VI. 32. 

catyacya catyam: the truth of truth. The world is not to be repudiated 
as false. It is true, but it is true only derivatively. It is sustained by 
the Ultimate Truth. 

Second Brdhmana 

BREATH EMBODIED IN A PERSON 

1. yo ha vai cicum ca-ddhdnam sa-praty-ddhdnani cacthunam 
ca-ddmarh veda, capta ha dvicato bhrdtrvydn avarunaddhi: ay am 
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vdva Usur y o’ yam madhy amah prdnah, tasyaidam evddhdnam, 
idam pratyddhdnam, prdnah sthund, annam dama. 

1. Verily, he who knows the new-born babe with his abode, 
his covering, his post and his rope keeps ofi his seven hostile 
kinsmen. Verily, this babe is breath in the middle. His abode is 
this (body). His covering is this (head). His post is breath. His 
rope is food. 

The babe is the subtle body [Uhgdtman) which has entered the 
body in five ways. 

madhy amah: in the middle, sanra-madhy-avartt ayam,pahca-vrttiryah 
prdnah, R. 

Seven hostile kinsmen are said to be the seven organs, the eyes, 
ears, nostrils and mouth. They are said to be hostile, because they 
hinder the perception of the inner self. See Katha. IV. i. By these 
man becomes attached to the world. 
ddma: rope, pdsa. 

Even as a calf is bound by the rope, the subtle body is supported 
by food, yathd vatsah pdsena baddho’vatisthate, evam annena pdsena 
haddho hi prdno’vatisthate. Food binds the subtle to the gross body, 
sthula-sarira. 

2. tarn etah saptdksitaya upaUsthante. tad yd imd aksan 
lohinyo rdjayah, tdhhir enam rudro’nvdyattah; atha yd aksann 
dpas tdhhih parjanyah; yd kamnakd, tayd ddity ah; y at krsitam, 
tena agnih; y at duklam; tena indr ah; adharayainam vartanya 
prthivy anvdyattd; dyaur uttarayd; ndsy annam ksiyate ya evam 
veda. 

2. The seven imperishable ones stand near him (to serve). 
Thus, there are these red streaks in the eye and by them Rudra* 
is united with him. Then there is the water in the eye, by it 
Parianya (is united with him). There is the pupil of the eye, by 
it -Aditya (the sun is united with him). By the black (of the 
eye), fire (is united with him), by the white (of the eye), Indra 
(is united with him), by the lower eyelash earth is united with 
him, by the upper eyelash the heaven (is united with him). 
He who knows this, his food does not diminish. 

The seven imperishable ones are so called because they produce 
imperishableness by supplying food for the subtle body. 

3. tad esa iloko bhavati: 

arvdg-bilas camasa urdhva-budhnah, 

tasminyasonihitamvisva-rupam: 

tasydsaiar^ayahsapta-tlre, 

vdg astaml brahmand samviddna iti. 

■ ■ ■ ■ ■■ G*" 
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‘arvdg-bilas camasa urdhva-budhi^ah’ itidam tac chirah, esa hy 
arvdgbilas camasa urdhva-budhnah. tasmin yaso nihitam visva- 
rupam’ iti, prana vaiyaio nihitam visva-rupam, prandn etad aha. 
‘tasydsata rsayah sapta-tire’ iti, prana vd rsayah prdi^dn etad dha. 
‘vdg astami hrahmand samviddnd’ iti, vdg astami brahmai^d 
samvitte. 

3. On this there is the following verse: 'There is a bowl 
with its mouth below and bottom up. In it is placed the glory 
of manifold forms. On its rim sit seven seers, and speech as the 
eighth communicates with Brahman,’ What is called ‘the 
bowl with its mouth below and bottom up’ is the head, for it is 
the bowl with its mouth below and bottom up, ‘In it is placed 
the glory of manifold forms’ ; breaths, verily, are where the 
glory of manifold forms is placed: thus he says breaths. ‘On 
its rim sit seven seers,’ verily, the breaths are the seers; thus 
he says breaths. ‘Speech as the eighth communicates with 
Brahman,’ for speech as an eighth communicates with Brahman. 

msva-rupam: manifold forms, ndnd-rupam. S. 

4. imdv eva gotama-bharadvdjau, ay am eva gotamah, ay am 
bharadvdjah; imdv eva visvamitra-jamadagni, ayam eva visvdmi- 
traJi, ayam jamadagnih; imdv eva vasistha-hasyapau, ayam eva 
vasisthah, ayam kasyapah; vdg evdtrih, vdcd hy annam adyate, 
attir ha vai ndmaitad yad atrir iti; sarvasydttd bhavati, sarvam 
asydnnam bhavati, ya .evam veda. 

4. These two (ears) here are Gotama and Bharadvaja. This 
is Gotama, and this is Bharadvaja. These two (eyes) here are 
Visvamitfa and Jamadagni. This is Visvamitra, this is Jama- 
dagni. These two (nostrils) here are Vasistha and Ka^yapa.This 
is Vasistha, this is Ka^yapa. The tongue is Atri, for by the 
tongue food is eaten. Verily, eating is’the same as the name Atri. 
He who knows this becomes the eater of everything : everything 
becomes his food. 

Third- Brdhmana 

THE TWO FORMS OF REALITY 

I. dve vdva hrahmaij,o rilpe, mwtam caivamurtam ca, martyam 
cdmrtam ca, sthitam ca, yac ca, sac ca, tyac ca. 

1. Verily, there are two forhas of the formed and 
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the formless, the mortal and the immortal, the unmoving and 
the moving, the actual (existent) and the true (being). 

See Maitn VI. 3. 

2. tad etan murtam y ad any ad my os cantariksdc ca, eian 
martyam, etaf sihitam, etat sat, tasyaitasy a murtasya, etasya 
martyasya etasya sthitasya, etasya sata esa raso ya esa tapati, 
sato hy e$a rasah. 

2. This is the formed Brahman, whatever is different from 
the air and the atmosphere. This is mortal. This is unmoving, 
this is actual. The essence of this formed, this mortal, this 
unmoving, this actual is the yonder sun which gives forth 
warmth, for that is the essence of the actual. 

3. athdmurtam vdyus cdntariksam ca, eiad amrtam etad yat, 
etat tyat, tasyaitasy dmurtasya, etqsydmrtasya, etasya yatah 
etasya tasyais'a raso ya em etasmin mandate purusah, tasya hy 
esa rasah, ity adhidaivatam._ 

3. Now the formless is the air and the atmosphere. This is 
immortal, this is the moving and this is the true. The essence 
of this unformed, this immortal, this moving, this true is this 
person who is in the region of the sun for he is the essence (of 
true). This, with reference to the divinities. ' 

4. athddhydtmam: idam eva murtam yad anyat prdndc ca 
yas cdyam antardtmann dkdsah, etan martyam, etat sthitam, etat 
sat, tasyaitasy a murtasya, etasya martyasya, etasya sthitasya, 
etasya sata esa raso yac caksuh, sato hy esa rasah. 

4. Now with reference to the self; just this is the formed, 
what is different from the breath and from the space which is 
within the self. This is mortal, this is unmoving, this is actual 
(existent). The essence of this formed, this mortal, this un- 
moving, this actual is the eye, for it is the essence of the actual. 

5. athdmurtam pranas ca yds cdyam antar-dtmann dkdsah; 

etad amrtam, etad yat, etat tyam, tasyaitasy dmurtasya, etasyd- 
mrtasya, etasya yatah, etasya tyasyaisa raso yo’yarh daksine’ksan 
purusah, tyasy a hy esa rasalt. : ' 

5. Now the formless is the breath and the space which is 
within the self. This is immortal, this is moving, this is the 
true. The essence of this unformed, iminortal, moving, true is 
this person who is in the right eye, for he is the essence of the 
^trUe. . ■ : : 

6. tasya haitasya purusasydyupam yathd mdhdrajanarh vdsah, 
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yathd pdndv-dvikam, yathendragopah, yathdgnyarcih, yathd 
pundarikam, yathd sakrd-vidyuttam; sakrd-vidyutteva ha vd 
asya srlr hhavati, ya evam veda. athdta ddesah na iti na iti, na hy 
etasmdd iti, na ity any at param asti; atha nama-dheyam satyasya 
satyam iti. prana vai satyam, tesdm esa satyam. 

6 . The form of this person is like a saffron-coloured robe, 
like white wool, like the Indragopa insect, like a flame of fire, 
like a white lotus, like a sudden flash of lightning. He who knows 
it thus attains splendour like a sudden flash of lightning. Now 
therefore there is the teaching, not this, not this for there is 
nothing higher than this, that he is not this. Now the designa- 
tion for him is the truth of truth. Verily, the vital breath is 
truth, and He is the truth of that. 

See also HI. 9. 26; IV. 2. 4; IV, 4, 22; IV. 5. 15. 

like a sudden flash of lightning: enlightenment is said to be 
instantaneous. Truth flashes suddenly like lightning. 
not this, not this: 

Matrceta speaks of the Buddha thus 'Only you yourself can 
know yourself who are beyond measure, beyond number, beyond 
thought, beyond comparison.’ 

aprameyam asarhkhyeyam acintyam anidarsanam 
svayam evdtmandtmdnam tvam eva jhdtum arhasi 
151. D. R. Shackleton Bailey’s ed, (1951), pp. 148, 180. 

In the Republic, there is the impersonal form of the good and in 
the Timaeus there is the self-moving spirit fit to receive the name of 
God. This section of the Upanisad suggests that the two cannot be 
left unreconciled but are to be treated as two forms of one Reality. 

The Fourth Gospel insists that God ‘works’ in the world, but he 
works through the Logos who is himself God though not the God- 
head. Plotinus though he believes in heaven as the rich intelligible 
or spiritual world in which out individuality is preserved, affirms 
that on certain rare occasions the human soul may transcend even 
the realm of spirit, and enter into communion with the one, ‘beyond 
existence,' of whom nothing positive can be affirmed. While there is 
a realm which consists in the duality of subject and object, which 
is perceived by the intelligence to be coextensive and reciprocally 
necessary, there is an absolute unity from which all dualities proceed, 
which is itself above duality. The pseudo-Dionysius called God 
‘The absolute No~thing which is above all existence’ and declares 
that ‘no monad or triad can express the all-transcending hiddenness 
of the all-transcending superessentially superekisting superdeity.’ 
Scotus Erigena says ; ‘God because of his excellence may rightly 
be called Nothing.’ Hooker says wisely: ‘Dangerous it were for 
the feeble brain of man to wade far into the doings of the Most 
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High; whom although to know be life and joy to make mention 
of his name, yet our soundest knowledge is to know that we know 
him not as indeed he is . . , our safest eloquence concerning him is 
our silence.’ Many systems of thought distinguish between the 
absolutely transcendent Godhead ‘who dwelleth in the light which 
no man can approach unto’ and the Creator God. In this famous 
passage, the Upanisad speaks to us of the Absolute transcendent 
non-empirical Godhead. This is S’s view. 

Ramanuja, however, thinks that since there can be no object 
without qualities, this passage negates only some attributes and not 
all of them. For Ramanuja, knowledge is possible only of a determined 
or qualified object. He argues that the passage does not mean that 
Brahman has no qualities at all, but only that there are no evil qualities 
in Brahman. 


Fourth Brdhmaiia 

THE CONVERSATION OF YAJNAVALKYA AND 
MAITREYl ON THE ABSOLUTE SELF 

I. maitreyi, iti hovdca ydjhavalkyah, ud ydsyan vd are 'ham 
asmdt sthdndd asmi; hanta, te 'nayd kdtydyanydntam karavdmti. 

1. ‘Maitreyi,’ said Yajnavalkya, ‘verily, I am about to go forth 
from this state (of householder). Look, let me make a final 
settlement between you and that Katyayam.’ 

See IV. 5. 

sthdndd: ixom the state, i.e. the stage in his life. Yajnavalkya wishes 
to renounce the stage of the householder, gfhastha saad. enter that of 
the, dJichoxiio., vdnaprastha. 

2. sa hovdca maitreyi, yan nu ma iyam, bhagoh, sarvd prthivl 
vittena puri^d. sydt, katham tendmrtd sydm iti. na, iti hovdca 
ydjnavalkyap,: yathaivopakaranavatdm jivitam, tathaiva tejivitam. 
sydd amrtatvasya tu ndsdsti viUeneti, 

2. Then said Maitreyi: Tf, indeed, Venerable Sir, this whole 
earth filled with wealth were mine, would I be immortal through 
that?’ ‘No,’ said Yajnavalkya: ‘Like the life of the rich even so 
would your life be. Of immortality, however, there is no hope 
through wealth.’ 

3. sa hovdca maitreyi, yendham ndmrtd sydm, kirn aham tena 
kurydm, yad eva bhagavdn veda tad eva me bruhiti. 

3. Then Maitre3d said : ‘ What should I do with that by which 
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I do not become immortal? Tell me that, indeed, Venerable 
Sir, of what you know (of the way to immortality).' 

Venerable Sir: Bharata says that gods, sages, monks and saints 
are to be called hhagavan: 

devas ca munayas caiva Unginah sddhavds ca ye 
hhagavann iti te vdcydh sarvaih stri-pum-napumsakaih. 
the way to immortality: kevalam amrtatvasddhanam. §. 

4. sa hovdca ydjhavalkyah, priyd bata are nah sail priyam 
bhdsase; ehi, dssva, vydkhydsydmi te; vydcaksdnasya ' tu me 
nididhydsasva iti. 

4. Then Yajnavalkya said: ‘Ah, dear, you have been dear 
(even before), and you (now) speak dear words. Come, sit down, 
I will explain to you. Even as I am explaining reflect (on what 
I say).' 

priyd: dear. You are dear because you wish to learn of that truth 

which is nearest my heart. 

bata: hatety anukampydha. It shows tenderness. 

reflect: vdkydny arthato niscayena dhyatum iccheti. 5. 

Those who recite the Vedas without understanding their meaning 
are compared by Sayaiia to lifeless pillars which bear the weight of 
the roof: 

sthdii.ur ayamhhdra-hdrahkildhhUd,adMtya vedamnavijdndtiyo’rtham. 
Cp. what Krsna says to Arjuna in the 

yahd hharai candana-hhdra-vahl bhdrasya vettd na tu saurahhasya 

tathd hi viprah sruti-sdstra-purnah, jndnena hlnahpasubhihsamdnah. 

Just as a donkey bearing the weight of sandal-wood knows its 
weight but not its fragrance, so also is a Bm/ifwawa who knows the 
texts of the Vedas and scriptures but not their significance. 

There is another version of this verse: 
yathd kharas candana-bhdra-vdhi bhdrasya vettd na tu candanasya, 
tathaiva idstrdni hahuny adhUya, sdrarh na jdnan kharavad vahetsah. 

It is said that some people are clever only at expounding, while 
others have the ability to practise what they learn. The hand carries 
the food to the mouth but only the tongue knows the flavours. 
vydkhydtum eva kecit kusatdh, sdstram prayokium alam anye 
upandmayati karo’nnam rasdms tu jihvaiva jdndti. 

5. sa hovdca: na vd are patyuh kdmdya patih priyo bhavati, 
dtmanas tu kdmdya patih priyo bhavati; na vd are jay dyai kdmdya 
jdyd priyd bhavati, dtmanas tu kdmdya jay a priyd bhavati; ha 
vd are putrdndm kdmdya putrdh priyd bhavanti, dtmanas tu 
kdmdya putrdh priyd bhavanti; na vd are vittasya kdmdya vittam 
priyam bhavati, dtmanas tu kdmdya vittam priyam bhavati; na 
vd are brahmanah kdmdya brahma priyam bhavati, dtmanas tu 
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kdmdya brahma priyam bhavati; na vd are ksatrasya kdmaya 
ksatram priyam bhavati dtmanas tu kdmdya ksatram priyam 
bhavati; na vd are lokdndrh kdmdya lokdh priyd bhavanti, 
dtmanastu kdmdya lokdh priyd bhavanti; na vd are devdndm 
kdmdya devdh priyd bhavanti, dtmanas tu kdmdya devdh priyd 
bhavanti; na vd are bhutdndm kdmdya bhutdni priydfii bhavanti, 
dtmanas tu kdmdya bhutdni priydi^i bhavanti; na vd are sarvasya 
kdmdya sarvam priyam bhavati, dtmanas tu kdmdya sarvam 
priyam bhavati; dtmd va are drastavyah srotavyo mantavyo 
nididhydsitavyah: maitreyi dtmano vd are darsanena sravanena 
matyd vijhdnenedarh sarvam viditam. 

5. Then he said: ‘Verily, not for the sake of the husband is 
the husband dear but a husband is dear for the sake of the 
Self. Verily, not for the sake of the wife is the wife dear but a 
wife is dear for the sake of the Self. Verily, not for the sake of 
the sons are the sons dear but the sons 'are dear for the sake of 
the Self. Verily, not for the sake of wealth is wealth dear but 
wealth is dear for the sake of the Self. Verily, not for the sake 
of Brahminhood is brahminhood dear but brahminhood is 
dear for the sake of the Self. Verily, not for the sake of ksatriya- 
hood is ksatriyahood dear but ksatriyahood is dear for the 
sake of the Self. Verily, not for the sake of the worlds are the 
worlds dear but the worlds are dear for the sake of the Self. 
Verily, not for the sake of the gods are the gods dear but the 
gods are dear for the sake of the Self. Verily, not for the sake- 
of the beings are the beings dear but the beings are dear for 
the sake of the Self. Verily, not for the Sake of all is all dear 
but all is dear for the sake of the Self. Verily, 0 Maitreyi, it is 
the Self that should be seen, heard of, reflected on and medi- 
tated upon. Verily, by the seeing of, by the hearing of, by the 
thinking of, by the understanding of the Self, all this is known. 

All objects of the world, earthly possessions, romantic delights* 
provide opportunities for the realisation of the Self. 
the Self should he seen, heard of, reflected on and meditated upon: 
srotavyah sruti-vdkyebhyah, mantavyas copapattibhih. 
matvd ca satatam dhyeya, ete darsana-hetavah. Vivarana- 
prameya-samgraha. 

The Sruti, the text, is the basis for intellectual development, 
manana. It is a means subordinate and necessary to true knowledge; 
nididhydsana is the opposite of thoughtless diffusion. It prepares 
for integral purity. 

Contemplation is not mere philosophic thought. It is a higher 
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stage of spiritual consciousness. It secures the direct conviction of 
the reality. While a teacher can help, personal effort alone can take 
us to the goal of realisation. 

The Jaina and the Buddhist systems also recognise the three 
stages of religious development. The three jewels of the Jainas, 
ratna-traya, are right belief, right knowledge and right conduct. 
Matrceta says in $atapancdsatka (90) : 

dgamasyartha-cintdya bhdvanopdsanasya ca 
kdla-traya~vibhdgo’sti ndnyatra tava sdsandt. 

Nowhere except in your teaching is there the threefold division of 
time into hearing the Scriptures, reflection on their meaning and the 
practise of meditation. 

6. brahma tarn paraddd yo'nyatrdtmano brahma veda. ksatram 
tarn paraddd yo ’nyatrdtmanah ksatram veda. lokds tarn parddur 
yo ’nyatrdtmano lokdn veda. devds tarn parddur yo’nyatrdtmano 
devdn veda. bhutdni tarn parddur yo’nyatrdtmano bhutdni veda. 
sarvam tom paraddd yo’ nyatrdtmano sarvam veda. idam brahma, 
idarh ksatram, ime lokdh, ime devdh, imdni bhutdni, idam sarvam, 
yad ayam dtmd. 

6, ‘The Brahmana ignores one who knows him as different 
from the Self. The Ksatriya ignores one who knows him as 
different from the Self. The worlds ignore one who knows them 
as different from the Self. The gods ignore one who knows 
them as different from the Self. The beings ignore one who 

' knows them as different from the Self, All ignores one who 
knows it as different from the Self. This Brahmana, this 
Ksatriya, these worlds, these gods, these beings and this all are 
this Self. 

The various particular notes are not heard apart from the whole, 
but they are heard in the total sound. 

7. sa yathd dundubher hanyamdnasya na bdhydn sabddn 
saknuydd grahaiidy a, dundubhes tu grahanena dunduhhy-dghd- 
tasya vd sabdo grMtah. 

7. ‘As when a dram is beaten, one is not able to grasp the 
external sounds, but by grasping the drum or the beater of the 
drum the sound is grasped. 

dghdtasya vd: or the beater of the drum, taddhantr-^purusasya 
nirodhena vd. R. 

8. sa yathd sahkhasya dhmdyamdnasya na bdhydn sabddn 
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saknuydd grahandya, sankhasya tu grahaenan sankha-dhmasya 
vd sabdo grhUah. 

8. 'As when a conch is blown, one is not able to grasp its 
external sounds, but by grasping the conch or the blower of the 
conch the sound is grasped. 

(). sa yathd vmdyai vddyamdndyai na bdhydn sabddn saknuydd 
grahandya, vmdyai tu grahanena vind-vddasya vd sabdo grhUah. 

9. ‘As when a vina (lute) is played, one is not able to grasp 
its external sounds, but by grasping the vina or the player of 
the vina the sound is grasped. 

10. sa yathdrdra-edhdgner ahhydhitdt prthag dhumd vinis- 
caranti, evam vd ar&’sya mahato bhiitasya nihsvasitam, etad yad 
rgvedo yajurvedah sdmavedo'tharvdngirasa itihdsah purdnam 
vidyd upanisadah slokdh sutrdny anuvydkhydndni vydkhydndni: 
asyaivaitdni sarvdni nihsvasitdni. 

10. ‘As from a lighted fire laid with damp fuel, various (clouds 
of) smoke issue forth, even so, my dear, the Rg Veda, the 
Yajur Veda, the Sdma Veda, Atharvdrigirasa, history, ancient 
lore, sciences, Upanisads, verses, aphorisms, explanations and 
commentaries. From this, indeed, are all these breathed forth. 

See MaitrlYl. $2. 

All knowledge and all wisdom are the breath of the eternal Brahman. 
mahad bhutam: the great reality. It is great because it is greater than 
everything else and is the source of all else. 

breathing: As a man breathes without effort, so all these come out 
of the Supreme without effort : yathd aprayatnenaiva purusa-nisvdso 
hhavati. S. 

anuvydkhydndni: explanations, hhdsya-vydkhydndni. 
vydkhydndni: eoxamentBiies,bhdsya-rupdni. 

11, sa yathd sarvdsdm apdm samudra ekdyanam, evam 
sarvesdm sparsdndm tvag ekdyanam, evam sarvesdm gandhdndm 
■ ndsike ekdyanam, evam sarvesdm rasdndm jihvd ekdyanam, evam 
sarvesdm rupdfidm caksur ekdyanam, evam sarvesdm sabddndm 
irotram ekdyanam, evam sarvesdm samkalpdndm mana ekdyanam, 
evam sarvdsdm vidydndm hrday am ekdyanam, evam sarvesdm 
karmandrh hastdv ekdyanam, evarh sarvesdm dnanddndm 
lipastha ekdyanam, evam sarvesdm visargdndm pdyur ekdyanam, 
evarh sarvesdm adhvandm pddav ekdyanam, evam sarvesdrh 
veddndm vdg ekdyanam. 

II. 'As the ocean is the one goal (uniting place) of all waters, 
as the skin is the one goal of all kinds of touch, as the nostrils 
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are the one goal of all smells, as the tongue is the one goal of 
all tastes, as the eye is the one goal of all forms, as the ear is 
the one goal of all sounds, as the mind is the one goal of all 
determinations, as the heart is the one goal of all forms of 
knowledge, as the hands are the one goal of all acts, as the 
organ of generation is the one goal of all kinds of enjoyment, 
as the excretory organ is the one goal of all evacuations, as 
the feet ‘are the one goal of all movements, as speech is the 
one goal of all Vedas. 

12. sa yatkd sain'dhava-khilya udake prdsta udakam evdnuvi- 
Uyeta, na hdsya udgrahandyeva sydt, yato yatas tv adadita 
lavanam eva, evam vd ara idam mahad hhutam anantam apdram 
vijhdna-ghana eva; etebhyo bhutebhyah samutthdya, tdny evdnu- 
vinasyati; na pretya samjndsti, iti are bravimi, iti hovdca 
ydjhavalkyah. 

12. 'As a lump of salt thrown in water becomes dissolved in 
water and there would hot be any of it to seize forth as it 
were, but wherever one may take it is salty indeed, so, verily, 
this great being, infinite, limitless, consists of nothing but 
knowledge. Arising from out of these elements one vanishes 
away into them. When he has departed there is no more know- 
ledge. This is what I say, my dear’ : so said Yajfiavalkya. 

saindhava: salt, sindhor viMrah saindhavah, sindhu-sabdenodakam 
abhidhlyate, syandandt sindhuY udakam. §. 
samjnd: detailed knowledge, visesa-samjhd 

13. sd hovdca maitreyi, atraiva md bhagavdn amumuhat, na 
pretya samjhdstiti. sa hovdca, na va are’ ham moham bravimi, 
alarh vd ara idam vijndndya. 

13. Then said Maitreyi: Tn this, indeed, you have bewil- 
dered me. Venerable Sir, by saying that, “when he has departed 
there is no more knowledge."’ Then Yajnavalkya said: ‘Cer- 
tainly I am not saying anything bewildering. This is enough for 
knowledge (or understanding).’ 

The confusion is due to the seeming contradiction that the Self 
is pure intelligence, and, again, when one has departed there is no 
more knowledge. The same fire cannot be both hot and cold. S points 
out that Brahman, the pure intelligence, remains unchanged, that it 
does not pass out with the destruction of the elements, but the 
individual existence due to ^^w^^y« is overcome: katham vijhdna-ghana 
eva, katham vd na pretya samjhdstUi, na hy usnas sUas cd,gnir evaiko 
hhavati . . . sd dtmd sarvasya jagatah paramdrthato bhilta-ndsdn na 
. vindsl, vindsl tv avidyd-kffa-kMlyabhdvah. 4 
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The goal seems to be like the state of dreamless sleep a state of 
utter annihilation, Maitreyi protests against such a bewildering 
prospect. 

14. yatm hi dvaitam iva- hhavati, tad itara itaram jighrati, tad 
itara itaram pasyati, tad itara itaram srij.Qti, tad itara itaram 
abhivadati, tad itara itaram manuie, tad itara itaram vijdndti. 
yatra tv asya sarvam dtmaivabhut, tat kena karh jighret, tat kena 
kam pasyet, tat kena kam srnuydt, tat kena kam abhivadet, fat 
kena kam manvlta, tat kena kam vijdniydt? yenedam sarvam 
vijdndti, tarn kena vijdmydt, vijndtdram are kena vijdniydd iti.. 

14. ‘For where there is duality as it were, there one smells 
another, there one sees another, there one hears another, there 
one speaks to another, there one thinks of another, there one 
understands another. Where, verily, everything has become the 
Self, then by what and whom should one smell, then by what 
and whom should one see, then by what and whom should 
one hear, then by what and to whom should one speak,, then 
by what and on whom should one think, then by what and 
whom should one understand? By what should one know that 
by which all this is known? By what, my dear, should one know 
the knower?’ 

See C.U. VII. 24. i. The reference here is to the Absolute Brahman. 

Whatever is known is an object. As the Self is the subject, it cannot 
be known. 

This section indicates that the later subjection of women and 
their exclusion from Vedic studies do not have the support of the 
Upanisads. 

Fifth Bfdhmana 

THE COSMIC AND THE INDIVIDUAL 

I. iyam prthivi sarve^dm bhutdndm madhi, asyai prthivyai 
sarvdpi bhutd'^i madhu; y as cay am asydm prthivydrh tejomayo’ 
mrtamayah purusah, yas cdyam adhyatmam ^driras tejomayo’ 
mrtamayah purusah, ayam eva sa yo’yam dtmd, idam amrtam, 
idam brahma, idam sarvam, ■ 

I, This earth is (like) honey for all creatures, and all creatures 
are (like) honey for this earth. This shining, immortal person 
who is in this -earth and with reference to oneself, this shining, 
immortal person who is in the body, he, indeed, is just this self. 
This is immortal, this is Brahman, this is all. 
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The earth an.d all living beings are mutually dependent, even as 
bees and honey are. The bees make the honey and the honey supports 
the bees ; parasparam upakdryopakdraka-hhave phalitam aha. A. 

Brahman is the self in each, in the earth and in the individual. 

2. imd dpah sarvesdm bhutdndm madhu, dsdm apdm sarvdni 
hhutdni madhu, yas cdyam dsv apsu tejomayo’mrtamayah 
purusah, yas cdyam adhydtmam raitasas tejomayo’ mrtamayah 
purusah; ay am eva sayo’ yam dtmd, idam amrtam, idam brahma, 
idam sarvam. 

2. This water is (like) honey for all beings, and all beings are 
(like) honey for this water. This shining, immortal person who is 
in this water and with reference to oneself, this shining, immortal 
person existing as the seed (in the body), he is, indeed, just this 
self, this is immortal, this is Brahman, this is all. 

In the body it exists, specially in the seed: adhydtmarh retasy 
apdmvisesato’vasthdnam.^.retasojala-vikdratvdt.'R. 

3. ay am agnih, sarvesdm bhutdndm madhu; asydgneh sarvdni 
bhutdni madhu; yas cdyam asminn agnau tejomayo ’rhrtamayah 
purusah, yas cdyam adhydtmarh vdh-mayas tejomayo ’mrtamayah 
purusah, ay am eva sa yo’ yam dtmd, idam amrtam, idam brahma, 
idam sarvam. 

3. This fire is (like) honey to all beings, and all beings are 
(like) honey for this fire. This shining, immortal person who is 
in this fire and with reference to oneself, this shining, im- 
mortal person who is made of speech, he is just this self, this is 
immortal, this is Brahman, this is all. 

4. ayarh vdyuh sarvesdm bhutdndm madhu; asya vdy oh sarvdni 
bhutdni madhu; yas cdyam asmin vdyau tejomayo ’mrtamayah 
purusah, yas cdyam adhydtmam pranas tejomayo ’mrtamayah 
purusah, ay am eva sayo’ yam dtmd, idam amrtam, idam brahma, 
idam sarvam, ■ 

4. This air is (like) honey to all beings, and all beings are 
(like) honey for this air. This shining, immortal person who is 
in this air and with reference to oneself this shining, immortal 
person who is breath (in the body), he is just this Self, this is 
immortal, this is Brahman, this is all. 

See I. 5. II. 

5. ay am ddityah sarvesdm hhutdndm madhu; asyddityasya 
sarvdni bhutdni madhu; yas cdyam asminn dditye tejomayo’ 
mrtamayah purusah, yas cdyam adhydtmarh cdksusas tejomayo’ 
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mrtamayah purusah, ay am eva sa yo’ yam dtmd, ' idam amrtam, 
idam brahma, idam sarvam. 

5. This sun is (like) honey for all beings and all beings, are 
(like) honey for this sun. This shining, immortal person who is in 
this sun and with reference to oneself, this shining, immortal 
person who is in the eye, he is just this Self, this is immortal, 
this is Brahman, this is all. 

6. imd disah sarvesdm bhutdndm madhu; dsdm disdm sarvdni 
bhutdni madhu; yas cdyam dsu diksu tejomayo ’mrtamayah 
purusah, yas cdyam adhydtmam srotrah prdtisrutkas tejomayo’ 
mrtamayah purusah, ayam eva sa yo’ yam dtmd, idam amrtam, 
idam brahma, idam sarvam. 

6. These quarters are (like) honey to all beings, and all 
beings are (like) honey for these quarters. This shining, immortal 
person who is in these quarters and with reference to oneself, 
this shining, immortal person who is in the ear and the time of 
hearing, he is just this Self, this is immortal, this is Brahman, 
this is all. 

time of hearing: sabda-prati-sravana-veldydm sannihito bhavatUi 
prdtiirutkah. S. 

7. ayam candrah sarvesdm bhutdndm madhu; asya candrasya 
sarvdni bhutdni madhu; yas cdyam asmims candre tejomayo’ 
mrtamayah purusah, yas cdyam adhydtmam manasas tejomayo ’ 
mrtamayah purusah, ayam eva sa yo’ yam dtmd, idam amrtam, 
idam brahma, idarh sarvam. 

7. This moon is like (honey) to all beings, and all beings are 
(like) honey for this moon. This shining, immortal person who 
is in this moon and with reference to one self, this shining, 
immortal person who is in the mind, he is just this Self, this is 
immortal, this is Brahman, this is all. 

8. iyam vidyut sarvesdm bhutdmm madhu, asyai vidyutah 
sarvdni bhutdni madhu; ya^ cdyam asydm vidyuti tejomayo’ 
mrtamayah purusah, yas cdyam adhydtmam iaijasas tejomayo’ 
mrtamayah purusah, ayam eva sa yo’yam dtmd, idam amrtam, 
idam brahma, idam sarvam. 

8. This lightning is (like) honey to all beings, and all beings 
are (like) honey for this iightning. This shining, immortal 
person who is in this lightning and with reference to this self, 
this shining, immortal person who is in the light, he is just this 
Self, this is immortal, this is Brahman, this h 
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9. ay am stanayitnnh sarvesdm hhutdndm madhu; asya 
stanayithoh sarvdni bhutdni madhu; y as cdyam asmin stanayitnau 
tejomayo 'mrtamayah- purusah, yas cdyam adhydtmam sabdah 
sauvaras tejomayo’ mrtamayah purusah, ay am evasayo’yam dtmd, 
idam amrtam, idam brahma, idam sarvam. 

9. This cloLid is (like) honey to all beings, and all beings are 
(like) honey for this cloud. This shining, immortal person who 
is in this cloud and with reference to one self, this shining, 
immortal person who is in the sound and in tone, he is just this 
Self, this is immortal, this is Brahman, this is all, 

stanayitnu: cloud, parjanya or thunder, megha-garjanam. R. 
sound: sabde bhdvah sabdah. S. 
ton 6 :svarevisesatobhavatUisauvarah.^. 

10. ay am dkd^ah sarvesdm hhutdndm madhu; asydkdiasya 
sarvdni bhutdni madhu; yas cdyam asminn dkdse tejomayo’ 
mrtamayah, purusah, yai cdyam adhydtmam hrdydkd^ah tejo^ 
mayo’ mrtamayah purusah, ayam eva sa yo’yam dtmd, idam 
amrtam, idam brahma, idam sarvam. 

10. This space is (like) honey for all beings and all beings are 
(like) honey for this space. This shining, immortal person who 
is in this space and with reference to one self, this shining, 
immortal person who is in the space in the heart, he is just this 
Self, this is immortal, this is Brahman, this is all. 

11. ayam dharmah sarvesdm bhutdndm madhu; asya dhar- 
masya sarvdni bhutdni madhu; yas cdyam asmin dharme tejo- 
mayo ’mrtamayah purusah, yas cdyam adhydtmarh dhdrmas 
tejomayo ’mrtamayah purusah, ayam eva sa yo’yam dtmd, idam 
amrtam, idam brahma, idarh sarvam. 

II. This law is (like) honey for all beings and all beings are 
(like) honey for this law. This shining, immortal person who is 
. in this law and with reference to one self, this shining, immortal 
person who exists as lawabidingness, he is just this Self, this is 
immortal, this is this is all. 

this law: though law is not directly perceived, it is described by 
the word ‘this,' as though it were directly perceived, because the 
effects produced by it are directly perceived: ayam ity apratyakso’pi 
dharmah kdryena tat-jbrayuktena pratyaksena, vyapadUyate; ayam 
dharma iti pratyaksavat. The self and dharma or righteousness 
are regarded as equivalent.i Cp, 'Live you (wAamiS^a) having self as 
light and refuge and none other, haying dharma as light and refuge 
and none other.’ TI. Too. The end of the way is to 
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become what we are, to become Brahman or the Buddha. The 
arhats are said to become one with Brahman, brahma-bhuta. 

12. idam satyam sarvesdm bhutdndm madhu; asya, saiyasya 
sarvdni bhutdni madhu; yas cdyam asmin satye tejomayo’ 
mrtamayah purusah, yas cdyam adhydtmam sdtyas tejomayo’ 
mrtamayah purusah, ayam eva sa yo’yam dtmd, idam amrtam, 
idam brahma, idarh sarvam. 

12. This truth is (like) honey for all beings, and all beings 
are (like) honey for this truth. This shining, immortal person 
who is in this truth and with reference to oneself, this shining, 
immortal person who exists as truthfulness, he is just this 
Self, this is immortal, this is Brahman, this is all, 

13. idam mdnusam sarvesdm bhutdndm madhu; asya mdnu- 
sasya sarvdni bhutdni madhu; yas cdyam asmin mdnuse tejomayo’ 
mrtamayah ptirusah, yas cdyam adhydtmam mdnusas tejomayo’ 
mrtamayah purusah, ayam eva sa yo’yam. dtmd, idam amrtam, 
idam brahma, idam sarvam. 

13. This mankind is (like) honey for all beings, and all beings 
are like honey for this- mankind. This shining, immortal person 
who is in this mankind and with reference to onesdf, this 
shining, immortal person who exists as a human being, he is 
just this self, this is immortal, this is Brahman, this is all. 

14. ayam dtmd sarvesdm bhutdndm madhu; asydtmanah sarvdni 
bhutdni madhu; yas cdyam asminn dtmani tejomayo’ mrtamayah 
purusah, yas cdyam dtmd tejomayo’ mrtamayah purusah, ayam 
eva sa y 0’ yam dtmd, idam amrtam, idam brahma, idarh sarvam. 

14. This self is (like) honey for all beings and all beings are 
(like) honey for this self. This shining, immortal person "who 
is in this self and the shining, immortal person who is in this 
(individual) self, he is just this Self, this is immortal, this is 
Brahman, this is all. ■ 

The cosmic self and the individual self are referred to. 

15. sa vd ayam dtmd~sarvesdm bhutdndm adhipatih; sarvesdm 
bhutdndm rdjd; tad yathd ratha-ndbhau ca ratha-nemau cdrdh 
sdrve samarpitdh, evam evdsminn dtmani sarvdni bhutdni sarve 
devdh sarve lokdh sarve p>rdndh sai'va eta dtmana^ samarpiidh, 

15. This self, verily, is the lord of all beings, the king of all 
beings. As all the spokes are held together in the hub and felly of 
a wheel, just so, in this self, all beings, all gods, all worlds, all 
breathing creatures, all these selves are held together. 
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The Pnncij}al TJpanisads II. 5. 17. 

MADHU-VIDYA: THE HONEY DOCTRINE ' 

16. iddm vai tan madhu dadhyahh dtharvano ’svibhydm 
uvdca. tad etad rsih pasyann avocat: 

tad vdm nard sanaye damsa ugram. 
avis krnomi, tanyatur na vrstim. 
dadhyah ha yan madhv dtharvano vdm. 
asvasya strsnd pra yad im uvdca iti. 

16. This, verily, is the honey which Dadhyah, versed in the 
Atharva Veda, declared unto the two Alvins. Seeing this the seer 
said: 'O Asvins in human form, I make known that terrible 
deed of yours which you did out of greed, even as thunder 
(makes known) the coming rain, even the honey which Dadhyah, 
versed in the Atharva Veda, declared to you through the head of 
ahorse.' 

See R.V. I. 116. 12. Satapatha Brdhmana. XIV. I. i and 4. 
The two Asvins desired instruction from Dadhyah, but he was 
unwilling to impart it as Indra had threatened Dadhyah that he 
would cut off his head, if he taught this madhu-vidyd, honey doctrine 
to any one else. So the Asvins took off Dadhyah's head and sub- 
stituted for it a horse's head. Dadhyah declared the honey doctrine. 
Indra carried out his threat, and the Alvins restored to Dadhyah his 
own head. This story illustrates the extreme difficulty which even 
the gods had to secure the knowledge originally possessed by Indra. 
Asvins in human form, nardkdrau asvinau. S. 
sanaye: out of greed, Idbhdya: Idbha-lubdho hi loke’pi kruram karma- 
carati. S. 

17. idam vai tan madhu dadhyahh dtharva'^o ’svibhydm 

uvdca. 

tad etad rsih pasyann avocat: 
dtharvandydsvind dadhice 
asvyam sirah praty airayatam. 
sa vdm madhu pra vocad rtdy an, 
tvdstram yad dasrdv api kaksyarh vdm iti. 

17. This, verily, is the honey which Dadhyah, versed in the 
Atharva declared unto the two Asvins. Seeing this, the 
seer said, 'O Asvins, you set a horse's head on Dadhyah, versed 
in the Atharva Veda, ye, ones: to keep his promise he 

declared to you the honey of Tvastri which is your secret.' 

See R.V. T. 117. 22. 

Keeping one's solemn promise is more important than, the life 
itseli., jlvitdd api hi satya-dharma-paripdland gurutareti. ^. 
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Maksyam: secret, gopyam, mhasyam paramdtma-samiandhi yad 
vijndnam. ■ 

tvdstram: of Tvastr, the sun; tvastd dduyah tasya sambandhi. 

The head of yajna or sacrifice became the sun ; to restore the head 
the rite called pravargya was started, yajnas siras chinnam tvastd- 
hhavat, tat pratisandhdndrtham pravargyam karma, 

18. idam vai tan madhu dadhyaim dtharvano ’svibhydm mdca, 
tad etad rsih pasyann avocat: 

puras cakre dvipadah, puras cakre catuspadah. 
pur ah sa paksl hhutvd pur ah purusa dvisat iti. 

sa vd ay am purusah sarvdsu pursu purisayah, nainena kim 
ca ndndvrtam, nainena kim ca ndsamvrtam. 

18. This, verily, is the honey which Dadhyah, versed in the 
Atharva Veda, declared unto the two Asvins. Seeing this the 
seer said: ‘He made bodies with two feet and bodies with 
four feet. Having first become a bird, he the person entered the 
bodies,’ This, verily, is the person dwelling in all bodies. There is 
nothing that is not covered by him, nothing that is not per- 
vaded by him, 

pur ah: bodies, purdni, sartrdni. 
paksl: bird, subtle body, lihgaAariram. 

Cp, pura-samjhe sariresmin sayandt puruso harih, quoted by R, 
There is nothing which is not filled by the Supreme, inside or 
outside, 

sa eva ndma-rupdtmandntar-bahir-bhdvena kdrya-kdrana~rupei^a 
vyavasthitah. S, 

Cp, ‘This city [pur) is these worlds, the person {purusa) is the 
spirit {yo’yam pavate, vdyu), who because he inhabits this city 
is called the citizen (puru sa).’ Satapatha Brdhmana Xlll. 6. 2. i. 
See also Atharva Veda X. 2. 30, where ‘he who knoweth Brahma's 
city, whence the Person {purusa) is so called, him neither sight nor 
the breath of life desert ere old age.’ Philo says; ‘As for lordship, 
God is the only citizen.’ 121, 

19. ■ idam Dai tan madhu dadhyahn dtharvano’ svibhydm uvdca, 
tad etad rsih pasyann avocat: 

ruparhrupamprdtirupobabhuva, 
tad asya riipam praticaksandya; 
indro mdydbhih puru-rupa iyate. 
yuktd hy asya harayah said dasa iti, 

ayarh vai harayah, ayarh vai dasa ca sahasrdni, bahuni cdnantdni 
ca, tad etad brahmdpurvam, anaparam, anantaram, .abdhyam 
ayam dtmd brahma sarvdnubhuh, ity anusdsanam. 
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19. This, verily, is the honey which Dadhyah, versed in the 
Atharva Veda, declared unto the two Asvins. Seeing this the 
seer said: 'He transformed himself in accordance with each 
form. This form of him was meant for making him known. 
Indra (the Lord) goes about in many forms by his may as (magical 
powers), for to him are yoked steeds, hundreds and ten. He, 
■verily, is the steeds. He, verily, is tens and thousands, many 
and countless. This Brahman is without an earlier and without 
a later, without an inside, without an outside. This Brahman is 
the self, the all-perceiving. This is the teaching.' 

See R.V. VI. 47. 18. 

praticaksandya: for making hirq, known. Creation is for the mani- 
festation of the glory of god. 
indf ah: lord, par amesvarah. 

mdydhhih: prajnabhih. S. By his wisdom he manifests himself. 
samkalpa^rupa-jhdnaih. R. The Lord reveals himself through many 
forms by his rnaya, to reveal his thoughts. Indra assumes one form 
after another, makes round himself wonderful appearances: Sayana 
says, y ad rupam kamayate tad rupatmako bhavati. ndnd-vidhdni 
sarlrdni nirmimite. 

harayah: steeds, sense-organs, indriydni. 


Sixth Brdhmapa 

THE LINE OF TEACHERS AND PUPILS 

I. atha. vamsah>: pautimdsyo gaupavanah, pautimdsy at, pautV 
mdsyo gaupamndt, gaupavanah kausikdt, kausikaii kaundinydt, 
kaundinyah idndilydt, sdiydilydk' k^ ca gautamdc ca, 

■gauiamah . — : ; • 

1. Now the line of tradition (of teachers)': Pautimasya 
(received the teaching) from Gaupavana, Gaupavana from 
(another) Pautimasya. (This) Pautimasya from (another) 
Gaupavana. (This) Gaupavana*' from Kausika, Kausika from 
Kaundinya, Kaun4inya from Sandilya, Sandilya from KauMka 
and Gautama. Gautama.-^ 

2. dgnivesydf, dgnivesyah sdndilyd.c ca dnahhimldtdc ca, 
dnabhimldta dnahhimldtdt, dnabhimldta dnabhimldtdt, dnabhim- 
Idto gautamdt, gautamah saitaVa-prdcmayogydbhydm, saitava- 
prdcinayogyau : pdrdsarydtg pdrdsaryo bhdradvdjdt', bhdradvdjo 
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hhdradvdjdc ca gautamdc ca, gautumo hhdradvdjdt, hhdradvdjah 
par diary at, par diary 0 haijavdpdyandt, baijavdpdyanah, kauii- 
kdyaneh, kauiikdyanih. 

2. From Agnivesya. Agnivesya from ^andilya and Anabhi- 
mlata, Anabhimlata from (another) Anabhinilata. Anabhimlata 
from (still another) Anabhimlata. (This) Anabhimlata from 
Gautama. Gautama from Saitava and Pracmayogya, Saita,va 
and Pradnayogya from Parasarya, Parasarya from Bharadvaja. 
Bharadvaja from Bharadvaja and Gautama, Gautama from 
(another) Bharadvaja, Bharadvaja from Parasarya, Parasarya 
from Baijavapayana, Baijavapayanafrom Kaudkayani, Kausi- 
kayani. — • 

3. ghrtakauiikdt, ghrtakauiikah pdrdiarydyandt, pdrdiaryd- 
yanah pdr diary dt, par diary 0 jdtukarnydt, jdtukarnya dsurd- 
yandc ca ydskdc ca, dsurdyanas traivaneh, traivanir aupajandha- 
neh, aupajandhanir dsureh, dsurir bharadvdjdt, bhdradvdja 
dtreydt, dtreyo mdnteh, mdntir gauiamdt, gautamo gautamdt, 
gautamo vdtsydt, vdtsyah idndilydt, idndilyah kaiiorydt kdpydt, 
kaiioryah kdpyah kumdrahdritdt, kumdrahdrito gdlavdt, gdlavo 
vidarbhl-kaundinydt, vidarbM-kaundinyo vatsanapdto bdbhravdt, 
vatsanapdd bdbhravahpathah saubhardt, panihdp saubharo ’ydsydd 
dngirasdt, aydsya dngirasa dbhufes tvdsfrdt, dbhutis tvastro 
viivarupdt tvdsirdt, viivarupas tvastro ’ivibhydm, aivinau dadMca 
dtharvandt, dadhyann dtharvano 'tharvano daivdt, atharvd daivo 
mrtyoh prddhvamsandt, mrtyuh prddhvarhsanah pradhvarh- 
sandt, pradhvarhsana ekarseh, ekarsir vipracitteh, vipracittir 
vyasteh, vyastih sandroh, sandruh sandtandt, sandtanah sanagdt, 
sanagah paramesthinah, paramesiM brahmanah, brahma svaya- 
mbhu, brahmane namah. 

3. From Ghrtakaudka, Ghrtakausika from Parasaryayana, 
Parasaryayana from Parasarya, Parasarya from Jatukarnya. 
Jatukarnya from Asurayana and Yaska. Asurayana from 
Traivani. Traivani from Aupajandhani, Aupajandhani from 
Asuri. Asuri from Bharadvaja. Bharadvaja from Atreya. 
Atreya from Manti .Manti from Gautama. Gautama from 
Vatsya. Vatsya from ^andilya. ^andilya from Kaisorya Kapya. 
Kaisorya Kapya from Kumaraharita. Kumaraharita from 
Galava. Galava from Vidarbhikaundinya. Yidarbhikaundinya 
from Vatsanapat Babhrava. Vatsanapat Babhrava from 
Pathah Saubharat. Path! Saubhara from Ayasya Ahgirasa, 
Ayasya Ahgirasa from Abhuti Tva§-tra, Abhuti Tvastra from 
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Vi^varupa Tvastra. Visvarupa Tvastra from the two Asvins. 
The two Alvins from Dadhyahc Atharvana. Dadhyahc Athar- 
vana from Atharvan Daiva. Atharvan Daiva from Mrtyn Pra- 
dhvarhsana, Mrtyu Pradhvamsana from Pradhvariisana. 
Pradhvaihsana from Ekarsi. Ekarsi from Vipracitti. Vipracitti 
from Vyasti. Vyasti from Sanaru. Sanara from Sanatanaj 
Sanatana from Sanaga. Sanaga from Paramesthin. Para- 
mesthin from Brahma. Brahma is self-born. Salutation to 
Brahma. 

Paramesthin is Viraj. Brahma is Hiranya-garhha. 

The tradition of the Veda is traced to the Supreme. It is expressed 
or- formulated by individuals but they are not its authors. The 
tradition belongs to the supra-individual order and is said to be 
apauruseya or non-personal. It is timeless though its apprehension 
is possible at any time. 
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CHAPTER III 

First Brdhmana 

SACRIFICIAL WORSHIP AND ITS REWARDS 

z. janako ha vaideho bahu-daksinena yujheneje. tatraha kuru~ 
pdhcdldndm hrdhmand abhisametd babh uvuh. tasya ha janakasya 
vaidehasya vijijhdsd babhilva: kah svid esdm brdhmandndm 
aniicdnatama iti. sa ha gavdm sahasram avarurodha: dasa dasa 
pddd ekaikasydh sntgayor dhaddhd babhuvuh. 

1. Janaka (King) of Videha performed a sacrifice at which 
many presents (were offered to the priests). Brahmanas of the 
Kurus and the Pancalas were gathered together there. In this 
Janaka of Videha arose a desire to know which of these 
Brahmanas was the niost learned in scripture. He enclosed (in a 
pen) a thousand cows. To the horns (of each cow) were fastened 
ten coins (of gold). 

Though this states the same doctrine as the previous madhuvidyd, 
S makes out that while the previous section depended on scripture, 
dgama-pradhdnam, the present one is based on iea.sonmg, upapatti- 
pradhdnam. When the two, scripture and reasoning, demonstrate the 
unity of the Self, it is seen clearly as a bael fruit in the palm of one's 
hand: dgamopapatU hy dimaikatva-prakdiandya pravfttt daknutah 
kara-tala-gata-biham iva darsayitum. S. 

2. tan hovdca: brdhmana bhagavantah, yo vo brahmisthah, sa 
etd gd udajatdm iti. te ha brdhmana na dadhrsuh. atha ha ydjna- 
valkyah svam eva brahmacdrinam uvdca: etdh, saumy a, udaja, 
sdmasrava iti. td hoddcakdra, te ha brdhma'iids cukrudhuh: 
katham nu no brahmistho bruviteti. atha ha janakasya vaidehasya 
hotdsvalo babhuva: sa hainam papraccha, tvarh nu khalu nah, 
ydjnavalkya, brahmistho 'siti. sa hovdca: namo vayam brahmist- 
hay a kurmali; gokdmd eva vayam sma iti. tarn ha data evaprasiim 
dadhre hotdsvalah. 

2 . He said to them; 'Venerable Brahmanas, let him of you 
who is the wisest Brahmana among you, take away these cows.’ 
Those Brahmanas did not dare (to take the cows). Then Yajna- 
valkya said to his pupil ‘Samasravas, my dear, drive them 
away.’ He drove them away. The Brahmanas were enraged (and 
said) : ’How can he declare himself to be the wisest Brahmana 
among us?’ Now, there was A^vala, the hotr priest of Janaka 
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of Videha, He asked him, ‘Yajhavalkya, are you, indeed, the 
wisest Brahmana among, us?’ He replied, 'We bow to the 
wisest Brahmana but we just wish to have these cows.’ Therefore, 
Aisvala, the hotr priest, decided to question him. 

Tdjnavalkya is a teacher of the Yajur Veda but his puph chants 
the Sdman which is the Rg Veda set to music, and the Atharva Veda 
is subsidiary to the other three. So Yajnavalkya is learned in all 
the four vedas. 

3. Yajnavalkya, iti hovdca. yad idam sarvam mrtyundptam, 
sarvam mrtyunabhipannam, kena yajamdno mrtyor dptim atimu- 
cyata iti: hotrd rtvijd, agnind, vdcd: vdg vai yajnasya hold, tad 
yeyam vdk. so’ yam agnih, sa hold, sd muMih, sdtimuktih. 

3. ‘Yajhavalkya,’ said he, 'since everything here is pervaded 
by death, since everything is overcome by death, by what 
means does the sacrificer free himself from the reach of death?’ 
(Yajhavalkya said) ‘By the priest,' by fire, by speech. 
Verily, speech is the hotr of sacrifice. That which is this speech 
is this fire. This (fire) is hotr. This is freedom, this is complete 
freedom/ 

dptarn:^tTVQAed.,vydptam.j^. 
abhipannam: overcome, s,WQ.ye 6 ., vailkrtam. 

By the knowledge of the identity of the sacrificer, the fire and 
the ritual speech one gets beyond death. 

4. yajnavalkya, iti hovdca, yad idam sarvam ahordtrdhhydm ^ 
dptam, sarvam ahordtrdhhydm ahhipannam, kena yajamdno 
’hordtrayor dptim atimucyata iti. adhvaryurid rivijd, caksusd, 
ddityena, caksur vai yajnasya adhvaryuh, tad yad idam caksu^, 
so’ sdv ddityah; so ’dhvaryuh, sd muktih sdtimuktih. 

4/ ‘Yajnavalkya,’ said he, ‘since everything here is pervaded 
by day and night, since everything is overcome by day and 
night, by what means does the sacrificer free himself from 
the reach of day and night?’ ‘By the priest, by the 

eye, by the sun. Verily, the eye is the adhvaryu oi the sacrifice. 
That which is his eye is the yonder sun. This is tAie adhvaryu. 
This is freedom. This is complete freedom.’ 

Day and night are symbolic of time, which is the source of all 
cAxscagt'. viparindma-hetuh kdlak. 

yajnavalkya, iti hovdca, yad idam sarvam purva-paksa- 
apara-paksdbhydm dptam, sarvam purvapaksa-aparapaksdhhydm 
ahhipannam. kena yajamdnah purvapaksa-aparapaksayor dptim 
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atimucyata Ui: udgdtrd rtvijd, vdyund, pfdnena, prdnp mi 
yajnasya udgdtd, tad yo yam prmpah. sa vdyuh, sa iidgdtd, sd 
muktih sdtimuktih, 

5. ‘Yajnavalkya/ said he, ‘since everything here is overtaken 

by the bright and dark fortnights, since everything is overcome 
by the bright and dark fortnights, by what means does the 
sacrificer free himself from the reach of the bright and the dark 
fortnights?' ‘By the priest, by the air, by the breath. 

Verily, the breath is the udgdtr yniest of the sacrifice. That 
which is this breath is the air. This is the udgdtr priest. This is 
freedom. This is complete freedom,' 

6. Yajnavalkya, iti hovdca, yad idam antariksam andramha- 
nam 4 va kendkramena yajamdnah svargam lokam dkramata iti: 
brahmand rtvijd, manasd, candrena; mano v 'ai yajnasya brahma, 
tad yad idam manah, so’ sau candrah, sa brahma, sa muktih, 
sdtimuktih ity atimeksdh, atha sampadah, 

6. ‘Yajnavalkya,' said he, ‘since the sky is, as it were, without 
a support, by what means of ascent does a sacrificer reach the 
heavenly world?' By the Brahma priest, by the mind, by the 
moon. Verily, mind is the Brahma of the sacrifice. That which 
is this mind is the yonder moon. This is the Brahman. This is 
freedom. This is complete freedom. This is concerning freedom; 
and now the achievements. 

sampadah: achievements of results acquired, phala-prdptih. 

7. ydjhavalkya, iti hovdca, katihhir ay am adyargbhir hotdsmin 
yajhe karisyatUi: tisrbhir iti: kdtamds ids tisra iti. puro’nuvdkya 
ca y'djyd ca sasyaiva trtiyd: kim tdbhir jayatUi: yat him cedam 
prdnabhrd iti. 

7. ‘Yajnavalkya,' said he, 'how many (kinds of) Rg. verses 
will the hotr priest use today in this sacrifice?' ‘Three.' 
‘Which are these three?' ‘The ihtroductory verse, the verse 
accompanying the sacrifice and the benedictory as the third.' 
‘What does one win by these?' ‘Whatever that is here that has 
breath.' 

8. ydjhavalkya, iti hovdca, katy ay am adyd,dhvaryur asmin 
yajha dhutir hosyatiti: tisra Hi: katamds ids tisra iti:' yd hutd 
ujjvalanti, yd hutd atin&dante, yd hutd adhiser ate: kim tdbhir^ 
jayatiti: yd hutd ujjvalanti deva-lokam eva tdbhir jay aii, dipyata 
iva hi deva-lokah; yd hutd atinedante, pitf 4 okam eva tdbhir jay ati, 
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ativa hi pitr-lokah; yd hutd adhiserafe, manusya-lokam eva tdhhir 
jayati, adha iva hi manusya-lokah. 

8. ‘Yajnavalkya/ said he, ‘how many (kinds of) oblations 
will the Adhvaryu priest offer today in this sacrifice?' ‘Three.’ 
‘Which are these three.’ ‘Those which, when offered, blaze 
•upward, those which, when offered, make a great noise and 
those which, when offered, sink downward.’ ‘What does one 
win by these?’ ‘By those which, when offered, blaze upward, 
one wins the world of the gods for the world of the gods burns 
bright, as it were. By those which, when offered, make a great 
noise one wins the world of the fathers for the world of the 
fathers is excessively (noisy). By those which, when offered, 
sink downwards, one wins the world of men for the world of 
men is down below, as it were.’ 

The three kinds of oblations are said to be wood and clarified 
butter, flesh, milk and soma juice. S. The first flares up, the second 
makes a hissing noise, the third sinks down into the earth. 

Those who are in the world of the fathers cry to be delivered out 
of it. 

atinedante: make a great noise, atwa sabdaih kurvanti. S. 

9. ydjhavalkya, iti hovdca, katibhir ay am ady a brahma yajham 
daksinato devatdbhir gopdyatUi: ekayeti: katamd saiketi: mana 
eveti, anantam mi manah anantd vUve-devdh, anantam eva sa tena 
lokam jayati. 

9. ‘Yajnavalkya,’ said he, ‘with how many divinities does 
the Brahma priest on the right protect the sacrifice today ? ’ 

' ‘With one.’ ‘Which is that one?' ‘The mind alone.' Verily, the 
mind is mfmiie] ihe.Visve-devds 3iTQ infinite. An infinite world he 
wins thereby. 

Through mind we meditate and it is said to be infinite on account 
of its modifications. 

10. yajnavalkya, iti hovdca, katy ayam adyodgdtdsmin yajne 
stotriydh stosyatUi: tisra iti: katamds tds tisra iti: puro’ nuvdkya 
ca ydjyd ca sasyaiva irtiyd: katamds td yd adhydtmam iti: prdna 
eva puro’ nuvdkya, apdno ydjyd, vydnah iasyd: kim tdhhir jay atUi: 
prthivt-lokam eva puro 'nuvdky ay d jayati, antariksa-lokam 
ydjyayd, dyu-lbkam iasyayd. tato ha hotdsvala uparardma. 

10. ‘Yajnavalkya,’ said he, ‘how many hymns of praise will 
the udgdtri priest chant today in the sacrifice?’ ‘Three.’ ‘Which 
are these three?’ ‘The introductory hymn, the hymn accom- 
panying the sacrifice and the benedictory as the third.' ‘Which 
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are these three with reference to the self?’ ‘The introductory 
hymn is the inbreath, the hymn accompanying the sacrifice is 
the outbreath. The benedictory hymn is the diffused breath.’ 
‘What does one win by these?’ ‘By the introductory hymn one 
wins the world of the earth, by the accompanying hymn the 
world of the atmosphere, by the benedictory hymn one wins 
the world of heaven.’ Thereupon the Hotr priest Asvala kept 
silent. 

uparardma: kept silent, tusnlm babhuva. R. 


Second Brdhmana 

THE MAN IN BONDAGE AND HIS FUTURE AT DEATH 

I. atha hainam jdratkdrava drtabhdgah papraccha: ydjnavalkya 
iti hovdca, kati gmhdh katy atigrahd iti. astau grahdh astdv 
atigrahd iti. ye te’ stau grcihdh, astdv atigrahdh, katame ta iti. 

1. Then Jaratkarava Artabhaga questioned him, ‘Yajna- 
valkya,’ said he, ‘how many perceivers are there, how many 
over-perceivers?’ ‘Eight perceivers. Eight over-perceivers.’ 
‘Those eight perceivers and eight over-perceivers, which are 
they?’ 

The grahas are the organs of perception, graspers or apprehenders 
and the atigrahas are the objects of perception. 

2. prdno vai grahah, so ’pdnendtigfdhena grhUah, apdnena hi 
gandhdn jighrati. 

2. ‘The nose is the organ of perception. It is seized (controlled) 
by the outbreath as an over-perceiver, for by the outbreath one 
smells an odour. 

prana iti ghrdnam myate.^. 

3. vdg vai grahah, sa ndmndtigrdhena grhUah, vdcd hi ndmdny 
abhivadati. 

3, ‘Speech, verily, is the organ of perception. It is seized by 
name as an over-perceiver, for by speech one utters names. 

4. jihvd vai grahah, sa rasendtigrdhena grMtah, jihvayd hi 
rasdn vijdndti. 

4. ‘The tongue, verily, is the organ of perception. It is seized 
by taste as an over-perceiver, for by tongue one knows tastes. 
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caksur vai gmhah, sa rupenMigrdhena grhUah, caksusd hi 
rupdni pasyati. 

5. ‘The eye, verily, is the organ of perception. It is seized by 
form as an over-perceiver, for by the eye one sees forms. 

.6. srotram vai grahah, sa sabdendtigrdhena grhUah, srotrei^a hi 
sahddn srnoti. 

6. ‘The ear, verily, is the organ of perception. It is seized 
by sound as an over-perceiver, for by the ear one hears sounds. 

7. mano vai grahah, sa kdmendtigrdhena grhUah, manasd hi 
kdmdn kdmayate. 

7. ‘The mind, verily, is the organ of perception; it is seized 
by desire as an over-perceiver, for through the mind one desires 
desires. 

8 . hastau vai grahah, sa karmandtigrdhena grhUah, hastdbhydm 
hi karma karoti. 

8. 'The hands, verily, are the organ of perception. They are 
seized by action as an over-perceiver, for by the hands one 
performs actions. 

9. tvag vai grahah, sparsendtigrdhena grhUah, tvacd hi sparsdn 
vedayate: ity ete’stau grahah, asjdv atigrahdh. 

9. ‘The skin, verily, is the organ of perception, it is seized by 
touch as an over-perceiver, for by the skin one feels touch. These 
are the eight organs of perception, and the eight over-perceivers.’ 

10. ydjhavalkya iti hovdca, y ad idarh sarvam .mrtyor annam, 
kd svit sd devatd, yasyd nirtyur annam iti: agnir vai mrtyuh, so'pdm 
annam, apa punar mrtyurh jayati, 

10. ‘ Yajnavalkya,' said he, ‘since everything here is food 
for death, what, pray, .is that divinity for whom death is 
food ?b 'Fire, verily, is death. It is the food of water. He (who 
knows this) overcomes further death.’ 

Everything is the food of death as everything is born and is 
imperilled by and is subject to de2±h: sarvarh jay ate vipadyate . . . 
mrtyimd grastam. ^. 

11. ydjhavalkya, iti hovdca,- yatrdyam purup mriyate, ud 
asmdt prandh krdmanty dho heti. na iti hovdca ydjhavalkyah, 
atraiva samavamyante, sa ucchvayati, ddhmdyati, ddhmdto 
mrtah sete. 

II. ‘Yainavalkya,’ said he, ‘when such a person (a liberated 
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sage) dies, do the vital breaths move up from him or do they 
not?’ ‘No,’ replied Yajnavalkya. ‘They are gathered together 
in him. He (the body) swells up, he is inflated and thus inflated 
the dead man (body) lies.’ 

The liberated man, when his bondage is destroyed, does not go 
anywhere : bandhana-ndse muktasya no. kvacid gamanam. 

12. yajnavalkya, iti hovdca, yatrdyam puruso mriyate, kim 
enamnajahdtUi: ndma Hi, anantamvai ndma, anantd visve-devdh, 
anantam eva sa tena lokam jayati. 

12. ‘Yajnavalkya,’ said he, 'when such a person dies, what 
is it that does not leave him?’ ‘The name. The name is in- 
finite and infinite are the Visve-devds. Thereby he (who knows 
this) wins an infinite world.’ 

What remains is name, ndma. It is the name which does not perish 
at.death. Cp. with this the Buddhist doctrine that the element which 
is reborn is ndma-rupa, ndina oxid shape. Cp. Rumi; 'Every shape 
you see has its archetype in the placeless world and if the shape 
perished, no matter, since its original is everlasting.’ Shams-i- 
Tabriz: XII, Nicholson’s E.T. 

13. yajnavalkya, iti hovdca, yatrdsya purusasya mrtasydgnim 
vdg apyeti, vdtam prdnah, caksnr ddityam, manas candram, 
disaji srotram, prthivlm sanram, dkdsam dtmd, osadMr lomdni, 
vanaspatin kesdh, apsu lohitam ca retas ca nidhlyate, kvdyam 
tadd puruso bhavatUi. dhara, somya, hastam, drtahhdga; dvdm 
evaitasya vedisydvah, na ndv etat saj ana iti. tau hotkramya, 
mantraydm cakrdte: tau ha yad ucatuh, karma haiva tad ucatuh 
atha yat prasasamsatuh karma haiva tat praiasamsatuh: punyo 
vaipunyena kar'mand bhavati, pdpah pdpeneti. tato ha jdratkdrava 
drtahhdga tiparardma. 

13. ‘Yajnavalkya,’ said he, ‘when the speech (voice) of this 
dead person enters into fire, the breath into air, the eye into 
the sun, the mind into the moon, hearing into the quarters, the 
self into the ether, the hairs of the body into the herbs, the 
hairs on the head into the- trees and the blood and the semen 
are deposited in water, what then becomes of this person?’ 
‘Artabhaga, my dear, take my hand. We two alone shall know 
of this, this is not for us two (to speak of) in public.' The two 
went away and deliberated. VlTiat they said was karman and 
what they praised was karmau; Verily one becomes good by 
good action, bad by bad action. Therefore, Artabhaga of the 
line of Jaratkaru kept silent. ' ' 
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dtman: self, ether in the heart, hrdaydkdsam. 
lohitam: blood, lohito rohito mktah, Amara-kosa I. 5. 15. 

What then becomes of this person? What is the support by which 
he again takes birth? The results of action. Karma, produce rebirth. 

This view finds a parallel in the Buddhist doctrine, that while, 
at death, the different parts of the individual are scattered to their 
different sources, karma remains to cause a new existence. See also 
R.V. X. 16. 3. 


Third Brdhmana 

THE RESORT OF THE PERFORMERS OF THE HORSE- 

SACRIFICE 

1. atha hainam hhujyur IdJtydyanih papraccha: ydjnavalkya, 
iti hovdca, madresu carakdk, paryavrajdma, ic patancalasya 
kdpyasya grhdn aima; tasydsid duhiid gandharvagrhitd; tarn 
aprcchdma ko 'sUi, so’ hr avU, sudhanvdhgirasa iti, tarn y add 
lokdndm antdn aprcchdma, athainam ahruma, kva pdriksitd 
ahhavann iti, kva pdriksitd abhavan, sa tvd prechdmi, ydj- 
navalkya, kva pdriksitd ahhavann iti. 

1. Then Bhujyu Lahyayani asked him: ‘Yajnavalkya,' said 
he, ‘we were travelling around as wanderers among the Madra 
tribe and came to the house of Patancala Kapya. He had a 
daughter who was possessed by a gandharva. We asked him 
“Who are you?” He said, “I am Sudhanvan, a descendant of 
Ahgiras.” When we were asking him about the ends of the earth, 
we said to him, “What has become of the Pariksitas? What has 
become of the Pariksitas?” And I ask you, Yajnavalkya, what 
has become of the Pariksitas?' 

The questioner who obtained the knowledge of the limits of the 
earth from a gandharva oAks Yajnavalkya about the descendants 
of Pariksit. The writer believes in the fact of possession. Patancala’s 
daughter was possessed by o. gandhafva, an aerial spirit, and so 
served as a medium. She was asked about the actual extent of the 
world and the place where the sons of Pariksit were. 

Modern para-psychology is investigating phenomena of possession 
and mediumship, as these cannot be explained on principles of 
psychology which are generally recognised. 

2. sa hovdca, uvdca vai sah agacchan vai te tad yatrdha-me- 
dha-ydjino gacchantUi. kva ni) asva-medha-ydjino gacchantUi. 
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dvdtfimsatam vai deva-ratha-ahnydny ay am lokah, tam samantam 
prthivi dvis tdvat paryeti; tdm samantam pHhivmi dvis tdvat 
samudrah paryeti, tad ydvati ksurasya dhdrd, ydvad vd maksi- 
kdydh pattram, tdvdn antarendkdsah; tdn indr ah suparno bhutvd 
vdyave prdyacchat, tdn vdyur dtmani dhitvd tatrdgamayad, 
yatfdsva-medha-ydjino ‘hhavann iti; evam iva vai sa vdyum eva 
prasasamsa, tasmdd vdyur eva vyastih, vdyuh samasiih: apa punar 
mrtyufk jayati, ya evam veda. tato ha bhuj’yur Idhydyanir 
uparardma. 

2. Yajnavalkya said, ‘He (the gandharva) eyidently told 
(you) that they went where those who perform horse-sacrifices 
go.’ ‘And where do the performers of the horse sacrifices go?’ 
‘Thirty- two times the space covered by the sun’s chariot in a 
day makes this world. Around it covering twice the area is the 
earth. Around it covering twice the area is the ocean. Now 
there is just that much interspace as large as the edge of a 
razor or the wing of a mosquito. Indra, having become a bird, 
delivered them to the air. Air, placing them in itself led them 
to the place where the performers of the horse sacrifice were. 
Thus did he (the gandharva) praise the air. Therefore, air is the 
separate individuals and air is the totality of all individuals. 
He who knows it as such, conquers further death.’ After that 
Bhujya Lahyayani kept silent. 


Fourth Brdhmana 

THE THEORETICAL UNKNOWABILITY OF 
BRAHMAN 

1. atha hainam usastas cdkrdyanah papraccha: yajnavalkya, 
iti hovdca, yat saksdd aparoksdd brahma, ya dtmd sarvdntarah, 
tam me vydcaksveti. esa ta dtmd sarvdntarah. katamah, ydjha- 
valkya, sarvdntarah. yah prdnena prdniti, sa ia dtmd sarvdn- 
tarah yo’pdnendpdniti, sa ta dtmd sarvdntarah, yo vydnena 
vydniti, sa ta dtmd sarvdntarah; ya uddnena uddniti, sa ta dtmd 
sarvdntarah, esa ta dtmd sarvdntarah, 

I. Then Usasta Cakrayana asked hini: ‘Yajnavalkya,’ said 
he, ‘explain to me the Brahman that is immediately present 
and directly perceived, who is the self in all things?’ ‘This is 
your self. That is within alb things.’ ‘Which is within all things. 
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Yajnavalkya?’ ‘He who breathes in with your breathing in is 
the self of yours which is in all things. He who breathes out with 
your breathing out is the self of yours which is in all things. 
He who breathes about with your breathing about is the self 
of yours which is in all things. He who breathes up with your 
breathing up is the self of yours which is in all things. He is 
your self which is in all things.’ 

2. sa hovdca usastas cdkrdyanah: yatha vihruydd, asau gauk, 
asdv asva Hi, evam evaitad vyapadistam bhavati, yad eva sdksdd 
aparoksdd brahma ya dtmd sarvdntarah tarn me vydcaksva iti: 
esa ta dtmd sarvdntarah, katamah ydjhavalkya, sarvdntarah. 
na drster draddram pasyeh, na sruter hotdram srnuydh, na mater 
mantdram manvithdh, na vijhdter vijhdtdram vijaniyah, esa ta 
dtmd sarvdntarah, ato’ny ad drtam. tato ha usastas cdkrdyapa 
uparardma. 

2. Usasta Cakrayana said; ‘This has been explained by you 
as one might say “This is a cow,” “this is a horse.” Explain 
to me Brahman ThoX is immediately present and directly 
perceived, that is the self in all things.’ ‘This is your self that 
is within all things.’ ‘Which is within all things, Yajhavalkya?’ 
‘You cannot see the seer of seeing, you cannot hear the hearer 
of hearing, you cannot think the thinker of thinking, you 
cannot understand the understander of understanding. He is 
your self which is in all things. Everything else is of evil.’ 
Thereupon Usasta Gakrayana kept silent. 

tom; everything else perishes. 


Fifth Brdhmana 

RENUNCIATION, THE WAY TO KHOW BRAHMAN 

I. atha hainarh kaholah hausitakeyali papraccha: ydjhavalkya, 
iti. hovdca, yad eva sdksdd apa,roksdd brahma ya dtmd sarvdn- 
tarah, tarn me vydcaksva iti, esa ta dtmd sarvdntarah-katamak, 
ydjhavalkya, sarvdntarah. y a’ sandy d-pipdse hham moham jardm 
mrtyum atyeti. etam vai iam dtmdnam viditvd, brdhmandh 
putraisandyds ca vittaisandydi ca lokaisandydT ca vyutthdya, 
atha bhiksdcaryam caranti. yd. eva putraisatid sd vittaisand 
yd vittaisand sd lokaisand, ubiie hy ete esam bhavatah; 
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tasmdd hrdhmanah,pdndityam nirvidya hdlyena tisthdset; bdlyam 
ca pdndityam ca nirvidya, atha munih; amaimam ca maunam 
ca nirvidya, atha brdhmanah. sa brdhmanah kena sydt. yena 
sydt tena idrsa eva ato’nyad drtam. tato ha kaholah kausUakeya 
uparardma. 

I. Now Kahola Kaiisitake^i^a asked him, ‘Yajhavalkya/ said 
he, ‘explain to me the Brahman that is immediately present 
and directly perceived, that is the self in all things.' ‘This is 
your self which is in all things.’ ‘Which is within all things, 
Yajhavalkya.’ ‘It is that which transcends hunger and thirst, 
sorrow and delusion, old age and death. The Brahmanas, having 
known that self, having overcome the desire for sons, the 
desire for wealth, the desire for worlds, live the life of mendi- 
cants. That which is the desire for sons is the desire for wealth; 
that which is the desire for wealth is the desire for the worlds 
for both these are but desires. Therefore let a Brahmana, after 
he has done with learning, desire to live as a child. When he 
has done (both) with the state of childliood and with learning, 
then he becomes silent meditator. Having done with (both) the 
non-meditative and the meditative states, then he becomes a 
Brahmana (a knower of Brahman).' ‘How does the Brahmana 
behave?’ ‘Howsoever he may behave, he is such indeed. 
Everything else is of evil.’ Thereupon Kahola Kausitakeya 
kept silent. 

hunger: asitum icchd asandyd. Pi. 
thirst: pdtum icchd pipdsd. P. 

sorrow: dLesim, soha iti kdnuih. §. Desire or hankering after desirable 
objects is the cause of sorrow. 

delusion: mistake or confusion arising from wrong perception 
viparlta-pratyaya-prahhavo'viveko hhramah. P. 

esand: desire, kdmah. All desires are of one type, since they are directed 
towards results, and all means are adopted towards that end: sarvah 
phaldrtha-prayuMa eva hi sarvam sddhanam upddatte. P. 

The knowers embrace the life of a monk and wander as mendicants. 
They give up even the signs of a monk’s life prescribed by the 
scriptures, which are sometimes merely the means of livelihood for 
those who have taken to that life: paramahamsa-pdrivrdjyam 
pratipadya bhihsd-caryarh caranti, hhiksdrtham car anani, bhiksdcaryarh 
caranti tyahtvd smdriarh lihgam kevalam dsrama-mdtra-sarandndrh 
jlvana-sddhanarhpdrivrdjya-vyahjakam.P. 

nirvidya: having done with, having known aU about: nihsesarii 
viditvd. P. 

hdlya: state of the child. Deussen and Gough adopt this inter- 
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pretation. Immediacy and lack of reflection as in a child give us the 
experience of the real. See Subdla U. 13. 

It is not a question of remaining as children, but becoming as 
children. It involves the sacrifice of intellectual conceit, a ‘sacrificium 
intellectus.’ We must be able to acquire naivete. It is what Lao Tzu 
calls ‘returning to the root.’ St. Paul says; ‘Thou art beside thyself; 
much learning doth make thee mad’; Acts xxvi. 24. Cp. ‘St. 
Francis once said that a great scholar when he joined the Order, 
ought in some sort to resign even his learning, in order that, having 
stripped himself of such a possession he might offer himself to the 
arms of the Crucified’: A. G. Little, Franciscan Papers. Lists and 
Documents (1943), p. 55- 

Certain things are hidden from the learned and revealed to the 
babes. Tn this hour Jesus rejoiced, saying, I thank Thee, Heavenly 
Father because Thou hast hidden these things from the wise and 
prudent and revealed them unto babes.’ 'Except ye become like 
little children, ye shall not see the Kingdom of God.’ To become like 
little children is not easy. It takes much effort to acquire the grace 
and meekness of the child-like; to measure our littleness against 
the greatness of the Supreme. 

Mlya: strength which is the total elimination of the perception of 
objects of self-knowledge, jhdna-bala-bhdva. S. This view is different 
from what is stated above. 

Mauna is abstinence from speech. It is regarded as helpful for 
meditation. We must turn away from the world of noise into the 
inward stillness, the interior silence to become aware of the reality 
which transcends time and space. Cp. Kierkegaard; ‘The present 
condition of the world is diseased. If I were a doctor and was asked 
for my advice, I should answer. Create silence, bring men to silence 
— ^the w’-ord of God cannot be heard in the world today. And if it is 
blazoned forth with all the panoply of noise so that it can be heard 
even in the midst of all other noise, then it is no longer the word 
of God. Therefore, create silence.’ 

The true knower of Brahman devotes himself exclusively to the 
contemplation of the self and shuns all other thoughts as distractions. 

Sixth Brdhmana 

BRAHMA, THE WORLD GROUND 

1. atha hainam gdrgi vdcaknavi papraccha, ydjnavalkya, iti 
hovdca, yad idarh sarvam apsy otam ca protam ca, kasmin nu 
khalv dpa otdi ca protds ceti. vdyaUi gdrgi, iti. kasmin nu khaki 
vdyur, otas ca protas ceti. aniariksa~lokesu, gdrgi, iti. kasmin 
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nu khalv antariksa-lokd otds ca protds ceti. gandharva-lokesu, 
gdrgi, iti. kasmin nu khalu gandharva-lokd olds ca protds ceti. 
ddUya-lokesu, gdrgi, iti. kasmin nu khalv dditya-lokd otds ca 
protds ceti. candra-lokesu, gdrgi, iti. kasmin nu khalu candra-lokd 
otds ca protds ceti. naksatra-lokesu, gdrgi, iti. kasmin nu khalu 
naksatra-lokd otds ca protdi ceti. deva-lokesu, gdrgi, iti. kasmin nu 
khalu deva-lokd otds ca protds ceti. indra-lokesu gdrgi, iti. kasmin 
nu khalv indra-lokd otds ca protds ceti. prajd-pati4okesu, gdrgi, 
iti. kasmin nu khalu prajd-pati-lokd otds ca protds ceti. brahma- 
lokesu, gdrgi, iti. kasmin nu khalu hrahma-lokd otds ca protds 
ceti. sa hovdca, gdrgi mdtiprdksih, md te murdhd vyapaptat, 
anatiprasnydrh vai devatdm atiprechasi, gdrgi, mdtiprdkslr iti. 
tato ha gdrgi vdcaknavy uparardma. • 

I. Then Gargi Vacaknavi asked himi 'Yajhavalkya/ said she, 
‘since all this here is woven, like warp and woof, in water, on 
what, pray, is water woven, like warp and woof?' ‘On air, 0 
Gargi.' ‘On what, then is air woven, like warp and woof?' 
‘On the worlds of the sky, O Gargi.' 'On what then, pray, are 
the worlds of the sky woven, like warp and woof?' ‘On the 
worlds of the gandharvas, 0 Gargi.' ‘On what then, pray, are 
the worlds of the gandharvas woven, like warp and woof?' ‘On 
the worlds of the sun, O Gargi.' ‘On what then, pray, are the 
worlds of the sun woven, like warp and woof?' ‘On the worlds 
of the moon, 0 Gargi.' ‘On what then, pray, are the worlds of the 
moon woven, like warp and woof?’ ‘On the worlds of the stars, 
0 Gargi.' ‘On what then, pray, are the worlds of the stars 
woven, like warp and wool?' ‘On the worlds of the gods, 0 
Gargi.’ ‘On what then, pray, are the worlds of the gods woven, 
like warp and woof?' ‘On the worlds of Indra, 0 Gargi.' ‘On 
what then, pray, are the worlds of Indra woven' like warp and 
woof?' ‘On the worlds of Prajd-pati, 0 Gargi.' ‘On what, then, 
pray, are the worlds of Prajd-pati woven, like warp and 
woof?' ‘On the worlds of Brahma, 0 Gargi.’ ‘On what then, 
pray, are the worlds of Brahma woven, like warp and woof ?’ 
He (Yajnavalkya) said, ‘Gargi, do not question too much lest 
your head fall off. Verily, you are questioning too much about 
a divinity about which we are not to ask too much. Do not, O 
Gargi, question too much.’ Thereupon Gargi Vacaknavi kept 
silent. . 

The basis of this whole universe is said to he hr ahma-loka. 

md atiprdksih: ^argues that the nature of the deity is to be gathered 
from scriptures and not inferred by logic: nydya- 

H* 
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praMram atUya agamena prastavydm devatdm anumdnena md 
prdkslh. 

Seventh Brdhmana 

AIR, THE PRINCIPLE OF THE WORLD. THE INNER 
CONTROLLER 

I. atha hainam udddlaka drunih papraccha: ydjhavalkya, iti 
hovdca madresv avasdma, patahcalasya kdpyasya grhesu, yajham 
adhlydnah. tasydsid bhdryd, gandharva-grhitd, tarn aprcchdma, 
ko’siti: so’hrdvU, kahandha dtharvana iti, so’hravU, patahcalam 
hdpya'm ydjmkdms ca;vettha nu tvam, kdpya, tat sutram yasminn 
{v: yena) ay am ca lokah, paras ca lokah, sarvdni ca bhutdni 
samdrbdhani, bhavantUi. so’bravlt patahcalah kdpyah, ndham tad, 
bhagavan, vedeti. so’ hravit patahcalam kdpyam ydjhikdmTca. vett- 
ha nu tvam, kdpya, tarn antarydminam, ya imam cadokam parahi 
ca lokam sarvdrii ca bhutdni yo’ntaro yamayatUi. so’hravU patah- 
calah kdpyah, ndham tarn, bhagavan, vedeti. so’bravU patahcalam 
hdpyam ydjhikdms ca, yo vai tat, kdpya, sutram vidydt, tarn 
cdntarydminamiti, sa hrahma-vit, saloka-vit, sa deva-vit, saveda-vit, 
sa bhuta-vit, sa dtma-vit, sa sarva-vit, iti tebhyo’bravU tad aham 
veda; tac cet tvam, ydjhavalkya,. sutram avidvdms tarn cdntar- 
ydminam brahmagavir udajasc,, murdhd te vipatisyatUi. veda 
vd aham, gautama, tat sutram tarn cdnidryaminam iti. yo vd 
idam kas cid bruydt, veda vedeti: yathd vettha, tathd bruhUi, 

I. Then Uddalaka Aruni asked him, ‘Yajhavalkya,' said he, 
‘we lived in the house ol Patahcala Kapya among the Madras, 
studying the scriptures on the sacrifices. He had a wife who 
was possessed by a. gandharva. We asked him, “Who are you?" 
lie said, “I am Kabandha Atharvana.” He said to Patancala 
Kapya and those who studied the scriptures on the sacrifices, 
“Do you know, 0 Kapya, that thread by which this world, 
the other world and all beings are held together?” Patancala 
Kapya said; “I do not know it. Venerable Sir.” He said to 
Patancala Kapya and those who studied the scriptures on the 
sacrifices ’“Do you know, Kapya, that inner controller from 
within who controls this world and the next and all things.” 
Patancala Kapya said, “I do not know it, Venerable Sir.” 
He said to Patancala Kapya and those who studied the scrip- 
tures on the sacrifices. “He who knows that thread, O Kapya, 
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and that inner controller, indeed knows Brahman, he knows 
the worlds, he knows the gods, he knows the Vedas, he knows 
beings, he knows the self, he knows everything.” Thus he 
explained it to them. I know it. If you, Yajhavalkya, do not 
know that thread, that inner controller and still take away 
the cows that belong only to the knowers of Brahman, your 
head will fall off.’ T know, O Gautama, that thread and that 
inner controller.’ ‘Anyone might say, “I know, I know.” Tell 
us what you know.’ 

Here is a description of the world spirit, Irahma-loMndm antara- 
tamam sutram. It is that which binds together all beings from the 
highest to the lowest, hrahmddi-stamha-paryantdni sarhdrhdhdni 
samgrathitdni, S. All things are strung like a garland with a thread. 
Reference here is to the sutrdtman. Cp. Maitrl. I. 4. ^atasslokl 12, 
55. Man is a bead strung on the thread of the conscious self, and fust 
as wooden puppets are worked by strings, so the world is operated 
by the sutrdtman, the thread spirit. 

2. sa hovdcd vdyur vai, Gautama, tat sutram; vdyund vai, 
Gautama, sutreV'dyarh ca lokah paras ca lokah sarvdni ca bhutdni 
sarhdrhdhdni bhavanti, tasmdd vai, Gautama, purusam pretam 
dhuh vyasrarhsisatdsydhgdnUi; vdyund hi, Gautama, sutrena 
sarhdrhdhdni bhavantUi. evam etat, yajhavalkya, antarydminarh 
bruhUi. 

2. He said, ‘Air, verily, 0 Gautama, is that thread. By air, 
verily, O Gautama, as by a thread this world, the other world 
and all beings are held together. Therefore, verily, 0 Gautama, 
they say of a person who dies that his limbs have been loosened, 
for they are held together, 0 Gautama, by air as by a thread.’ 
‘Quite so, Yajhavalkya, describe the inner controller.’ 

3. yah prthivydrh tisthan prthivyd antarah, yarn prthivi na 
veda, yasya prthivi sariram, yah prthivim antaro yamayati, esa 
ta dtmdntarydmy amrtah. 

3. (Yajhavalkya said,) ‘He who dwells in the earth, yet is 
within the earth, whom the earth does not know^ whose body 
the earth is, who controls the earth from within, he is your 
self, the inner controller, the immortal.’ 

‘He was in the world and the world was made by him and the 
world knew him not.’ — St. John L 10. 
antarah: within; sometimes ‘different from.’ 
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4.. yo’psu tisthann, adbhyo’ntarah, yam dpo na viduh,yasydpah 
sanram, yo’po’ntaro yamayati, esa ta dtmdnidrydmy amrtah. 

4. ‘He who dwells in the water, yet is within the water, 
whom the water does not know, whose body the water is, who 
controls the water from within, he is your self, the inner con- 
troller, the immortal.' 

5. yo’gnau tisthann, agner antarah, yam agnir na veda, 
yasydgnih sariram, yo’gnim antaro yamayati, esa ta dtmdntar- 
ydmy amrtah. 

5. ‘He who dwells in the fire, yet is within the fire, whom 
the fire does not know, whose body the fire is, who controls the 
fire from within, he is your self, the inner controller, the 
immortal.’ 

6. yo'ntarikse tisthann antariksdd antarah. yam antariksam 
na veda, yasy antariksam iarlram, yo’ntariksam antaro yamayati, 
esa ta dtmdntdrydmy amrtah. 

6. ‘He who dwells in the sky, yet is within the sky, whom 
the sky does not know, whose body the sky is, who controls 
the sky from within, he is your self, the inner controller, the 
immortal.’ 

7. yo vdyau tisthann vdyor antarah, yam vdyur na veda, yasy a 
vdyuh sariram, yo vdyum antaro yamayati, esa ta dtmdnidrydmy 
amrtah. 

7. ‘He who dwells in the air, yet is within the air, whom the 
air does not know, whose body the air is, who controls the air 
from within, he is your self, the inner controller, the immortal.’ 

8. yo divi tisthan divo’ntarah, yam dyaur na veda, yasya 
dyauh iarlram, yo divam antaro yamayati, esa ta dtmdntarydmy 
amrtah. 

8. ‘He who dwells in the heaven, yet is within the heaven, 
whom, the heaven does not know, whose body the heaven is, 
who controls the heaven from within, he is your self, the inner 
controller, the immortal.’ 

9. ya dditye tisthann dditydd antarah, yam ddityo na veda, 
yasyddityah sarlram, ya ddityam antaro yamayati, esa ta dtmdn- 
tarydmy amrtah. 

9. ‘He who dwells in the sun, yet is within the sun, whom the 
sun does not know, whose body the sun is, who controls the 
sun from within, he is your self, the inner controller, the 
immortal.’ 
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It is not the ‘sun whom all men see' but that ‘whom we know 
with the mind.' Atharva Veda. X. 8. 14. It is the ‘light of lights.* 
R.V. I, 113. i; B.G. XII. 17. ‘Whose body is seen by all, whose 
soul by none.’ Plato: Laws 898 D. ‘That was the true light of the 
world.’ John I. 4; I. 9; IX. 5. See C.U. I. 6.6, which speaks of an 
effulgent person in the solar regions who is free from evil. 

10. yo diksu tisthan, digbhyo’ntarah, yam diso na viduh, 
yasya disah sanram, yo diso antaro yamayati, e?a ta dtmdntar- 
ydmy amrtah. 

10. ‘He who dwells in the quarters (of space), yet is within 
the quarters, whom. the quarters do not know, whose body the 
quarters are, who controls the quarters from within, he is your 
self, -the inner controller, the immortal.’ 

11. yas candy a-tdrake tisthams candra-tdrakdd antarah, yam 
candra-tdrakam na veda, yasya candra-tdrakam sarlram, yas 
candra-tdrakam antaro yamayati, esa ta dtmdntarydmy amrtaji. 

11. 'He who dwells in the moon and the stars, yet is within 
the moon and the stars, whom the moon and the stars do not 
know, whose body the moon and the stars are, who controls 
the moon and the stars from within, he is your self, the inner 
controller, the immortal.’ 

12. ya dkdse tisthann dkdsdd antarah, yam dkdso na veda, 
yasydkdsah sarlram, ya dkdsam antaro yamayati, e^a ta dtmdn^ 
tarydmy amrtah. 

12. ‘He who dwells in the ether, yet is within the ether, 
whom the ether does not know, whose body the ether is, who 
controls the ether from within, he is your self, the inner con- 
troller, the immortal.’ 

Tg. yas tamasi tistharhs tamaso’ntarah, yarn tamo na veda 
yasya tamah sarlram, yas tamo'ntaro yamayati, esa ta dtmdn- 
iarydmy amrtah. 

13. ‘He who dwells in the darkness, yet is within the darkness, 
whom the darkness does not know, whose body the darkness 
is, who controls the darkness from within, he is your self, the 
inner controller, the immortal.’ 

14. yas tejasi tistharhs tejaso'ntarair, yarn te jo na veda, yasya 
tejah sarlram, yas tejo’ntaro yamayati, esa ta dtmdntarydmy 
amrtah. ity adhidaivatam, athddhihhutam. 

14. ‘Hewho dwells in the light, yet is within the light, whom 
the light does not know, whose body the light is, who controls 
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the light from within, he is your self, the inner eontroller, the' 
immortal. Thus far with reference to the divinities. Now with 
•reference to beings.’ 

adhibhutam: pertaining to the different grades of beings from 
Brahma down to a clump of grass; brahmddi-stamba-paryantesu 
antary dmi-darsanam. S. 

15. yah sarvesu bhutesu tisthan, sarvebhyo bhutebhyo’ntarah, 
yarn sarvdi^i hhutdni na viduh, yasya sarvdni bhutdni sariram, 
yah sarvdni bhutdni antaro yamayati, esa ta dtmdntarydmy amrtah. 
ity adhibhutam; athddhydtmam. 

15. ‘He who dwells in all beings, yet is within all beings, 
whom no beings know, whose body is all beings, who controls 
all beings from within, he is your self, the inner controller, the 
immortal. Thus far with reference to the beings. Now with 
reference to the self,’ 

16. yah praise ti 0 ian prd^dd antarah, yam prdno na veda, 
yasya prdriah sariram, yah prdnam antaro yamayati, esa ta 
dtmdntarydmy amrtah. 

16. ‘He who dwells in the breath, yet is within the breath, 
whom the breath does not know, whose body the breath is, 
who controls the breath from within, he is your self, the inner 
controller, the immortal.’ 

prana’, breath. $ means by it the nose, prdna-vdyu-sahite ghrdne. 

17. yo vdci tisthan vdco’ntarah, yarn van na veda, yasya vdk 
sariram, yo vdcam antaro yamayati, esa ta dtmdntarydmy amrtah. 

17. ‘He who dwells in (the organ of) speech, yet is within 
speech, whom speech does not know/ whose body speech is, 
who controls speech from within, he is your self, the inner 
controller, the immortal.’ : T 

18., yas cahsusi tisihams cak^uso’ntarah, yarn caksur na veda, 
yasya caksuh sariram, yas caksur antaro yamayati, e§a ta 
dtmdntarydmy amrtah. r 

18. ‘He who dwells in the eye,, yet is within the eye, whom 
the eye does not know, whose body the eye is, who controls 
the QjQ from within, he is your self, the inner controller, the 
immortal.’ 

19. yah srotre tisthan irotrdd antarah, yarn srotram na veda, 
yasya srotrarh Jariram, yah srotram antaro yamayati, esa ta 
dtmdntarydmy amrtali. 
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19. ‘He who dwells in the ear, yet is within the ear, whom the 

ear does not know, whose body the ear is, who controls the 
ear from within, he is your self, the inner controller, the 
immortal.’ ‘ 

20. yo manasi tisthan manaso'ntarah, yam mano na veda, 
yasya manah sanram, yo mano’ntaro yamayati, esa ta dtmdn- 
tarydmy amrtah. . 

20. ‘He who dwells in the mind, yet is within the mind, whom 
the mind does not know, whose body the mind is, who controls 
the mind from within, he is your self, the inner controller, the 
immortal.’ 

21. yas ivaci tisthams tvaco’ntarah, yam tvan na veda, yasya 
tvak sanram, yas tvacam antaro yamayati, esa ta dtmdntarydmy 
amrtah. 

21. ‘He who dwells in the skin, yet is within the skin, whom 
the skin does not know, whose body the skin is, who controls 
the skin from within, he is your self, the inner controller, the 
immortal.’ 

22. yo vijhdne tisthan, vijhdndd antarah, yam vijhdnam na 
veda, yasya vijhdnarh sariram, yo vijhdnam antaro yamayati, 
esa ta dtmdntarydmy amrtah. 

22. ‘He who dwells in the understanding, yet is within the 
understanding, whom the understanding does not- know, whose 
body the understanding is, who controls the understanding 
from within, he is your self, the inner controller, the immortal.’ 

^ discusses the text in S.B. I. 2. 18-20. Both the Eanva and the 
Madhyandina recensions speak of the universal and the individual 
selves as different from each other, the former being the ruler and 
the latter the ruled. The Kanva speaks of the embodied self as the 
understanding and the Madhyandina speaks of it as the self: yo 
vijhdne tisthan Hi kdmah, atra vijhdna-sabdena sarlrah ucyate; ya 
dtmani tisthan Hi mddhyandinah, atra dtma-^sabdah sartrasya vdcakah. 

For Ramanuja this passage is . important as a support for his 
djocirint oi visistddvaita. 

Madhva uses this text in support of his theory of the absolute 
distinction Brahman and the individual soul. 

23. yo retasi tisthan retaso’ntarah, yam reto na veda, yasya 
retah sarirarh, yo reto’ntaro yamayati, esa ta dtmdntarydmy 
amrtah: adrsto drastd, airutah srotd, amato manta, avijhdto 
vijhdtd. ndnyo’to’sti drastd, . ndnyoHo’sti srotd, ndnyo’to’sti 
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manta, ndnyo’to’ sti vijndtd: esa ta dtmdntarydmy amrtah: 
ato’nyad drtam. tato hodddlaka drupir uparardma. 

23. He who dwells in the semen, is other than the semen, 
whom the semen does not know, whose body the semen is, who 
controls the semen from within, that is your self, the inner 
controller, the immortal. He is never seen but is the seer, he is 
never heard but is the hearer. He is never perceived, but is the 
perceiver. He is never thought but is the thinker. There is no 
other seer but he, there is no other hearer but he, there is no 
other perceiver but he, there is no other thinker but he. He is 
your self, the inner controller, the immortal. Everything else 
is of evil. After that Uddalaka Aruni kept silent. 

Everything that is not the self perishes. 

Though he is free from all the empirical qualities, he still controls 
them all, 

Cp. §. sarva-samsdra-dharma-varjitah sarva-samsdrindm karma- 
phala-vibhdga-kartd. 


Eighth Brdhmana 
THE UNQUALIFIED 

I. atha ha vdcaknavy uvdca, brdhmand hhagavantah, hanta, 
aham imam dvau prasnau praksydmi; tau cen me vaksyati, na vai 
jdtu yusmdkam imam has cid hrahmodyam jeteti. prccha, gdrgiti. 

1. Then Vacaknavi said: 'Venerable Brahmanas, I shall ask 
him two questions. If he answers me these, none of you can 
defeat him in arguments ahont Brahman.’ 'Ask, Gargi,' 

Vacaknavi is also Gargi but she is not the Gargi, who is the wife 
of Yajhavalkya. 

hrahmodya: discussion about Brahman which often accompanied 
the sacrifices. 

2. S(2 hovdca: aham vai tvd, ydjnavalky a, yathd Msyo vd 
vaideho vd ugra-putrah, ujjyam dhanur adhijyam krtvd,- dvau 
bdnavantau sapatna-ativyddhinau haste krtvd upottisthet, evam 
evdham tvd dvdbhydm prasndbhydm upodasthdm, tau me bruMti. 
prccha, gdrgi, iti. ^ 

2. She said, ‘As a warrior sop of the Kasis or the Videhas 
might rise up against you, having strung his unstrung bow 
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and having taken in his hand two pointed foe-piercing arrows, 
even so, O Yajhavalkya, do I face you with two questions. 
Answer me these.’ ‘Ask, Gargi' (said he) 

3. sd hovdca: yad urdhvam, ydjnavalkya, divah, yad avdk 
prthivydh, yad antard dydvdprthivl ime, yad Ihutam ca bhavac 
ca hhavisyac ceti dcaksate; kasmims tad otam ca protam ceti. 

3. She said: ‘That, 0 Yajhavalkya, of which they say,, it is 
above the heaven, it is beneath the earth, that which is between 
these two, the heaven and the earth, that which the people 
call the past, the present and the future, across what is that 
woven, like warp and woof?' 

avdk: below, arvdk. 

4. sa hovdca, yad urdhvam, gdrgi, divah, yad avdk prthivydh, 
yad antard dydvdprthivi ime, yad hhiitam ca bhavac ca hhavisyac 
cety dcflksate, dkdse tad otam ca protam ceti. 

4, He said: ‘That which is above the heaven, that which is 
beneath the earth, that which is between these two, heaven 
and earth, that which the people call the past, the present and 
the future, across space is that woven, like warp and woof.’ 

5. sd hovdca, namas te'stu, ydjnavalkya, yo ma etam vyavocah: 
aparasmai dhdrayasveti. prccha, gdrgi, iti. 

5, She said, ‘Adoration to you, Yajhavalkya, who have 
answered this question for me. Prepare yourself for the other.’ 
‘Ask, Gargi.’ 

6. sd . hovdca, yad urdhvam, ydjnavalkya, divah, yad dvdk> 
prthivydh, yad antard dydvd-prthivl ime, yad bhutam ca bhavac ca 
hhavisyac cety dcaksate: kasmims tad otam ca protam ceti. 

6. She said: ‘That, 0 Yajhavalkya, of which they say, it is 
above the heaven, it is beneath the earth, that which is between 
these two, the heaven and the earth, that which the people call 
the past, the present and the future, across what is that woven 
like warp and woof ?' 

7. sa hovdca, yad urdhvam, gdrgi, divah, yad avdk prthivydh, 
yad antard dydvdprthivi ime, yad bhutarh ca bhavac ca hhavisyac 
cety dcaksate dkdia eva iad otam ca protam ceti; kasmin nu khalv 
dkdsa otas ca protas ceti. 

7. He said: ‘That which is above the sky, that which is 
beneath the earth, that -which is between these two, sky and 
earth, that which the people call the past, the present and the 
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future, across space is that woven like warp and woof. Across 
what is space woven like warp and woof ?' 

It is a difficult question. If Yainavalkya does not explain it because 
he thinks it inexplicable, he lays himself open to the charge of non- 
cOmprehension, a-pratipatti; if, on the other hand, he attempts to 
explain what is inexplicable he would be guilty of contradiction, 
vi-pratipatti. ' 

8. sa hovdca, etad vai tad aksaram, gdrgi, brdJpnand abhiva- 
danti, asthulam, anariu, ahrasvam, adirgham, alohitam, asneham, 
acchdyam, atamah, avdyv andkdsam, asaiigam, arasam, agan- 
dham, acaksuskatn, asrotram, avdk, amanah, atejaskam, aprdnam, 
amukham, amdtram, anantaram, abdhyam; na tad asndti kim 
cana, na tad amdti kas cana. 

8. He said : ‘That, 0 Gargi, the knowers of Brahman, call 
the Imperishable. It is neither gross nor fine, neither short nor 
long, neither glowing red (like fire) nor adhesive (like water). 
(It is) neither shadow nor darkness, neither air nor space, un- 
attached, without taste, without smell, without eyes, without 
ears, without voice, without mind, without radiance, without 
breath, without a mouth, without measure, having no within 
and no without. It eats nothing and no one eats it.' 

This passage brings out that the Imperishable is neither a sub- 
stance nor a possessor of attibutes. 

ahsara: It is not the letter but the Supreme Self, aksaram paramdtmd 
eva, na varnah. S.B. I. 3. 10. It is the changeless reality. 

g. etasya vd aksarasya prasdsane, gdrgi, surydcandramasau 
vidhrtau tisthatah; etasya vd aksarasya prasdsane, gdrgi', dydvd- 
prthivyau vidfirte Usthatahj etasya vd. akyarasya prasdsane, gdrgi, 
nimesd, nmhurtd, ahordtr any ardhamasd, mdsd, rtavah, sarhvat- 
sara iti. vidUftds tisthanti; etasya vd aksarasya prasdsane, gdrgi, 
prdcyo’ nyd nadyah syandahte sveUbhyah parvatebhyah, praticyo’ 
nydh, yam yam cd. disam anu; etasya vd' aksarasya prasdsane, 
gdrgi, dadato manusydh prasamsanti; yajamdnam devdh, darvini 
pitaro’nvdyattdh. 

9. ‘Verily, at the command of that Imperishable, O Gargi, 
the sun and the moon stand in their respective positions. At 
the command of that Imperishable, 0 Gargi, heaven and earth 
stand in their respective positions. At the command of that 
Imperishable, 0 Gargi, what are called .moments, hours, days 
and nights, half -months, months, seasons, years stand in their 
respective positions, At the command of that Imperishable, 0 
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Gargi, some rivers flow to the east from the white (sngwy) 
mountains, others to the west in whatever direction each 
flows. By the command of that Imperishable, 0 Gargi, men 
praise those who give, the gods (are desirous of) the sacrificer 
and the fathers are desirous of the dam offering.' 

Inferential evidence from the orderliness of the world is here 
given: anumdnam pramdnam upanyasyati. 

The maintenance of the respective positions of heaven and earth 
is not possible without the guidance of an intelligent transcendent 
ruler; cetandvantam prasdsUdram asamsdrinam antarena naitad 
yuktam. S. . 

10. yo vd etad aksafam, gdrgi, aviditvdsmiiM loke juhoii, 
yajate, tap as tapy ate, hahuni varsa-sahasrdny antavad evdsya tad 
hhavati; yo vd etad aMsar am, gdrgi, aviditvdsmdl lokdt praiti, sa 
kfpanah; atha ya etad aksaram, gdrgi, viditvdsmdl lokdt praiti, sa 
brdhmanah. . 

10. ‘Whosoever, 0 Gargi, in this world, without knowing this 
Imperishable performs sacrifices, worships, performs austerities 
for a thousand years, his work will have an end; whosoever, G 
Gargi, without knowing this Imperishable departs from this 
world, is pitiable. But, 0 Gargi, he who knowing the im- 
perishable departs from this world is a Brd.hma.na (a knower of 
Brahman).' 

yad ajhdndt samsdra-prd.ptih, yad jhdndc cdmrtatva-prdptih. R. 

11. tad vd etad aksaram, gdrgi, adrstam drasir, asrutam, 
srotr, amatam mantr, avijhdtam vijhdtr, nanyad ato'sti drastr, 
ndnyad ato‘ sti srotr, nanyad ato’ sii mantr, nanyad ato’ sti 
vijhd.tr; etasmin nu khalv aksare, gdrgi, dkdsa otas ca protas ca. 

11. ‘Verily, that Imperishable, O Gargi, is unseen but is the 
seer, is unheard but is the hearer, unthought but is the thinker, 
unknown but is the knower. There is no other seer but this, 
there is no other hearer but this, there is no other thinker but 
this, there is no other knower but this. By this Imperishable, 0 
Gargi, is space woven like warp and woof.’ 

12. sd hovdca; hrdhmand hhagava.ntah, tad eva hahu manye^ 
dhvam yad asmdn namaskdrena mucyedhvam; na vai jdtu yusmd- 
kam imam kascid hrahmodyam jetcti. tato ha vdcaknavy upa- 
rardma. 

12. She said : ‘Venerable Brahmanas, you may think it a great 
thing if you get off from him though bowing to him. Not one 
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of you wiU defeat him in arguments about Brahman.’ Thereupon 
(Gargi) Vacaknavi kept silent. 

§ says that the same Brahman on account of the differences in 
limiting adjuncts, upddhihhedena is called differently: tasmdn 
nimpadhikasydimano nirupdkhyatvdn nirvisesatvdd ekatvdc ca neti 
netiti vyapadeso hhavati, avidyd-kdma-karma-viiista-kdrya-karano- 
pddhir dtmd sarhsdrl jlva ucyate; nitya-niratisaya-jndna-sakty-upddhir 
dtmdntarydmisvara ucyate; sa eva nirupddhih kevalah suddhah svena- 
svahhdvBndksaram par am ucyate: 

Therefore the unconditioned Self, being beyond speech and mind, 
undifferentiated and one, is defined as ‘not this,’ ‘not this’; when it 
has the limiting adjuncts of the body and the organs, the products 
of ignorance, desire and work, it is called the individual ego ; when the 
self has the limiting adjunct of eternal knowledge and power, it 
is called the inner controller, the Supreme Lord. The same self, 
absolute, alone, pure is called the Imperishable Supreme Self. The 
self is everywhere assuming different forms. For S the differences 
are all traceable to limiting adjuncts and to nothing else, upddhi- 
bhedenaivaisdm bhedah, ndnyathd. 

Ninth Brdhmana 

MANY GODS AND ONE BRAHMAN 

I. atha hainam vidagdhah sdkalyah papraccha: kati devdh, 
ydj-navalkya, iti. sa haitayaiva nividd pratipede, ydvanto vaisva- 
devasya nividy ucyante; trayas ca trl ca said, trayas ca iri ca 
sahasreti. aum iti. hovdca, katy eva devdh, ydjhavalkya iti. trayai 
trimsad iti. Aum iti. hovdca, katy eva devdh, ydjhavalkya, iti. sad 
iti. aum iti. hovdca, katy eva devdh, ydjhavalkya, iti. tray a iti. aum 
iti. hovdca, katy eva devdh, ydjhavalkya, iti. dvdv iti. aum iti. 
hovdca, katy eva devdh, ydjhavalkya, iti. adhyardha iti. aum iti. 
hovdca, katy eva devdh, ydjhavalkya, iti. ekaiti. aum iti. hovdca 
katame te trayas ca tri ca sahasreti. 

I. Then Vidagdha Sakalya asked him: 'How many gods are 
there, Yajnavalkya?’ He answered, in accord with the following 
nivid (invocation of the gods). ‘As many as are mentioned in 
the nivid of the hymn of praise to the Visve-devas, namely, three 
hundred and three, and three thousand and three.’ ‘Yes,’ he 
said, ‘but how many gods are there, Yajnavalkya?’ ‘Thirty 
three.’ ‘Yes,’ he said, ‘but how many gods are there, Yajna- 
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valkya?' ‘Six.’ ‘Yes/ said he, ‘but how many gods are there, 
Yajhavalkya?’ ‘Three.’ ‘Yes,’ said he, ‘but how many gods are 
there, Yajnavalkya?’ ‘Two.’ ‘Yes,’ said he, ‘but how many 
gods are there, Yajnavalkya?’ ‘One and a half.’ ‘Yes,’ said he, 
‘but how many gods are there, Yajnavalkya?’ ‘One.’ ‘Yes,’ 
said he, ' ‘but which are those three hundred and three and 
three thousand and three?’ 

nivid: group of verses giving the number of the gods which are 
recited in the hymns of praise to the Visve-devas. devatd-samkhyd-vd~ 
cakdni mantra^paddni kdnicid vaisva-deve sastre sasyamte. 

2. sa hovdca, mahimdna evaisdm ete, trayas trimsat tv eva 
devd iti. katame te trayas trimsad iti. asiau vasavah ekddasa 
rudrdh, dvddasdditydh, te ekatrimsat indras caiva prajdpatis ca 
trayastrimsdv iti. 

2. He (Yajhavalkya) said, ‘They are but the manifestations 
of them, but there are only thirty-three gods.’ ‘Which are these 
thirty-three?’ ‘The eight Vasus, the eleven Rudras, and the 
twelve Adityas, these are thirty- one, Indra and Prajd-pati 
(make up) thirty-three.’ 

mahimdnah: manifestations; vibhutayah. $. 

3. katame vasava iti. agnis ca prthivl ca vdyus cdntariksam 
cddityas ca dyaus ca candramds ca naksatrdni ca, ete vasavah, 
etesu hidam sarvam hitam Hi, tasmdd vasava iti. 

3. ‘Which are the Vasus?' ‘Fire, the earth, the air, the sky, 
the sun, the heaven, the moon, the stars, these are the Vasus 
for in them all this is placed: therefore they are called Vasus.’ 

The Vasus transform themselves into bodies and organs of all 
beings which serve as the support for their work and its fruition as 
also into their dwelling-places. They help other beings to live and 
they themselves live; prdnindm karma-phaldsrayatvena kdrya- 
karana-samghdta-rupena tan nivdsatvena viparinam ante jagad idam 
sarvam vdsayanti vasanti ca. 

Because they help others to live they are called Vasus: teyasmdd 
vdsayanti, tasmdd vasava iti. 

4. katame rudrd iti. daseme puruse prdndh atmaikddasah; te 
yaddsmdt sarirdn martydd utkrdmanti, atha rodayanti, tad yad 
rodayanti, tasmdd rudrd iti. 

4. ‘Which are the Rudras?’ ‘These ten breaths in a person 
with the mind as the eleventh. When they depart from this 
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mortal body, they make ns (his relatives) weep. So because 
they make us weep, therefore they are called Rudras.' 

ten breaths: the ten sensory and motor organs, jhdna-karmendriydni 
dasa purusasthdni. R. 

5. katama ddityd iti, dvddasa vai mdsdh samvatsarasya, eta 

ddityah, ete hidam sarvam ddaddnd yanti; te y ad idam sarvam 
ddaddnd yanti, tasmdd ddityd iti. ' , 

* 5. ‘Wliich are the Adityas?’ ‘Verily, the twelve months of the 
year, these are Adityas, for they move carrying along all this. 
Since they move carrying along all this, therefore they are 
called Adityas.’ 

6 . katama indr ah, katamah: prajdpatir iti, stanayitnur eve- 
ndrah, yajhah prajdpatir iti. katamah stanayitnur iti. asanir iti. 
katamo yajha iti. pasava iti. 

6 . ‘Which is Indra? Which is Prajd-patu ‘Indra is the 
thunder, Prajd-pati is the sacrifice.’ ‘Which is the thunder?’ 
‘The thunderbolt.’ ‘Which is the sacrifice?’ ‘The (sacrificial) 
animals.’ 

asanih: ^rnid&rbdii. vajram^. 

Animals are called sacrifices as the latter depend on animals. 
yajhasya hi sddhandni pasavah. S. 

7. katame sad iti- agnis ca prthim ca vdyus cdntariksarh 
oddity a^ ca dyaus ca, ete sat; ete hidam sarvam sad iti. 

7. ‘Which are the six?’ ‘Fire, the earth, the air, the sky, the 
sun and the heaven, these are the six, for the six are all this.’ 

8. katame te trayo devd iti. Uma eva trayo lokdh, esu Mme sarve 
devd iti. katamau tau dvau devdv iti, annam caiva pranas ceii. 
katanio‘ dhyardha iti. yo yam pavata iti. 

8. ‘Which are the three gods?’ ‘They are, verily, the three 
worlds, for in them all these gods exist.’ ‘Vdiich are the two 
gods?’ ‘Food and breath.’ ‘Which is the one and a half?’ ‘This 
one here who blows (the air).’ ’ 

The earth and the fire rnake one god, the sky and the air another, 
the sun and the heaven a third: caiMkftyaiko devah, 

antariksam vdyum caiklkftya dvitiyah, divam ddityam caiklkrtya 
tytlyah, ta eva trayo devd. iti. 

Out of matter and life the rest develops: annarh caiva pranascaitau 
devau, anayos sarvesdm uktdndm antarhMvah. ^. 
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9, tad dhuh, yad ay am eka ivaiva pavate, atha katham adhy- 
ardha iti. yad asminn idafh sarvam adhydrdhnot, tenddhyardha 
iti, katama eko deva iti. prana iti, sa brahma, tyad ity dcaksate. 

9. 'Regarding this, some say, since he who blows is like one, 
how then is he one and a half? (The answer is) because in him 
(when he blows) all this grew up.’ ‘Which is the one God?’ 
'The Breath. He is Brahman, "nhsiy call him tyat (that).’ 

adhyardhnot: grew up, attains great growth, adhiruddhim prdpnoti. S. 

The one God has different names, forms, activities, attributes 
and powers owing to differences of function: devasyaikasya 
ndma-rupa-karma-guna-sakU~hhedo’dMkdra~hheddt.^. 

EIGHT DIFFERENT PERSONS ‘and THEIR 
CORRESPONDING DIVINITIES 

10. prthivy eva yasydyatanam,. agnir lokah, mano jyotih, yo 
vai tarn purusam vidydt sarvasydtmanah pardyanam, sa vai 
veditd sydt, ydjhavalkya. veda vd aham tarn purusarh sarvasyd- 
tmanah pardyanam, yam dttha; ya evdyam sdrlrah pnrusah, 
sa esah. vadaiva sdkalya, tasya kd dev aid iti. amrtam iti hovdca. 

10. ‘Verily, he who knows that person whose abode is the 
earth, whose world if the fire, whose light is the mind, who is 
the ultimate support of every soul, he, verily, would be a 
knower, 0 Yajhavalkya. Verily, I know that person, who is 
the ultimate support of every soul, of whom you speak.’ This 
very person who is in the body is he. Tell me, Sakalya, who is 
his god?’ ‘The immortal,’ said he. 

dyatanam: asrayah. ddhdrah. R, 

pardyanam: ultimate support; par am ayanam para dsrayah. 
parama-prdpya-hhutah purusa-sahditah paramdtmd. R. 

11. kdma eva yasydyatanam, Mr day am lokah, mano jyotih, yo 
vai tarn purusarh vidydt sarvasydtmanah pardyanam, sa vai 
veditd sydt, ydjhavalkya. veda vd aharh tarn purusam sarvasya 
dtmanah pardyanam, yam dttha; ya evdyam kdmamayah purusah 
sa esah. vadaiva, idkaly a, tasya kd devoid Hi. striyaM, iti hovdca. 

II. 'Verily, he who knows that person whose abode is 
desire, whose world is the heart, whose light is the mind, 
who is the ultimate support of every soul, he, verily, would be 
a knower, 0 Yajhfvalkya.’ ‘Verily, I know that person who is 
the ultimate support- of every soul, of whom you speak. This 
very person who is made of desire is he. Tell me, Sakalya, who 
is his god ? ’ ‘Women,’ said he. 
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kdma‘> desire, desire for sex pleasures, strl-vyatikarabhilasah kdmah. 

Ur day am lokah: We see through the intellect: hrdayena huddhyd 
pasyati. 

women: for men's desire is inflamed through them : strlto hi kdmasya 
diptir jay ate. 

12. rupdny eva yasydyatanam, caksur lokah, niano jyotih, yo 
vai tarn purusam vidydt sarvasydimanah pardyan^am, sa vai 
veditd sydt, ydjhavalkya. veda vd aham tam p^trusam sarvasydt- 
manah pardyanam, yam attha. ya evdsdv dditye purusah, sa 
esah. vadaiva, sdkalya, tasya kd devatd iti. satyam iti hovdca. 

12. ‘Verily, he who knows that person whose abode is forms, 
whose world is the eye, whose light is the mind, who is the 
ultimate support of every soul, he, verily, would be a knower, 
0 Yajhavalkya.' ‘Verily, I know that person who is the ultimate 
support of every soul, of whom you speak. This very person 
who is in the sun is he. Tell me, Sakalya, who is his god?' 
‘Truth,' said he. 

forms: colours like white and black: sukla-krsnddlni. §. 

13. dkdsa eva yasydyatanam, srotrarh lokah, mano jyotih, yo 
vai tarn purusam vidydt sarvasydimanah pardyanam, sa vai 
veditd sydt, ydjhavalkya. veda vd aham tarn purusam sarvasydt- 
manah pardyanam, yam dttha; ya evdyam srautrah prdtisrutkah 
purusah sa esah. vadaiva, sdkalya, tasya kd devatd iti. disah 
iti hovdca. 

13. ‘Verily, he who knows that person, whose abode is 
space, whose world is the ear, whose light is mind, who is the 
ultimate support of every soiil, he,- verily, would be a knower, 
0 Yajhavalkya.' ‘Verily, I know that person who is the ultimate 
support of every sohl, of whom you speak. This very person 
who is in hearing and who is in the echo is he. Tell me, ^akalya, 
who is his god?' ‘The quarters of space,' said he. 

prdtisrutkah: pratidhvani-visisfa.h. 'K. ' . 

14. tama eva yasydyatanam, hr day arh lokah, mano jyotih, yo 
vai tarn purusam vidydt sarvasydimanah pardyai^am, sa vai 
veditd sydt, ydjhavalkya. veda vd aharh tarn purusarh sarvasydt- 
manah, pardyanam, yam dttha; y a evdyam chdydmay ah purusah 
sa esah. vadaiva, sdkalya, tasya kd devatd iti. mrtyur Hi hovdca. 

14. ‘Verily, he who knows that person, whose abode is 
darloiess, whose world is the heart, whose light is the mind, who 
is the ultimate support of every soul, he, verily, would be a 
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knower, 0 Yajnavalkya.’ ‘Verily, I know that person who is 
the ultimate support of every soul, of whom you speak. This 
very person who is made of shadow is he. Tell me, ^akalya, 
who is his god?’ ‘Death,’ said he, 

15. fupdny eva yasydyatanam, caksur lokah, mano jyotih, yo 
vai tarn pumsam vidydt sarvasydtmanah pardyanam, sa vai 
veditd sydt, ydjnavalkya. veda vd aham tarn pumsam sarvasydt- 
manah pardyanam, yam dttha. ya evdyam ddarse purusah, sa 
esah. vadaiva, sdkalya, tasyakd devatd iti, asur iti hovdca. 

15. ‘Verily, he who knows that person, whose abode is forms, 
whose world is the eye, whose light is the mind, who is the 
ultimate support of every soul, he, verily, would be a knower, 
0 Yajnavalkya.’ ‘Verily, I know that person who is the ultimate 
support of every soul, of whom you speak. This very person 
who is in the looking-glass is he. Tell me, ^akalya, who is his 
god?’ ‘Life,’ said he. 

16. dpa eva yasydyatanam, hrdayam lokah, mano jyotih, yo 
vai tarn pumsam vidydt sarvasydtmanah pardyanam, sa vai 
veditd sydt, ydjnavalkya. veda vd aham tarn pumsam sarvasydt- 
manah pardyanam, yam dttha. y a evdyam apsu purusah sa esah. 
vadaiva, sdkalya, tasya kd devatd Hi. varuna iti hovdca. 

16. ‘Verily, he who knows that person, whose abode is water, 
whose world is the heart, whose light is the mind, who is the 
ultimate support of every soul, he, verily, would be a knower, 
O Yajnavalkya.’ ‘Verily, I know that person who is the ultimate 
support of every soul, of whom you speak. This very person 
who is in water is he. Tell me, ^akalya, who is his god?’ 
‘Varuna,’ said he. 

varuna: min. 

17. reta eva yasydyatanam, hrdayam lokah, mano jyotih yo 
vai tarn purusarh vidydt sarvasydtmanah pardyanam sa vai 
veditd sydt, ydjnavalkya. veda vd aharh tarn pumsam sarvasydt- 
manah, pardyanam, yam dttha. ya evdyam putramayah purusah, 
sa esah. vadaiva, sdkalya, tasya kd devatd iti. prajdpatih iti 
hovdca 

17. ‘Verily, he who knows that person, whose abode, is 
semen, whose world is the heart, whose light is the mind, who 
is the ultimate support of every soul, he, verily, would be a 
knower, 0 Yajnavalkya.’ ‘Verily, I know that person who is 
the ultimate support of every soul, of whom you speak. This 
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very person who is made of a son is he. Tell me, ^akalya, who 
is his god?' said he. 

18. Sdkalya, iti hovdca ydjnavalkyah, tvam svid ime brdhmand 
ahgdrdvaksayanam akratd u iti. 

18. ‘Sakalya/ said Yajhavalkya, ‘have these Brahmanas made 
you their remover of burning coals ? ’ 

‘Have these Vedic scholars thrown you to me to be burnt or 
consumed by me?’ 

FIVE DIRECTIONS IN SPACE, THEIR DEITIES AND 

SUPPORTS 

ig. ydjhamlkya, iti hovdca sdkalyah, yad idam kuru-pahcd- 
Idndm brdhmandn atyavddih, him brahma vidvdn iti, diso veda 
sadevdh sapratistha iti, yad diso vettha sa devdh sapratisthdh. 

19. ‘Yajfiavalkya,’ said_ ^akalya, ‘What is the Brahman 
you know, that you have talked down the Brahmanas of the 
Kuru-pancalas?' ‘I know the quarters with their deities and 
supports.' ‘If you know the quarters with their deities and 
supports, 

20. kim-devato’syam prdcydm dUy asiti. dditya-devata iti. sa 
ddityah kasmin prati^thita iti. caksuslti. kasmin nu caksuh 
pratisthitam iti. rupesv iti. caksusd hi rupdni pasyati. kasmin nu 
rupdni pratisthitdmti. hrdaye iti hovdca, hrdayena hi rupdni 
jdndti, hrdaye hy eva rupdni .pratisthitdni bhavantUi, evam 
evaitat, yajhavalkya: 

20. ‘What deity have you in this eastern quarter?’ (Yajha- 
valkya said) : ‘the deity sun.’ ‘That sun, on what is it supported ?’ 
'On the eye.’ ‘On what is the eye supported?’ ‘On forms, for 
one sees forms with the eye.’ ‘On what are forms supported?’ 
‘On the heart,’ said he (Yajhavalkya), '‘for one knows the 
forms through the heart; on the heart only are the forms 
supported.’ ‘Even so, Yajhavalkya.’ 

Whatever forms we meditate upon, we become identified with 
them: yam yam devatdm updste ihaiva, tad bhutas tarn tarn pratipad- 
yate. S. 

hrdaya: heart. It refers to the intellect and the mind taken together; 
liYdayam iti buddhi-mandsi eMkrtya nirdesah:^. 

21. kim-devato* sydm daksindydm disy asiti. yama-devata iti 
sa yamah kasmin pratisthita iti. yajha iti. kasmin nu yajhah 
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pratisthita iti. daksindydm iti. kasmin nu daksind pratisthitd iti 
sraddhdydm iti. yadd hy eva sraddhatte atha daksindm daddti; 
sraddhdydm hy eva daksind pratisthita iti. kasmin nu sraddhd 
pratisthita iti. hrdaye iti. hovdca hrdayena hi sraddhdm jdndii, 
hr day e hy eva sraddhd pratisthita bhavatUi. evam evaitat, 
ydjhavalkya. 

21. ‘What deity have you in this southern quarter?' 
(Yajnavalkya said) ‘The deity Yama,' ‘That Yama, on what is 
he supported?' ‘On the sacrifice.' ‘On what is the sacrifice 
supported?' 'On the offerings to the priests.’ 'And on what 
are the offerings to the priests supported?' ‘On faith, for when 
one has faith, he gives offerings to the priests. Therefore it is 
on faith that the offerings to the priests are supported.' 'On 
what is faith supported?' ‘On the heart,' he (Yainavalkya) 
said, ‘for through the heart one knows faith; verily, on the 
heart alone is faith supported.’ ‘Even so, Yajnavalkya.’ 

faith: faith in the Vedas accompanied by devotion, astikya-huddhir 
bhakti-sahitd. 5 . 

^2. kim-devato’sydm praticydm disy asUi. varuna-devata iti, 
sa varu'^ah kasmin pratisthita iti. apsv iti. kasmin nv dpah 
pratisthita iti, retdsUi, kasmin nu retah pratisthitam iti, hrdaye 
iti, hovdca; tasmdd api pratirupam jdtam dhuh, hrdaydd iva 
srptah, hrdaydd iva nirmita iti, hrdaye hy eva retah pratisthitam 
bhavatUi. evam evaitat, ydjhavalkya, 

22. ‘What deity have you in this western quarter?’ 'The 
deity Varuna.' ‘That Varuna, on what is he, supported?’ ‘On 
water.’ ‘On what is water supported?’ ‘On semen.’ ‘On what 
is semen supported?’ ‘On the heart,’ he said. ‘Therefore they 
say of a new-born child who resembles (the father) that he 
seems as if he slipped out of his heart, he is built out of his 
heart; for on the heart alone is semen supported.’ ‘Even so, 
Yajnavalkya.’ 

Semen is said to be an effect of the heart, for sex desire is a 
modification of the heart and semen issues when the heart of man 
is under the influence of sex desire: hrdayasya kdryarh retah, kdmo 
hrdayasya vrttih, kdmino hi hrdaydd reto’. dhiskandati. S. 

23. kim-devato’ sydm udicydrh disy asiti. soma-devata iti, sa 
somah kasmin pratisthita iti. dlksdydm iti. kasmin nu dlksd 
pratisthitd iti. satya iti. tasmdd api diksitam dhuh, satyam 
vada iti: satye hy eva dlksd pratisthitd iti. kasmin nu satyam 
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prati^thitam iti. hrdaye iti hovdca, hrdayena hi satyam jdndti 
hrdaye hy eva satyam pratisthitam bhavatiti. evam evaitat, 
ydjhavalkya. 

23. ‘What deity have you in. this northern quarter?' ‘The 
deity Soma,' ‘That Soma, on what is he supported?' ‘On the" 
initiatory rite.' ‘On what is initiation supported?' ‘On truth, 
therefore, they say to one who is initiated, “speak the truth" 
for on truth alone is the initiation supported.' ‘On what is truth 
supported?' ‘On the heart,’ he (Yajhavalkya) said, ‘for through 
the heart one knows truth, therefore it is on the heart that 
the truth is supported.' ‘Even so, Yajnavalkya.' 

24. kihi-devato’ sydm dhruvdydm disy asUi. agni-devata iti. 
so’gnih kasmin pratisthita iti. vdci iti. kasmin nu vdk pratisihitd 
iti. hrdaya iti. kasmin nu hrdayam pratisthitam iti. 

24. ‘What deity have you in this fixed quarter (zenith) ?’ 
‘The deity, fire.' ‘On what is fire supported?' ‘On speech.' 
‘On what is speech supported?' ‘On the heart.' ‘On what is the 
heart supported?' 

25. ahallika iti hovdca ydjnavalkyah, yatraitad anyatrdsman 
manydsai, yaddhy etad anyatrdsmat sydt, svdno vainad adyuh 
vaydmsi vainad vimathnirann iti. 

25. ‘You ghost,' said Yajnavalkya, ‘that you think that 
it (the heart) would be elsewhere than in ourselves, for if it were 
anywhere else than in ourselves, the dogs might eat it (the 
body) or the birds tear it to pieces.’ 

Cp. Swhsumdra Jdtaka, 

: ghost, that which disappears by day, A. 

Madhva means a fool, one who has his knowledge, in a 
potential, hVea, condition. His knawledge is not developed. 

When the heart leaves the body, the body becomes dead. 

THE SELF . 

26. kasmin nu tvam cdtmd ca pratisthitau stha iti. prana iti. 
kasmin nu prdi^ah pratisthita iti. apdna iti. kasmin nv apdnah 
pratisthita iti. vydna iti. kasmin nu vydnah pratisthita iti. 
uddna iti. kasminn uddnah pratisthita iti. samdna iti. sa esa, na 
iti. na ity dtmd, agrhy ah, na hi grhy ate, asir yah na hi stryate, 
asangah na hi sajyate, asito na yydthate, na risyati. etdny astdv 
dyatandni, astau lokdh, astau, devdh, astau purusdh. sa y as 
tan purusdn niruhya pratyuhydtyakrdmat, tarn tvd aupanisadam 
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purmam prcchdmi, tarn cm me na vivaksyasi murdhd te vipatis- 
yatUi. tarn ha na mene sdkalyah, tasya ha murdhd vipapdta, api 
hdsya parimosirio’ sthlny apajahruh, any an manyamdndh. 

26. ^akalya said: ‘On what are you (your body) and yourself 
(the heart) supported ? ‘ (Yajhavalkya said): ‘On the prana 
{life-breath-~inbreath).‘ ‘On what is prdna supported ?‘ ‘On 
the apdna (the outbreath).’ ‘And on what is the outbreath sup- 
ported?’ ‘On the vydna (the diffused breath). ‘And on what is 
the diffused breath supported?’ ‘On the samdna (the’ equalising 
or middle breath). That self is not this, not this. It is incom- 
prehensible for it is not comprehended. It is indestructible for 
it is never destroyed. It is unattached for it does not attach 
itself. It is unfettered. It does not suffer. It is not injured. 
These are the eight abodes, the eight worlds, the eight gods, 
the eight persons. He who takes apart and puts together these 
persons and passes beyond them, that is the person taught in 
the Upanisads about whom I ask you. If you do not explain 
him to me your head will fall off.’ ^akalya did not know him, 
and his head fell off. Indeed robbers took away his bones, 
thinking they were something else. 

Brahman is incomprehensible because it goes beyond the attri- 
butes of effects: sarva-karya-dharmdiUah. S. 
asitah: unfettered, ahaddhah. 5 . 
na risyati: not destroyed na vinasyati. S. 

parimosinah: robbers, taskardh,; ;% See ^atapatha Brdhmana. XL 
6. 3. II. 

MAN COMPARED TO A TREE 

27. atha hovdca, brdhmana bhagavanto, yo vah kdmayate sa md 
prcchatu, sarve vd md prcchata, yo vah kdmayate, tarn vah 
prcchdmi, s.arvdn vd vah prcchamiti. te ha brdhmand na dadhrsuh. 

27. Then he (Yajnavalkya) said: ‘Venerable Brahmanas 
whosoever among you wishes to do so, may question me or 
you may all question me or I will question him of you who 
wishes (to be questioned) or I will question all of you.’ Those 
Brahmapas, however, did not dare (to say anything). 

28. tan haitaih Mokaih papraccha: 

1. yathdvrksovanaspaUh,tathaivapuruso'mrsd 
tasya lomdni parndni, tvag asyotpdtikd hahih. 

2. tvaca evdsya rudhir am prosy andi, tvaca utpatah; 
iasmdt, tad dtr^dt praiU^ raso vrksdd ivdhatat. 
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mdmsdny asya sakardni, kindtam sndva, tat sthiram; 
asthmy antarato ddriini, majjd majjopamd krtd 
yad vrkso vrkno fohati muldn navatarah punah, 
martyah svin mrtyund vrknah kasmdn muldt prarohati 

5. retasa iti md vocata; jwatas tat prajdyate: 
dhdndruha iva vai vrksah ahjasd pretyasamhhavah. 

6. yat samulam dvrheyuh vrksani, na punar dbhavet, 
martyah svin .mrtyund vrknah kasmdn muldt prarohati 

7. jdta eva na jdyate, konvenam janayet punah; 
vijhdndm dnandam brahma, rdtir ddtuh pardyanam, 
ti^thamdnasya tadvidah. 

28. He questioned them with the following verses; 

1. ‘As is a mighty tree so, indeed, is a man; his hairs are 
leaves and his skin is its outer bark. 

2. ‘From his skin blood flows forth and sap from the skin 
(of the tree). Therefore when a man is wounded blood flows as 
sap from a tree that is struck. 

3. ‘His flesh is its inner bark, his nerves are tough like inner 
fibres. His bones are the wood within and the marrow is made 
resembling the pith. 

4. ‘A tree when it is felled springs up from its root in a newer 
form; from what root does man spring forth when he is cut 
off by death ? 

5. ‘Do not say “from the semen” for that is produced from 
what is alive (men). A tree springs also from the seed. After it 
is dead it certainly springs again. 

6. 'If a tree is pulled up with the root, it will not spring 

again. From what root does a mortal spring forth when he is 
cut off by death? , * 

7. ‘\Vhen born, he is not bom (again) for who should create 
him again? Brahman who is knowledge, bliss is the final goal of 
him who offers gifts as well as of him who stands firm and 
\ii.(ms{Brahman)v 

See T.U. I. 10; II. I. 
amrsd: indeed, satyam. A. . 

From what root does man spring forth when he is cut off by death? 
See also Job XIV. 7-10. A man struck down by death does not come 
to life from seed, because human seed comes from the living only 
while trees sprmging from grain are seen to come to life after the 
tree is dead. " • 

pvatas: vfliidX is alive. Philo Judaeus says; ‘Are not the parents, 
as it were, concomitant causes only, while Nature is the highest, 
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elder and true cause of the begetting of children?’ Quis rerum 
divinarum heres. 115. Cp. St. Thomas Aquinas, ‘The power of 
the soul which is in the semen through the spirit enclosed therein 
fashions the body.’ Summa Theologica. III. 32. ii. 
dhdnah; seed, bljam, hljaruho' pi vrkso hhavati, nakevalam kdnda-ru- 
hd eva. S. 

anjasd: certainly, sdksdt. R. 
tisthamdnasya: hrahma-samsthasya. , 

tadvidah, hrahmavidah. R. Brahman is the principle or the root of a 
new life both for those who practise works and for those who, 
having relinquished works, stand firm in knowledge. 
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CHAPTER IV • 

First Brdhmana 

INADEQUATE DEFINITIONS 0¥ BRAHMAN 

I. janako ha vaideha dsdm cakre. atha ha ydjhavalkya dvav- 
rdja. tarn hovdca: ydjnavalkya, him artham acdrlh, pasun icchan, 
anvantdn-iti. ubhayam eva, sanirdd iti hovdca. 

1. Janaka (King) of Videha was seated (to give audience). 
Then Yajfiavalkya came up. He (Janaka) said to him: 
'Yajnavaikya, for what purpose have you come, wishing for 
cattle or for subtle questions?’ He (Yajfiavalkya) said (in 
reply) 'for both, Your Majesty.’ 

dsdm cakre: was seated, dsanarh krtavdn, dsthdyikdm dattavdn ity 
arthah, darsana-kdmebhyo raja. S. 
acdrth: dgatosi. S. 

anvantdn: svibile questions, suksmdntdn, suksma-vastu-nirnaydntdn 
prasndn attah srotum icchan. S. anoh suksmasya vastunah pratya- 
gdtmdder antdn niscaydn karium iti arthah. R. 
samrdt: emperor of India, bhdratasya varsasya rdjd. S. 
himavat-setu-paryantasyeti ydvat. A. 

2. yat te kas cid abravU tat srnavdmeti. abravin me jitvd 
sailinih, vdg vai hrahmeti. yathd mdtrmdn pitrmdn dcdryavdn 
bruydt, tathd. tat sailinir abravU: vdg vai brahmeti, avadato hi 
kim sydd iti. abravit tu te tasydyatanam pratisthdm. na me 
‘bravid iti. eka-pdd vd etat, samrdt, iti. sa vai no hr uhi, ydjhavalkya. 
vdg evdyatanam, dkdsah pratisthd, prajnety enad updsita. kd 
prajhatd, ydjhavalkya. vdg eva, samrdt, iti hovdca. vdcd vai, 
samrdt, bandhuh prajhdyate; rg-vedo yajur-vedah, sdma-vedo’ 
tharvdhgirasa, itihdsah, pnrdnam, vidyd upanisadah, slokdh, 
sutrdny anuvydkhydndni, vydkhydndnistam hutam dsitam pdyi- 
tam, ayam ca Ibkah, paras ca lokah, sarvdni ca bhutdni vdcaiva, 
samrdt, prajhdyante; vdg vai, samrdt, paramam brahma; nainam 
vdg jahdti, sarvdny enam hhutdny abhik^aranti, devo bhutvd 
devd7t dpyeti,ya evam vidvd7i etad updste. hasty-rsabham sahasr am 
daddmi, iti hovdca janako vaidehah. sa hovdca ydjhavalkyah, 
pita me’ many ata, 7idnanusisya hareteti. 

2. 'Let me hear what any (of your teachers) may have told 
you.’ ‘Jitvan ^ailini told me that "speech, verily, is Brahman.” 
As one who has a mother, father and teacher should say, so 
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did ^ailini say that speech is Brahman, for what can one have 
who cannot spfeak?' ‘But did he tell you the abode and the 
support (of "iho, Brahman) ?’ ‘He did not tell me.' ‘This Brahman 
is only one-footed, Your Majesty.’ ‘Verily, Yajnavalkya, do 
tell us.' ‘Its abode is just speech, its support space. One should 
worship it as intelligence.’ ‘What is the nature of that intelli- 
gence, Yajnavalkya?’ ‘Just speech, Your Majesty,’ said he 
(Yajhavalaya). ‘Verily, by speech, Your Majesty, a friend is 
recognised. By speech alone. Your Majesty, are the Rg Veda, 
the Yajur Veda, the Sdma Veda, the Atharvdhgirasa, history, 
ancient lore, arts, the upanisads, verses, aphorisms, explana- 
tions, commentaries, (the effects of) sacrifices, oblations, food and 
drink, this world and the other and all beings are known. The 
higher Your Majesty, is, in truth, speech. Speech 

does not desert him who, knowing thus, worships it as such. 
All beings approach him. Having become a god he goes even 
to the gods.’ Janaka (King) of Videha said, ‘I shall give you 
a thousand cows with a bull as large as an elephant.’ Yajna- 
valkya said, ‘My father thought that one should not accept 
gifts without having instructed.’ 

intelligence. is Logos, wisdom. 

Vijhdna is discrimination, thought, excogitation. It is logical know- 
ledge which is a preparation for prajnd or intuitive wisdom. Prajhd is 
the wisdom that sets free, that shatters the bondage of suffering and 
desire. It is related to the Greek prognosis, knowledge a priori as 
distinct from samjhd or knowledge by observation. Cp. the Buddhist 
• Prajndpdramitd. 

■ samjhd: means for S, consciousness of one’s personality : visesajhdna : 
V ieeS on B.U. IV. 5. 13. 

(i fhode: dyatanam ndma sarlram. S. 
s upport: trisv api Mlesu ya dBayah. S. 

it "\a-pdd: one-footed, the instruction is partial only, not complete, 
fls ■ one who has a mother, father, teacher: As one who has been taught 
^vt ell at home by his inother, then by his father and then by a teacher, 
w Mhout having instructed: sisyam krtdrtham akftvd sisydd dhanarii 
M \ hareteti mama pita’ many ata. 

1 ■' 

LJI3. yad eva te had cid ahrdvU tat sr^^ammeti, ahravm ma 
'dVjmikah saulhdyanah, prd^o vai hrahmeti: yathd mdtrmdn 
pitf ^mdn dcdryaydn bruydt, tathd tat iaulbdyano’bravU, prdno 
mi'Mrahmeti, aprdnato hi kirn syad itL abravUtute tasydyatanarh 
pr(&sthdm. na me’bravid iti. eha~pM vd etat, samr ad, iti. sa vai 
m mruhi, ydjhavalkya, prana evdyatanam, dkddah pratisihd, 
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priyam ity enad updsUa, kd priyatd, ydjhavalkya, prana eva, 
samrdd, iti hovdca.'prdnasya vai, samrdt, hdmdydydjyam ydjayati, 
apratigrhyasya pratigrhndti, api tatra vadhdsahkam bhavati, 
yarn disam eti, prdnasyaiva, samrdt, kdmdya, prdno vai, samrdt, 
par amam brahma, nainarh prdno jahdti, sarvdny enarh bhutdny 
abhiksaranti, devo bhutvd devdn apyeti, y a evarh vidvdn etad 
updste. hasty-rsabharh sahasram daddmi, iti. hovdca, janako 
vaidehah, sa hovdca ydjhavalky ah, pita me’manyata ndnanuiisya 
hareteti. 

3. ‘Let me hear whatever any one (of your teachers) may have 
told you!’ Udahka ^aulbayana told me that the vital breath, 
verily, is Brahman. As one who has a mother, father, teacher 
should say, so did that ^aulbayana say that the vital breath 
is Brahman, ioT what can one have who has not the vital 
breath?’ ‘But did he tell you the abode and the support?’ 
‘He did not tell me. ’ ‘This Brahman is only one-footed. Your 
Majesty.’ ‘Verily, Yajhavalkya, do tell us.’ ‘Life, verily, is its 
abode and space its support. Verily, one should worship 
it as the dear.’ ‘What is the nature of that dearness, Yajha- 
valkya?’ ‘The vitalbreathitself, Your Majesty,’ said he. ‘Verily, 
out of love for life. Your Majesty, one ohers sacrifices for him 
for whom one should not offer sacrifices, one accepts gifts from 
one from, whom they should not be accepted. Out of just 
love for life. Your Majesty, there arises fear of being in whatever 
direction one goes. Life is, in truth. Your Majesty, the highest - 
Brahman. Life does not desert him, who, knowing thus, worships' 
it as such. All beings approach him. Having become a god, he 
goes even to the gods.’ Janaka (King) of Videha said, ‘I shall 
give you a thousand cows with a bull as large as an elephant.’ 
Yajhavalkya said, ‘My father thought that one should not 
accept (gifts) without having instructed.’ 

that which is received, a gift. 

life does not desert him: he will live long, dlrghdyur bhavati. R. 

4. yad eva te has cid abravit tat srnavdmeti. ahravin me barkur 
vdrsnah caksur vai brahmeti: yathd mdirmdn pitrmdn dcdryavdn 
bruydt, tathd tad vdrsno’bravit. caksur vai brahmeti, apasyato hi 
kirn sydd iti. abravU tu te tasydyatanam pratisthdm. na me’ 
bravid iti. eka-pdd vd etat, samrdd, iti. sa vai no bruhi, ydjha- 
valkya. caksur evdyatanam, dkdsah pratisthd; satyam iti etad 
updsUa. kd satyatd, ydjhavalkya. caksur eva, samrdd, iti hot dca, 
cak'susd vai, samrdt, pasyantam dhuh; adrdksvr iti, sa dha; 



IV. I. 5 - Brhad-aranyaka Upanisad 249 

adraksam iti tat satyam bhavati. caksur. vai, samrdt, paramam 
brahma, nainam caksur jahdti, sarvdny mam bhutdny abhik- 
§aranti, devo bhutvd devdn apyeti, ya evam vidvdn etad updste. 
hasty-rsabham sahasram daddmi, iti hovdca janako vaidehah. 
sa hovdca ydjhavalkyah. pita md'manyata, ndnanusisya 
hareteti. 

4. 'Let me hear what any one (of your teachers) may have 
told you.’ ‘Barkii Varsna told me that the eye, verily, is 
Brahman. As one who lias a mother, father, teacher should 
say, so did that Var§na say that the eye, verily, is Brahman 
for what can one have who cannot see?’ 'But did he tell you 
the abode and the support ?’ 'He did not tell me,’ This Brahman 
is only one-footed. Your Majesty.’ ‘Verily, Yajnavalkya, do 
tell us.’ ‘The eye, verily, is its abode and space its support, 
verily one should worship it as truth.’ ‘What is the nature of 
truth, Yajhavalkya?’ ‘The eye itself. Your Majesty,’ said he 
(Yajnavalkya). ‘Verily, Your Majesty, when they say to a man 
who sees with his eyes, “have you. seen?’’ and he answers, "I 
have seen’’: that is the truth; verily. Your Majesty, the eye is 
the highest Brahman. The eye does not desert him, who 
knowing thus, worships it as such. All beings approach him. 
Having become a god, he goes even to the gods.’ Janaka (King) 
of Videha said, ‘I shall give you a thousand cows with a bull 
as large as an elephant.’ Yajnavalkya said, ‘My father thought 
that one should not accept (gifts) without having instructed.’ 

What is seen with the eye is regarded as more authoritative than 
what is perceived by the other senses, so it is said to be true: 
yat tu caksusd drstam tad avyabhicdrdt satyam eva bhavati. S ; caksusM 
dystam na vismarati. B.. 

5. yad eva te kas cid abravit, tat srnavdmeti. abravin me 
gardkabhlvipUo bhdradvdjah: srotram vai brahmeti. yathd mdtr- 
mdn pitrmdn dcdryavdn byuydt, tathd tad bhdradvdjo’bravzt. 
irotrarh vai brahmeti, asrnvato hi kim sydd iti. ahravit tu te 
tasydyatanam pratisthdm. na me’bravH iti. eka-pdd vd efat, 
samrdd, iti. sa vai no bruhi, yajhavalkya. irotram evdyatanam, 
dkdsah pratisthd, ananta ity enad updsita. kd anantatd, ydjha- 
valkya, diia eva, samr ad, iti hovdca. tasmdd vai, samrad, api 
yam kdm ca disam gacchati, naivdsyd antam gacchati, anantd 
hi disah diso vai, samrdt, srotram. srotram vai, samrat, paramam 
brahma nainam irotr ant jdhdti, sarvdny enam bhutdny abhik- 
saranti, devo bhutvd devdn apyeti, y a evam vidvdn etad updste. 
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hasty-rsabham sahasram daddmi iti. hovdca janako vaidehah, sa 
hovaca ydjnavalkyah, pita me’manyata, ndnanusisya hareteti. 

5. ‘Let me hear what any one (of your teachers) may have 
told you.’ ‘Gardhabhivipita Bharadvaja told me that the ear, 
verily, is Brahman, As one who has a mother, father, teacher 
should say, so did that Bharadvaja say that the ear, verily, 
is Brahman ; for what can one have who cannot hear ? ’ ‘But 
did he tell you the abode and the support?’ ‘He did not tell 
me.’ ‘This Brahman is only one-footed, Your Majesty.’ ‘Verily, 
Yajnavalkya, do tell us.’ ‘The ear verily, is its abode and 
space its support; verily, one should worship it as the endless.’ 
‘What is the nature of endlessness, Yajnavalkya.’ ‘The quarters 
themselves, Your Majesty,’ said he (Yajnavalkya). ‘Therefore, 
Your Majesty, to whatever quarter one goes, he does not 
come to the end of it for the quarters are endless. Verily, Your 
Majesty, the quarters are the ear and the ear. Your Majesty, 
is the highest Brahman. The ear does not desert him, who, 
knowing this, worships it as such. All beings approach him. 
Having become a god he goes even to the gods.’ Janaka (King) 
of Videha said, ‘I shall give you a thousand cows with a bull 
as large as an elephant.’ Yajnavalkya said, ‘My father thought 
that one should not accept (gifts) without having instructed.’ 

6 . yad eva has cid ahravU tat srnavdmeti. ahravin me satyakdmo 
jdhdlah, mano vai hrahmeti: yaihd mdtrmdn pitrmdn dcdryavdn 
bruydt, tathd taj jdbdlo'hramt, mano vai hrahmeti, amanaso hi 
him sydd iti. ahravU tu te tasyayatanam pratisthdm. na me’bravid 
iti. eka-pdd vd etat samrdd iti. sa vai no bruhi, ydjhavalkya. 
mana evdyatanam, dkdsah prati^thd, dnanda ity enad updsita, 
kd dnandatd, yajnavalkya. mana eva, samrdd, iti hovdca, manasd 
vai, samrdt. striyam abhihdryate, tasydm pratirupa^ putro 
jay ate, sa dnandah, mano vai, samrdt, paramam brahma, nainam 
mano jahdti, sarvdny enam bhutdny abhiksaranti, devo bhutvd 
devdn apyeti, ya evam vidvdn eiad updste. hasty-rsahham 
sahasram daddmi, iti hovdca janako vaidehah. sa hovdca ydjha- 
valky ah, pitd me’manyata ndnanusisya hareteti. 

6. ‘Let me hear what any one (of your teachers) may have 
told you.’ ‘Satyakama jabala told me that the mind, verily, 
is Brahman. As one who has a mother, father and teacher 
should say, so did that Jabala say that the mind, verily, is 
Brahman, for what can one have who is without a mind?’ 
‘But did he tell you the abode and the support?’ ‘He did not 
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tell me.' ‘This Brahman is only one-footed, Your Majesty.' 
'Verily, Yajhavalkya, do tell us.' 'The mind, verily, is its abode 
and the space its support. Verily one should worship it as the 
blissful.' ‘What is the nature of blissfulness, Yajnavalkya?' 
‘Just the mind. Your Majesty,' said he. ‘Verily, Your Majesty, 
by the mind one takes to a woman. A son resembling him is 
born of her. He is (the source of) bliss. Verily, mind, Your 
Majesty, is the highest Brahman. The mind never deserts him 
who knowing thus worships it as such. All beings approach 
him. Having become a god he goes even to the gods.' Janaka 
(King) of Videha said, 'I shall give you a thousand cows with 
a bull as large as an elephant.' Yajnavalkya said: ‘My father 
thought that one should not accept {gifts) without having 
instructed.' 

7. yad eva has cid ahravU, tat srnavdmeti. dbravin me vidagdhah 
sdkalyah, hrdayam mi brahmeti, yathd mdtrmdn pitrmdn 
deary avdn briiydt, tathd tat sdkalyo’bravU, hrdayam vai brahmeti, 
ahrdayasya hi kirk sydd iti. abravU tu te tasydyatanam pratis- 
thdm. na me’ hr avid iti. eka-pad vd, etat, samrdd, iti. sa vai no 
bruhi, yajnavalkya. hrdayam evdyatanam, dkdsah pratisthd, 
sthitir ity enad updslta. kd sthititd, ydjhavalkya. hrdayam eva 
samrdd, iti hovdea, hrdayam vai, samrdt, sarve?dm bhutdndm 
dyatanam, hrdayam vai, samrdt, sarvesdm bhutdndm pratisthd, 
hr day e hy eva, samrdt, sarvdni btutdni pratisihitdni bhavanti. 
hrdayam vai, samrdt, paramam brahma, nainarh hrdayam 
jahdti, sarvdny enarh bhutdny abhiksaranti, devo bhuivd devdn 
apyeti, y a evarh vidvdn etad updste. hasty rsabharh sahasrarh 
daddmi, iti hovdea janako vaidehah, sa hovdea ydjhavalkyah, 
pitd me’manyata ndnanusisya hareteti. 

7. ‘Let me hear what any one (of your teachers) may have 
told you,' ‘Vidagdha Sakalya told me that the heart, verily, 
is Brahman. As one who has a mothery father, teacher should 
say, so did that Sakalya say that the heart, verily, is Brahman 
for what can one have who is without a heart?' ‘But did he 
tell you the abode and the support?’ ‘He did not tell me.' 
‘This Brahman is only one-footed, Your Majesty.’ ‘Verily, 
Yajnavalkya, do tell us.' ‘The heart, verily, is its abode and 
the space its support. One should worship it as the stable.' 
'What is the nature of stability, Yajnavalkya?' ‘Just the heart, 
Your Majesty,' he (Yajnavalkya) said ; ‘the heart, Y our 
Majesty, is the abode of all things and the heart. Your Majesty, 
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is the support of all beings. On the heart, Your Majesty, all 
beings are supported. The heart, verily, Your Majesty, is the 
Supreme Brahman. The heart never deserts him who knowing 
thus, worships it as such. Alt beings approach him. Having 
become a god, he goes, even to the gods.' Janaka (King) of 
Videha said, T shall give you a thousand cows with a bull as 
large as an elephant.' Yajnavalkya said, ‘My father thought 
that one should not accept (gifts) without having instructed.' 

See III. 9. 24. 

Second Brdhmana 
CONCERNING THE SOUL 

I. janako ha vaidehah kurcdd updvasarpann uvdca; namas 
te’stu ydjiiavalkya, anu md sddhiti. sa hovdca: yatha vai, samrdt, 
mahdntam adhvdnam esyan ratham vd ndvarh vd samddadita, evarh 
evaitdbhir upanisadhhih samdhitdtmdsi, evam brnddraka ddhyah 
sann adhita-veda ukta~upanisatkah, ito vimucyamdnah kva 
gamisyasiti. ndharh tad, bhagavan, veda, yatra gamisydmiti; atha 
vai te’ ham tad vaksydmi, yatra gamisyasiti, bravitu, bhagavan, iti. 

1. Janaka (King) of Videha, descending from his lounge 
and approaching said: ‘Salutations to you, Yajnavalkya, 
please instruct me.’ He (Yajnavalkya) said: ‘As one who wishes 
to go a long distance. Your Majesty, would secure a chariot 
or a ship, even so you have a mind well equipped with the 
teachings of the Upanisads. You are likewise honoured and 
wealthy, you have studied the Vedas and heard the Upanisads. 
Where will you go when you are released, (from this body) ?* 
(Janaka said) ‘Venerable Sir, I do not know where I shall go.’ 
(Yajnavalkya said) ‘Then truly I shall tell you that, where 
you will go.* (Janaka said) ‘Tell me, Venerable Sir.* 

kurcdt: from the lounge, dsana-visesSi.d^. 
brnddrakah:hovLom:edL,pujyah, : 
ddhyah: wez!d(hy,isvarah, na daridrah.^. 

The theoretical ‘ knowledge of the Vedas and the Upanisads is 
not enough, for it does not remove fear. We require knowledge of Self 
or Brahman for salvation: san 

bhaya-madhya-stha eva paramdtmajhdhena vind akrtdrtha eva tdvat. S. 

2. indho ha vm ndmai^ a yp yam daksif}e’k§an pwusah: tarn 
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m etam indham santam indra ity dcaksate paroksenaiva, parok- 
sa-priyd iva hi devah, pratyaksa-dvisah. 

2. ‘Indha by name is this person who is in the right eye. Him, 
verily, who is that Indha people cdlllndm, indirectly, for the 
gods are fond of the indirect, as it were, they dislike the direct 
(or the evident). 

is the self, identified with the physical self . 

3. athaitad vdme’ksani purusa-rupam, esdsyapatmvirdf; tayor 
esa samstdvo y a eso’ntar-hrday a dkdsah, athainayor etad annam ya 
eso’ntar-hrdaye lohita-pindah, athainayor etat prdvaranam yad 
etad antar-hrdaye jdlakam iva; athainayor esd srtik samcaram 
yaisd hrdaydd urdhvd nddy uccarati. yathd kesah sahasradhd 
bhinnah evam asyaitd hitd ndma nddy dntar~hr day e pratisthitd 
bhavanti; etdhhir vd etad dsravad dsravati; tasmdd esa praviviktd- 
hdratara ivaiva hhavaty asmdc cdrlrdd dtmanah. 

3. Now that which is in the form of a person in the left eye 

is his wife Viraj. Their place of union is the space within the 
heart. Their food is the red (of blood) lump in the heart. Their 
covering is the net-like structure in the heart. Their path for 
moving is that channel which goes upward from the heart; 
like a hair divided a thousandfold, so are the channels called 
hitd which are established within the heart. Through these 
flows that which flows on. Therefore that (self composed of 
Indha and Virdj) is, as it were, an eater of finer food than the 
bodily self. , 

Indra is Vaisvdnara and Virdj or matter is said to be his wife? 
for it is the object of enjoyment, hhogyatvdd eva. S. 
samstdva: place of union, literally the place where they sing praises 
together, the meeting-place. 
sriih: pa.th., mdrgah. S. 

The subtle body is nourished by finer food than the gross: tasmdc 
chdrlrdd dtmanah vaUvdnardt taijasah suksmdnnopacito hhavati. ' . 

In the dream state the self is identified with the subtle body. 

4. tasya prdci dik prdhcah prdnah, dahsind dig daksine 
prdndh, pratwi dik praiyahcah prdnah, udici dig udahcah prdndh, 
urdhvd dig urdhvdh prandh, avdcd dig avdhcah prdndh; sarvd 
disah, sarve prdndh, sa esa heti nety dtmd agrhyah na hi grhy ate; 
aslryah, na hi siryate; asangal^yna hi sajyaie; asito na vyathate; 
na risyati ahhayam vai,janaka,prdpto’si,itihovdcaydjhavalkyah. 
sa hovdca janako vaidehah,: abhayam tvd gacchatdt, ydjhavalkya, 
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yo nah, bhagavan, abhayam vedayase; namas te’stu; ime videhdh 
ayam aham asmiti. 

4. 'Of him the eastern direction is the eastern breaths, the 
southern direction is the southern breaths, the western direction 
is the western breaths, the northern direction is the northern 
breaths, the upper direction is the upper breaths, the lower 
direction is the lower breaths, all the quarters are all the 
breaths. But the self is not this, not this. He is incompre- 
hensible for he is never comprehended. He is undestructible for 
he cannot be destroyed. He is unattached for he does not 
attach himself. He is unfettered, he does not suffer, he is not 
injured. Verily, Janaka, you have reached (the state of) 
fearlessness,’ thus said Yajnavalkya. Janaka (King) of Videha 
said: 'May fearlessness come unto you, Yajnavalkya, to you. 
Venerable Sir, who make us to know (the state of) fearlessness. 
Salutations to you. Here are the people of Videha, here am I 
(at your service).’ 

See III. 9. 26. 

abhayam: janma-maranddi-nimitta-bhaya-sunyam. 

Third Brdhmana 

THE LIGHT OF MAN IS THE SELF 

1. janakarh ha vaideham ydjnavalkyo jagdma: sa mene: na 
vadisya iti. atha ha yaj janakas ca vaideho ydjnavalkyai cdgni- 
hotre samuddte, tasmai ha ydjnavalkyo varani dadau: sa ha 
kdma-prasnam eva vavre, tdrh Msmai dadau. tarn ha samrad 
evapurvahpapraccha. 

I. Yajnavalkya came to Janaka (King) of Videha. He 
thought (to himself) ‘I will not talk.’ But when (once) Janaka 
(King) of Videha and Yajnavalkya discussed together at an 
agnihotra ceremony, Yajnayalkya granted the former a boon. 
He chose to ask any question he wished. He granted it to him. 
So (now) His Majesty first asked him. 

Though Yajnavalkya did not wish to say anything, Janaka 
asked him a question, for on a former occasion Yajnavalkya per- 
mitted Janaka to ask him any questions he liked. See ^atapatha 
Brdhmana. XI. 6. 2. lo. 

Sometimes sa mene na vadisya, iti is reed. sam enena vadisya 
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iti. Yajnavalkya came to Janaka intending to speak with him. This 
is only an ingenious conjecture. 

2. yajnavalkya, kim-jyotir ay am purusa iti. dditya-jyotih, 
samrdt, iti hovdca, ddityenaivdyam jyotisdste, palyayate, karma 
kuYute, vipalyetUi, evam evaitat, yajnavalkya. 

2 ‘What light does a person here have? (What serves as 
the light for man?)' ‘He has the light of the sun, Your Majesty,’ 
he said, ‘for with the sun indeed as the light, one sits, moves 
about, does one’s work and returns.’ ‘Just so, Yajnavalkya.' 

3. astam ita ddiiye, yajnavalkya, kim-jyotir evdyam pvtrusa 
iti. candramd evdsya jyotir bhdvati, candramasaivdyam jyotisdste, 
palyayate, karma kunde, vipalyetUi. evam evaitat, yajnavalkya. 

3. When the sun has set, Yajnavalkya, what light does a 
person here have?’ ‘The moon, indeed, is his light, for with the 
moon indeed as the light, one sits, moves about, does one’s 
work and returns.’ ‘Just so, Yajnavalkya.’ 

4. astam ita dditye, yajnavalkya, candramasy astam ite, kirk- 
jyotir evdyam purusa iti. agnir evdsya jyotir bhavati, agni- 
naivdyam jyotisdste, palyayate, karma kurute, vipalyetiti. evam 
evaitat, ydjnavalkya. . 

4. When the sun has set, Yajnavalkya, and the moon has 
set, what light does a person here have?’ The fire, indeed, is 
his light, for with the fire, indeed as the light, one sits, moves 
about, does one’s work and returns.’ ‘Just so, Yajnavalkya.’ 

5. astam ita dditye, ydjnavalkya, candramasi astam ite, sdnte 
agnau, kirh-jyotir evdyam purusa iti. vdg evdsya jyotir bhavati, 
vdcaivdy am jyotisdste, palyayate, karma kurute, vipalyeti, tasmdd 
vai, samrdd, api yatra pdnir na vinirjndyate, atha yatra vdg 
uccarati, upaiva tatra nyetUi. evam evaitat, ydjnavalkya. 

5. ‘When the sun has set, Yajnavalkya, and the moon has 

set and the fire has gone out, what light does a person here 
have?’ ‘Speech, indeed, is his light for with speech, indeed, as 
the light, one sits, moves about, does one’s work and returns. 
Therefore, Your Majesty, even where one’s own hand is not 
discerned there when speech is uttered one goes towards it.’ 
‘Just so, Yajfiavalkya.’ : ^ 

speech: sound, vdg iti sabdah parigrhyate. 

6. astam ita dditye, ydjnavalkya, candramasy astam He, sdnte 
agnau, sdntdydm vdci, kim-jyptif evdyam purusa iti. dtmaivdsya 
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jyotir bhavati, dtmanaivayam jyotisdste, paly ay ate, karma 
kurute, vipalyeti iti. 

6. ‘When the snn has set, Yajhavalkya, and the moon has 
set, and the fire has gone out and speech has stopped, what 
light does a person here have?’ ‘The self, indeed, is his light,’ 
said he, ‘for with the self, indeed, as the light, one sits, moves 
about, does one’s work and returns.’ 

F- .This self is present in all the states of waking, dream and sleep. 
It is the light different from one’s body and organs and illumines 
them though it is itself not illumined by anything else: kdrya-kara- 
^a-svdvayava-samghdta-vyatiriktam, kdrya-karandvabhdsakam, . ddit- 
yddi hdhya-jyotifvat svayam anyendnavabhdsyamdnam ahhidhlyate 
jyotih. S. • 

THE DIFFERENT STATES OF THE SELF 

7. katama dtmeti. yo’yarh vijhdnamayah prdnesu, hrdy 
antar jyotih purusah, sa samdnah sann mhhau lokdv anusahcarati, 
dhydyativa leldyativa, sa hi svapno bhutvd, imam lokam atik- 
rdmati, mrtyo fupdni. 

7. ‘Which is the self?’ ‘The person here who consists of 
knowledge among the senses, the light within the heart. He 
remaining the same, wanders along the two worlds seeming to 
think, seeming to move about. He on becoming asleep (getting 
into dream condition), transcends this world and the forms of 
death. 

seeming to think: he does not really think but only witnesses the acts 
of thought. 

seeming to move about’. Thought and action do not belong to the real 
nature of the self. The universal self appears limited on account of 
the conjunction of the self, with buddhi or understanding, with its 
modifications of desire and aversion, pleasure and pain. In the state 
of liberation the connection with understanding tenninates. ydvad 
dyam dtmd samsdri bhavati, tdvad eva asya buddhi-samyogah, na tu 
paramdrthatah, dtmanah samsdritvam buddhi-samyogdd iva. S. B.’ 
n.3. 30. ■ ■ ^ 

who consists of knowledge, $ argues that the self is so called because 
we fail to discriminate its association rvith the limiting adjunct: 
huddhi-vijhdnopddhi-samparkdvivekdd vijhdnamaya ity ucyate, 
svapno bhutvd: svapndvastho bhutvd, R, 

8. sa vd ayam puruso jdyamdnah, sariram, abhisampadyamci- 
nah pdpniabhih samsrjyate, sa utkrdman, mriyamanah pdpmano 
vijahdti. 
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8, ‘Verily, this person, when he is born and obtains a body, 
becomes connected with evils. When he departs, on dying he 
leaves all evils behind. 

sources of good and evil, body and the organs: pdpmasama- 
vdyibhir dharmdSiarmdsrayaih kdrya-karanaih. 
samsf jy ate: hecomes, cormtcXtA., sawyujyate. 
vijahdti: leaves behind, parityajati. S. 

9. tasya vd etasya piirusasya dve eva sthdne hhavatah: idmh ca 
para-loka-sthdnam ca; sandhyam trUyam svapna-sthdnam; iasmin 
sandhye sthdne tisihann, ubhe . sthdne pasyati, idam ca paraloka- 
sthdnam ca atha yathdkramo’yam pam-loka~sthdne hhavati, tarn 
dkr amain dkramya, uhhaydn pdpmana dnanddms ca pasyati. 
sa yatra prasvapiti, asya lokasya sarvdvato mdtrdm apdddya, 
svayam vihatya, svayam nirmdya, svena bhdsd, svena jyotisd 
prasvapiti; atrdyam purusah svayam-jyotir hhavati. 

9. ‘Verily, there are just two states of this person (the state 
of being in) this world and the state of being in the other world. 
There is an intermediate third state, that of being in sleep 
(dream). By standing in this intermediate state one sees both 
those states, of being in this world and of being in the other 
world. Now whatever the way is to the state of being in the 
other world, having obtained that way one sees both the evils 
(of this world) and the, joys (of the other world). Wlien he goes 
to sleep he takes along the material of this all-embracing 
.world, himself tears it apart, himself builds it up; he sleeps 
(dreams) by his own brightness, by his ownTight. In that state 
the person becomes self-illuminated. 

sandhyam: intermediate state: hterally, the junction, sandhi, otyJat 
two. 

dkrama: the way, that by which one proceeds, support or outfit. 
dkramaty anenety dkr amah, dsrayah, avastambhah. He provides 
himself with whatever knowledge, work and previous experience he 
may have for the attainment of the next world, para-loka-pratipatti'- 
sddhanena vidyd-karma purva-prajhd-laksanena yukto hhavati. 
prasvapiti: dLie2ims,, svapnam anubhavati. 'R. 

10. na tatra rathdh, na ratha-yogdh, na panthdno bhavanti; atha 
rathdn, ratha-yogdn, pdthah srjate; na tatrdnanddh, mudah 
pramudo bhavardi, athdnanddn, mudah, pramudah srjate; na 
tatra vesdntdh puskarinyah sravantyo bhavanti; atha vesdntdn, 
puskarinilj sravantih srjate. sa hi kartd. 

10. ‘There are no chariots there, nor animals to be yoked to 
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them, no roads but he creates (projects from himself) chariots, 
animals to be yoked to them and roads. There are no joys 
there, no pleasures, no delights, but he creates joys, pleasures 
and delights. There are no tanks there, no lotus pools, no rivers, 
but he creates tanks, lotus-pools and rivers. He, indeed, is the 
agent (maker or creator). 

According to S the agency attributed to the self is only figurative. 
The light of the self, which is pure intelligence, illumines the body 
and organs through the internal organ and they perform their 
functions being illumined by it: yac caitanydtmajyotis-dntahkarana- 
dvdrendvabhdsayati kdrya-karandni . . . tatra kartrtvajn upacaryata 
dtmanah. * 

According to R, the agent is the Supreme Lord, sakala-frapan- 
ca-ndtaka-suiradhdrah sarvesvarah khalu tatra kartd. 

II, tad ete slokd hhavanti: 

svapnena sdriram ahhiprahatydsuptah suptdn ahhicdkasUi; 
sukram ddd.ya punar aiti sthdnam, hiranmayah purusa 
eka-hamsah. 

II. ‘On this there are the following verses. Having struck 
down in sleep what belongs to the body, he himself sleepless 
looks down, on the sleeping (senses). Having taken to himself 
light he goes again to his place, the golden person, the lonely 
swan (the one spirit). 

While one is in the state of dream, the self makes the body to sleep, 
but the self remains awake and notices the impressions of the deeds, 
that have been left upon the inind. By associating hiinself with the 
consciousness of the sense-organs, the self causes the body to awake. 
the golden person : the light that is pure intelligence, 
iva caiianya-jyotis svabhdvah. 

Sleep is the indispensable condition of physical health and mental 
sanity. In sound sleep there is a respite from craving and aversions, 
fears and anxieties. In that state the individual is obscurely at one 
with the divine ground of all being. 

the lonely swan: he moves alone in the waking and dream states, 
in this world and the next, eko jdgrat svapnehaloka-para-lokddin 
gacchatlty eka-hamsah. 5 . sah aham so’ ham. ‘That I am’, hamsa., a. 
swan, the symbol of the spirit of the universe. 

12. prdnena rdksann avaram kuldyam hahis kuldydd amrtas 
■■■ caritvd, 

sa dyate amrto yatr a kdmam, hiran-may ah purusa eka- 
hamsah. 
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12. Guarding his low nest with the vital breath, the immortal 
moves out of the nest. That immortal one goes wherever he 
likes, the golden person, the lonely bird. 

avaram: low, nikrstam. anekdsuci-samghdtatvdd atyanta-hibhatsam. S. 
kuldyam: nest, mdam, sanram. S. 

lyate: goes, gacchati. The eternal self goes wherever he desires. 

13. svapndnta uccdvacam lyamdno rupdni devah kurufe hahuni 
uteva stnbhih saha modamdnah jaksat, utevdpi hhaydni 

pasyan. 

13. Tn the state of dream going up and down, the god makes 
many forms for himself, now as it were enjoying himself in the 
company of women or laughing or even beholding fearful sights. 

svapndnte: in the state of dream, svapna-sthdne. in the middle of 
a dream, svapna-madhye, anta-sabdo madhya-vacanah. R. 

14. drdmam asya paiyanti, na tam pasyati kas cana: 

iti. tam ndyatam bodhayed ity dhuh; durbhisajyam hdsmai 
bhavati, yam esa na pratipadyate. atho khalv dhuh, jagarita-desa 
evdsyaisah; ydni hi eva jdgrat pasyati, tdni supta iti. . atrdyam 
purusah svayam-jyotir bhavati. so’ham bhagavate sahasram 
daddmi; ata urdhvam vimok^dya bruMti. 

14. ‘Everyone sees his sport but himself no one ever sees. There- 
fore they say that one should not wake him (the sleeping 
person) suddenly; for it is difficult to cure if he does not get 
back (rightly to his body). Others, however, say that (the state 
of sleep) is just his waking state for whatever objects he sees 
when awake, those too, he sees, when asleep ; (not so) for in 
the dream state the person is self-illuminated.' Janaka said, ‘I 
give you a thousand (cows). Venerable Sir, please instruct me 
further, for the sake of my liberation.' 

himself no one ever sees : everyone is aware of the experiences but 
no one sees the experiencer; regret is expressed that the self so 
near to us is yet unperceived by us: yac-chakya-darsanam apy 
dtmdnam tam na pasyati, lokam praty anukrosam darsayati srutih. S. 
one should not wake the sleeping person suddenly: this has reference 
to the popular belief that the self leaves the body in the dream state. 
dyatam: sleeping, gafka-suptam. R. 

To disprove the theory of self-illumination it is said that the 
state of dream is the same as that of waking as we see in dreams 
what we see in the waldng state. This is wrong because in dreams 
the senses cease to function; so only the light inherent in the self 
is active in the dream state. ■ 
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1'^. sa V a esa etasmin samprasdde ratvd caritva drstmiva 
punyam ca pdpam ca, punah pratinydyam pratiyony ddravati 
svapndyaiva; sa yat tatra kirn cit pasyati ananvdgatas tena 
bhavati; asahgo hy ay am purusa iti. evam evaitat, ydjhavalkya. 
so’ham bhagavate sahasrarh daddmi, ata urdhvam vimoksdyaiva 
hruhiti. 

15. 'After having tasted enjoyment in this state of deep 
sleep, after having roamed about and seen good and evil, he 
returns again as he came to the place from which he started 
(the place of sleep) to dream. Whatever he sees in that state, he 
is not followed (affected) by it for this person is not attached 
(to anything).’ (Janaka said) ‘Just so, Yajhavalkya, I give you 
a thousand (cows) Venerable Sir, please instruct me further, 
for the sake of my liberation. 

samprasdda: deep sleep, the state of highest serenity, samyak 
prasidaty asminn iti samprasddah. S. The true nature of the self 
remains unaffected. 

pratinydyam — yathdnydyam, yathdgatam, ni ayah, nydyaJi, ayanam 
dyah, nigamanam, punah purva-gamana-vaiparUyena yad dgamanam, 
sa pratinydyah, yathdgatam punar dgacchatUy arthah. S. 

16. sa vd esa etasmin svapne ratvd caritva drstvaiva punyam 
ca pdpam ca, punah, pratinydyam pratiyony ddravati buddhdn- 
tdyaiva sa yat tatra Mm cit pasyati, ananvdgatas tena bhavati: 
asahgo hy ay am, purusa iti. evam evaitat, ydjhavalkya. so’ham 
bhagavate sahasram daddmi, ata urdhvam vimoksdyaiva bruhUi. 

16, ‘After having tasted enjoyment in this state of dream, 
after having roamed about and seen good and evil, he returns 
again as he came to the place from which he started to the 
state of waking. Whatever he sees in that state he is not 
followed (affected) by it for this person is not attached (to 
anything).’ (Janaka said) 'Just so, Yajnavalkya, I give you a 
thousand (cows). Venerable Sir, please instruct me further for 
the .sake of my liberation.’ 

buddhdntdyaiva: the state of waking, jdgarita-sthdndya. 

17. sa vd e^a etasmin buddhdnte ratvd caritva drstvaiva puny am 
ca pdpam ca, punah pratinydyam pratiyony ddravati svapndm 
tdyaiva. 

17. ‘After having had enjoyment in this state of waking, 
after having roamed about and seen good and evib he returns 
again as he came to the place from which he started, the state 
of dream (or that of deep sleep) , 
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§ says that smpndnta may also be interpreted as deep sleep 
susupti. Tbe self is unaffected in all the three states of waking, 
dream and slef^. amsthd-tr ay epi, asangatvam ananvdgatatvam 
cdtmanah siddham cet. K. 

18. tad yathd mahdmatsya ubhe kuU anusamcarati, purvam 
cdparam ca, evam evdyam pumsa etdv uhhdv antdv anusamcarati, 
svapndntam ca buddhdntam ca. 

18. ‘Even as a large fish moves along both banks of a river, 
the hither and the further, so also this person moves along both 
these states, the state of dream (or sleep) and the state of 
waking. . 

The self is different from the body and the organs. In the waking 
state it appears, through ignorance, as connected with attachments 
and death ; in the dream state as connected with desire but free from 
the forms of death; in the state of deep sleep it is perfectly serene 
and unattached. The sense of this passage is that the Self is by 
nature, eternal, free, enlightened and pure. 5 . Even as a large fish 
moves from one bank of a river to another, so does the self move 
. between dreaming and waking. 

THE SELF IN DEEP SLEEP 

19. tad yathdsminn dkdse syeno vd suparno vd viparipatya 
srdntah sarhhatya paksau samlaydyaiva dhriyate, evam evdyam 
purusa etasmd antdya dhdvati yatra na kam cana kdmam 
kdmayate, na ham cana svapnam pasyati. 

19. 'As a falcon or any other (swift) bird having flown 
around in the sky becomes weary, folds its wings and is borne 
down to its nest, even so this person hastens to that state (of 
self) where he desires no desires and sees no dream. 

samlayah: n&si. nldah. 

The fatigue theory of sleep is suggested here. 

20. td vd asyaitd Mid ndma nddy ah, yathd kesah sahasradha 
bhinnah, tdvafdnimnd tisthanti, iuklasya, ntldsya, pihgalasya, 
hariiasya, loMtasya purndh; atha yatrainam ghnativa, jinantiva, 
hastiva vicchdyayaU, gariam iva patati, yad eva jdgrad bhayam 
pasyati, tad. atfdvidy ay a many ate, atha yatra devd iva rdjeva; 
aham cvedani, sarvo ‘smiti manyate; So’ sy a paramo lokah. 

20. 'In him, verily, are those channels called which are 
as fine as a hair divided a thousandfold and filled with white, 
blue, yellow, green and red (fluids). Now when (he feels) as if 
he were being killed, as if he were being overpowered, as if he 
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were pursued by an elephant, as if he were falling into a well, 
he thinks (imagines) through ignorance whatever fear he has 
seen (experienced) in the. waking state. But when he thinks 
that he is a god, as it were, that he is a king, as it were, that I 
am all this, that is his highest world. 

hits.: See II. i, 19; IV. 2. 3. The subtle body is said to be in these 
channels. 

The place where the two selves unite is the heart. They have a 
path in common. The vein susumnS leads upwards from the heart 
to the top of the skull. See C.U. VIII. 6. 6. When their union takes 
place, self-consciousness disappears as weU as the distinction between 
the outer and the inner world. The highest reality, the all-conscious- 
ness, free from fear and grief is reached. 

Dream states are traced to impressions of waking experiences. 
Ignorance avidyS is not natural to the self; if so it cannot be removed 
even as heat and light cannot be removed from the sun: wa 
atma-dharmo’vidyS na hi svSbhSvikasyocchittih kadacid apy upapadyaie 
savitur ivausnya-prakasayoh. 

21. tad va asyaitad aticchando’pahatapapmabhayam rupam. . 
tad yatha priyaya striya samparisvakto na hahyam kim cana 
veda nantaram, evam evayam purusah prajhenatmana samparis- 
vakto na hahyam kim cana veda nantaram, tad va asyaitad 
apta-kamam, dtma-kamam, a-kamam rupam sokantaram. 

21. This, verily, is his form which is free from craving, free 
from evils, free from fear. As a man when in the embrace of 
his beloved wife knows nothing without or within, so the person 
when in the embrace of the intelligent self knows nothing 
without or within. That, verily, is his form in which his desire 
is fulfilled, in which the self is his desire, in which he is without 
desire, free from any sorrow. 

beyond desires: chandah kamah atigatah chando yasmat rupat tad 
aticchandam rupam. 

sokantaram: free from any sorrow, ioka-varjitam S. 

The analogy of man and wife is given to show that it is not a state 
of unconsciousness. 

We get on earth to the Kingdom of heaven. In sex intercourse 
when it is rightly conceived, we have an act of pure delight whicHls” 
not mere physical satisfaction but a psycho-spiritual communion. 
The rich deep fulfilment of love: between a man and a woman is a 
condition of earthly beatitude so simple, so natural and so real, 
that it is the happiest of all earthly conditions and many mystics 
employ this as the symbol of dmhe communion. The mystic union 
of the finite and the divine is compared in tliis passage to the self- 
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oblivion of earthly lovers where each is the other. It is a fuller identity 
than the mere sympathetic understanding of two individuals. 

In Vaisnava literature the soul pining for union with God is said 
to be the bride and the divine love which sanctifies, purifies and 
elevates the soul to itself is said to be the bridegroom. 

St. Bernard speaks of the highest contemplation as spiritual 
marriage which impels the soul to go forth to bear spiritual offspring 
to the Lord. Richard of St. Victor, St. Bernard’s contemporary, 
dwells upon four phases of spiritual marriage — espousals, marriage, 
wedlocks, child-bearing. John Ruysbroeck’s chief work is called The 
Adornment of the Spiritual Marriage, St. John of the Cross says: ‘The 
end I have in view is the divine embracing, the union of the soul with 
the divine substance. In this loving obscure knowledge God unites 
Himself with the soul eminently and divinely.’ Ascent of Carmel, II. 24. 

God, for some Sufis, is the Eternal Feminine. The Muslim poet 
Wali of Delhi composed love poems in which the lover is God and the 
loved one sought is the human soul invited to unite with God. 

22. atra pita' pita bhavati, matd’mdtd, loMdh alokdh, devd 
adevdh, vedd aveddh; atra stem’ stem bhavati bhrunahdbhrunahd, 
cdnddlo’ cdnddlah, paulkaso’paulkasah, sramano’ sramanah, 
tdpaso'tdpasdh, ananvdgatam punyena, ananvdgatam pdpena, 
tuno hi tadd sarvdn sokdn hrdayasya bhavati, 

22. ‘There (in that state) a father is not a father, a mother 
is not a mother, the worlds are not the worlds, the gods are not 
the gods, the Vedas are not the Vedas. There a thief is not a 
thief, the murderer is not a murderer, a canddla is not ^ canddla, 
a paulkasa is not a paulkasa, a mendicant is not a mendicant, 
an ascetic is not an ascetic. He is not followed (affected) by 
good, he is not followed by evil for then he has passed beyond 
all the sorrows of the heart. 

The state is beyond empirical distinctions, avidyd-'kdma-karma- 
vinirmuktah. S. 

It exceeds the limitations of caste and stages of life. 
bhrunahd: murderer of a noble Brahmana, varistha-hrahma-hantd. A. 

It also refers to one who kills an embryo, one who produces an 
abortion. 

The Self is untouched either by good or by evil and the sorrows of 
the heart cease to be sorrows and are turned into joy. 

23. yad vai tan na pasyati, pasyan vai tan na pasyafi; na hi 
drastur drster viparilopo vidyate, avindsitvdt; na tu tad dvitiya^n 
asti, tato’nyad vibhaktam yat pasyet. 

23. Verily, when there (in the state of deep sleep) he does 
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not see, lie is, verily, seeing, though he does not see for there is 
no cessation of the seeing of a seer, because of the imperish- 
ability (of the seer). There is not, however, a second, nothing 
else separate from him that he could see. 

Even in the state of deep sleep when the eye and the other senses 
are at rest, the self is the seer, though he does not see with the eyes. 
The seer can never lose the character of seeing, even as fire cannot 
lose the character of burning so long as it is fire. The self sees, by 
its own light, like the sun, even when there is no second, no object 
but the self that could be seen, the seer is. 

svayam-jyotih: self-light viparilopahi destruction, vindsah; dtmd 
avindsl. 

R adopting the views of Ramanuja says, ‘jhdtur dharmabhfda-’ 
jndnasya nityatvdt vindso ndsti. 

24.. y ad vai tan na jighrati, jighran vai tan na jighrati: na hi 
ghfdtur ghrdter viparilopo vidyatCy avindsitvdt; na tu tad dvitiy am 
dsti, tato’nyad vihhaktam yaj jighret, 

24. 'Verily, when there (in the state of deep sleep) he does not 
smell, he is, verily, smelling, though he does not smell for there 
is no cessation of the smelling of a smeller, because of the im- 
perishability (of the smeller). There is not, however, a second, 
nothing else separate from him that he could smell. 

25. yad vai tan na rasayati, rasayan vai tan na rasayati na 
hi rasayitu rasayater viparilopo vidy ate, avindsitvdt, na tu tad 
dvitiyam asti, tato’ nyad vibhaktam yad rasayet. 

25 . ‘Verily, when there (in the state of deep sleep) he does not 
taste, he is, verily, tasting though he does not taste, for there 
is no cessation of the tasting of a taster, because of the im- 
perishability (of the taster). There is not, however, a second, 
nothing else separate from him that he could taste. 

26. yad vai tan na vadati, yadan vai tan na vadati, na hi 
vaktur valiter viparilopo vidyate, avindsitvdt; na tu tad dvitiyam 
asti, tato’ nyad vibhaktam yad vadet. 

26. ‘V erily, when there (in the state of deep sleep) he does not 
speak, he is, verily; speaking though he does not speak, for there 
is no cessation of the speaking of a speaker, because of the 
imperishability (of the speaker). There is not, however, a 
second, nothing else separate from him to which he could 

/'Speak, ■; 

27. yad vai tan na §rnoti;;srnvan vai tan na srnoti; na hi 
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srotuh sruter vipanlopo vidyate, avindsitvdt; na tu tad dvitiyam 
asti, tato’nyad vihhaktam yat irnuydt. 

27. ‘Verily, when there (in the state of deep sleep) he does 
not hear, he is, verily, hearing, though he does not hear, for 
there is no cessation of the hearing of a hearer, because of the 
imperishability (of the hearer). There is not, however, a second, 
nothing else separate from him which he could hear. 

28. yad vai tan na manute, manvdno vai tan na manute, na 
hi mantur mater viparilopo vidyate, avindsitvdt; na iu tad 
dvitiyam asti, tato’nyad vibhaktam yan manvUa. 

28. ‘Verily, when there (in the state of deep sleep) he does not 
think, he is, verily, thinking, though he does not think, for 
there is no cessation of the thinking of a thinker, because of 
the imperishability (of the thinker). There is not, however, a 
second, nothing else separate from him of which he could 
think. 

29. yad vai tan na sprSati, sprsan vai tan na sprsati, na hi 
sprastuh sprster viparilopo vidyate, avindsitvdt, na tu tad dvitiyam 
asti, tato’nyad vibhaktam yat sprset, 

29. ‘Verily, when there (in the state of deep sleep) he does 
not touch, he is, verily, touching, though he does not touch, for 
there is no cessation of the touching of a toucher, because of the 
imperishability (of the toucher). There is not, however, a 
second, nothing else separate from him which he could touch. 

■^0. yad vai tan na vijdndti, vijdnan vai tan na vijdndti, 
na hi vijhdtur vijndter viparilopo vidyate, avindsitvdt; na tu tad 
dvitiyam asti, tato’nyad vibhaktam yad vijdniy at. 

30. ‘Verily, when there (in the state of deep sleep) he does 
not know, he is, verily, knowing though he does not know for 
there is no cessation of the knowing of a knower, because of 
the imperishability (of the knower). There is not, however, a 
second, nothing else separate from him which he could know. 

31. yatra vdnyad iva sy at, tdtrdnyo’ny at pasyet, any o' nyaj 
jighret, anyo’nyad rasayet, any o' ny ad vadet, anyo’nyat srnuydt, 
anyo’nyan manvita,anyo’nyat sprset, anyo’nyad vijdniy at. 

31. ‘Verily, when there is, as it were, another there one 
might see the other, one might smell the other, one might taste 
the other, one might speak to the other, one might hear the 
other, one might think of the other, one might touch the 
other, one might know the other 
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He does not see or smell or taste or speak or hear or think or touch 
or know, for there is nothing separate from him, there is no second to 
him; yet he sees, smells, tastes, speaks, hears, thinks, touches, knows 
for he is one with seeing, smelling, tasting, speaking, hearing, 
thinking, touching and knowing. 

32. salila eko drastddvaito bhavati, esa hrahma-lokah, samrad 
iti. hainam anusasdsa ydjhavalkyah; esdsya paramd gatih, 
esdsya paramd sampat, eso’sya paramo lokah, eso’sya parama 
dnafidah; etasyaivdnandasydnydni hhutdni mdtrdm upajwanti. 

32. ‘He becomes (transparent) like water, one, the seer 
without duality. This is the world of Brahma, Your Majesty.’ 
Thus did Yajhavalkya instruct (Janaka) : ‘This is his highest 
goal; this is his highest treasure; this is his highest world; this 
is his greatest bliss. On a particle of this very bliss other 
creatures live.’ 

like water: salila iva salilah. §. 
transparent: svacchlhhutah. S. 

one: because there is no second, dvitlyasyabhdvdt. S. 

the seer: the vision which is identical with the light of the self is 

never lost: drster avipariluptatvdt, dtma-jyoti-svahhdvdyd. 

33. sa yo manusydndm rdddhah samrddho bhavati, anyesdm 
adhipatih, s'arvair mdnu§yakair bhogaih sampannatamah, sa 
manusydi^dm parama dnandah; atha ye iatam manusydndm 
dnanddh, sa ekah pitfndm jitalokdndm dnandah; atha ye satam 
pitfndm jita-lokdndm dnanddh, sa eko gandharva-loka dnandah; 
atha ye satam gandharva-loka dnanddh, sa eka karma-devdndm 
dnandah, ye karmand devatvam abhisampadyante; atha ye satam 
karma-devdndm dnanddh, sa eka djana-devdnam dnandah, yas 
ca itrotriyo’vrjino 'kdma-hatah; atha ye iatam djdna-devdndm 
dnanddh, sa ekah prajd-pati-loka dnandah, yas cairotriyo’ vrjino’ 
kdma-hatah; atha ye satam prajd-pati-loka dnanddh, sa eko 
brahma-loka dnandah, yai ca srotriyo’ vrjino’ kdma-hatah; athaisa 
eva parama dnandah, yas ca srotriyo’ vrjino’ kdma-hatah; athaisa 
eva parama dnandah. esa brahma 4 okah, samrdd, iti hovdca 
ydjhavalkyah. so ‘ham hhagavate sahasram daddmi; ata urdhvarh 
vimoksdyaiva bruhUi. atra ha yajhavalkyo bibhaydm cakdra; 
medhdvi raja, sarvebhyo mdntebhya udarautsid iti. 

33. ‘If one is healthy in body, wealthy, lord over others, 
lavishly provided with all human enjoyments, that is the 
highest bliss of men. This human bliss multiplied a hundred 
times makes one unit of the bliss for the fathers who have won 
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their world. The bliss of these fathers who have won their world 
multiplied a hundred times makes oneunit of the bliss of thegand- 
harva world. The bliss of the gandharva world multiplied a hundred 
times makes one unit of the bliss of the gods by action, those who 
attain their divine status by (meritorious) action. The bliss of 
the gods by action multiplied a. hundred times makes one unit 
of the bliss of the gods by birth as well as of one who is versed 
in the Vedas, who is without sin and not overcome by desire. 
The bliss of the gods by birth multiplied a hundred times makes 
one unit of the bliss in the world of Prajd-pati, as well as of one 
who is versed in the Vedas, who is without sin and not overcome 
by desire. The bliss in the world of Prajd-pati multiplied a 
hundred times makes one unit of the bliss in the world of Hiranya- 
garhha as well as of one who is versed in the Vedas, who is 
without sin and not overcome by desire. This is the highest bliss. 
This is the world of Brahma, Your Majesty,’ said Yajhavalkya. 
(Janaka said) T will give you, Venerable Sir, a thousand (cows) 
please instruct me further for the sake of my liberation.’ At 
this Yajnavalkya was afraid that this intelligent king should 
drive him to (the exposition of) the ends of his convictions. 

See T.U. II. 8. Those who live within the bonds of ignorance 
experience but a small portion of the infinite bliss. 
rdddhah: healthy, perfect of body, samsiddhah, avikalah, sania- 
grdvayavah. S. 

h'otriya: one versed in the sruti, the Veda. Samkara, the com- 
mentator of Kalidasa’s quotes: ‘Birth gives the title of 

Brahmana, the sacramental rites the title of the twice-born, knowledge 
the title of vipra and the three together make a. srotriy ad janmand 
hrdhmano jneyah, samskarair dvija ucyate, vidyayd ydti vipratvam, 
tribhith srotriya ucyate: 

Vedic learning, sinlessness and freedom from selfish desire are 
essential for the enjoyment of the higher forms of bliss. Cp. 'The 
sense-pleasures of the world and the great joys of heaven are not 
worth one-sixteenth part of the bliss that comes from the cessation 
of desire.’ 

yac ca Mma-sukhafh lake yac ca divyam mahat mkham 

trsna-ksaya-sukhasyaite ndrhatah sodastm kaldm. 

M.B. XII. 173. 47. 

was afraid: hhUavan. A. not because he was lacking in ability or 
knowledge but because he felt that under the pretext of the boon he 
had to ask me, he raises new problems every time arid wishes to gain 
all my knowledge, sarmm madtyam vijmnam kdma-prasna-vydjeno- 
pdditsatUi.^. 
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34. sa m 6 sa, etasmin svapndnte raivd caritva drstvaim 
puny am ca pdpam ca, punah pratinydyam pratiyony ddfavati 
huddhdntdyaiva. 

34. 'After having had enjoyment in this state of dream (or 
sleep), after having roamed about and seen good and evil, he 
returns again as he: came to the place from which he started to 
the state of waking. 

See IV. 3. 16. . 


THE SELF AT DEATH 


35. tad yathd ‘nah su-samdhitam utsarjad ydydt, evam evdyam 
idnra dtmd prdjnendtmandmdmdha utsarjam ydti, yatraitad 
urdhva ucchvdsl hhavati. 

35. 'Just as a heavily loaded cart moves creaking, even so 
the self in the body mounted by the self of intelligence moves 
creaking, when one is breathing with difficulty (i.e. when one 
is about to expire). 

the self in the Sody,* the subtle body which moves between this and 
the next world as between the waking and the dream states, through 
birth and death consisting respectively in the association with and 
dissociation from the body and its organs: yas svapna-buddhdntdv iva 
janma-marandhhydm ihaloka-paralokdv anusahcarati. S. 
breathing with diffictdty: gasping for breath. The body groans as a 
heavily laden cart groans under its burden. 

36. sa yatrdyam animdnam nyeti, jarayd vopatapatd vdni- 
mdnam nigacchati, tad yathamram vd udumbaram vd pippalam 
vd handhandt pramucyate, evam evdyam purusa ebhyo’ hgehhyah 


36. ‘When this (body) gets to thinness, whether he gets to 
thinness through old age or disease, just as a mango or a fig 
or a fruit of the peepul tree releases itself from its bond (gets 
detached from its stalk), even so this person frees himself from 
these limbs and returns again as he came to the place from 
which he started back to (new) life. 

The dying man separates himself from his gross body even as a- 
fruit separates itself from its stalk. He goes back to his new abode 
the same way he came and there assumes another body in which to 
begin a new life. 

The subjection of the body to old age and disease is mentioned to 
induce the spirit of renunciation, vairdgydrtham. 
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tad yathd rdjdnam dyantam ugrdk, pratyenasah, suta- 
grdmaiyyo’nnaih pdnair dvasathaih pratikalpante: ayam dydti, 
ayam dgacchaMi, evam haivam-vidam sarvdni hhutdni pratikal- 
pante, idam brahmdydti, idam dgacchatUi. 

37. ‘Just as for a king who is coming, policemen, magistrates, 

chariot drivers, leaders of the village wait for him with food, 
drink and lodgings, saying, “here he comes, here he comes,” 
even so for him who knows this, all beings wait for him saying, 
“here comes here he approaches.” / 

ugr dh: ipolicemen, jdti-visesdh, krura-karmdno vd. 
pratyenasah: magistrates, taskarddi dandanddau niyuUdh. 
leaders of the village: grdma^netdro grdmany ah: 

38. tad yathd rdjdnam prayiydsantam, ugrdh pratyenasah, 
suta-grdmanyo’hhisamdyanti, evam evaimam dtmdnam, antakdle 
sarve prdnd ahhisamdyanti, yatraitad urdhvocchvdsi bhavati, 

38, Just as policemen, magistrates, chariot-drivers, leaders 
of the village gather round a king who is departing, even so 
do all the breaths (or senses) gather round the self at the end, 
when one is breathing with difficulty (when he is about to die). 

Fourth Brdhmaiia 

THE SOUL OF THE UNRELEASED AFTER DEATH 

1, sa y air dy am atmd-abalyam nyetya sammoham iva nyeti, 
athainam etc prdnd abhisamdyanti; sa etas tejomdtrdh sama- 
bhyddaddnq hrdayam evdnvavdkrdmati, sa yatraisa cdksusah 
purusah pardh parydvartate, athdrupajho bhavati. 

I. ‘"^^en this self gets to weakness, gets to confusedness, as 
it were, then the breaths gather round him. He takes to himself 
those particles of light and descends into the heart. When the 
person in the eye turns away, then he becomes non-knowing of 
forms. 

When his body grows weak and he becomes apparently un- 
conscious, the djdng man gathers his senses about him, completely 
withdraws their powers and descends into the heart. 
gets to weakness: it is the body that becomes weak. Weakness is 
figuratively applied to the self, which, being formless, cannot become 
weak: yad dehasya daurbalyam, tad dtmana eva daitrhalyam ity 
upacaryate: na hy asau svato’ murtatvdd abala-bhdvahi gacchati. §. 
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So also the self does not get confused for it is the eternal self- 
luminous mteViigmce, nitya-caitanya-jyotis-svabhdvatvdt. 

At the moment of death the person in the eye, i.e. prana, departs. 
So one ceases to perceive forms. The dying man becomes single. 
The principle of intelligence {vijhdna) after having absorbed all 
the functions of consciousness proceeds to continue in a new life. 

2. eM-bhavati, na paiyati, ity dhuh; eki-bhavati, najighrati ity 
dhuh; eM-bhavati na rasayati, ity dhuh; eM-bhavati, na vadati, 
ity dhuh; eM-bhavati na srnoti, ity dhuh; eM-bhavati, na manute, 
ity dhuh; eM-bhavati, na sprsdti, ity dhuh; eM-bhavati, na 
vijdndti, ity dhuh. tasya haitasya hrdayasydgram pradyotate, 
tena pradyotenaisa dtmd niskrdmati, caksuso vd murdhno vd 
anyebhyo vd sarira-desebhyah; tarn utkrdmantam prdno’nutkrd- 
mati, prdnam anutkrdmantam sarve prdnd anutkrdmanti; sa 
vipidno bhavati, sa vijhdnam evdnvavakrdmati; tarn vidyd- 
karmam samanvdrabhete purva-prajhd ca, 

2. 'He is becoming one, he does not see, they say; he is 
becoming one, he does not smell, they say; he is becoming 
one, he does not taste, they say; he is- becoming one, he does 
not speak, they say; he is becoming one, he does not hear, 
they say; he is becoming one, he does not think, they say; he 
is becoming one, he does not touch, they say; he is becoming 
one, he does not know, they say. The point of his heart becomes 
lighted up and by that light the self departs either through the 
eye or through the head or through other apertures of the body. 
And when he thus departs, life departs after him. And when life 
thus departs, all the vital breaths depart after it. He becomes 
one with intelligence. What has intelligence departs with him. 
His knowledge and his work take hold of him as also his past 
■ experience. 

Every organ becomes united with the subtle body, Uhgdtman. $. 
purva-prajhd; past experience, former intelligence, the.,results of his 
past life, purvdnubhuta-visaya-prajhd, atUa karma-phaldnubhava- 
vdsand. S. ^ refers to those who are clever in painting though they 
had no practice in this life and traces their skill to past experience. 
These impressions of the past, under the control of knowledge and 
work, stretch out like a leech from the body and build another body 
in accordance with past work, vidyd-karma-purva-vdsand-laksanam 
etat tritayam sdkatika sambhdra-sthdmyam para-loka-pdtheyam, R. 

The individual is born according to the measure of his under- 
standing. Aitareya Aranyaka 11 . 3. 2. See also Prusna lY. ii. 

Kalidasa in his Act IV, says that when a being who is 
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(in all otlier respects) happy becomes conscious of an ardent longing, 
when he sees beautiful objects or hears sweet sounds, then in all 
probability, without being aware of it, be remembers with his mind 
the friendships of former lives, firmly rooted in his heart. 

ramydni vlksya madhttrdms ca nisamya sabddn paryutsukl bhavati 

yat sukhino’pi jantuh 

tac cetasd smarati nunam abodhapurvam bhdvasthirdni jananantara 

sauhrddni. 

3. tadyathd trnajaldyukd, trnasydntam gatvd, any am dkramam 
dkramya, dtmdnam upasamdiarati, evam evdyam dtmd, idam 
sanram nihatya, aviddm gamayitvd, any am dkramam dkramya, 
dtmdnam upasamharati. 

3. Just as a leech (or caterpillar) when it has come to the 
end of a blade of grass, after having made another approach 
(to another blade) draws itself together towards it, so does 
this self, after having thrown away this body, and dispelled 
ignorance, after having another approach (to another body) 
draw itself together (for making the transition to another body) . 

4, tad yathd pesaskdrr pesaso mdtrdm updddya, anyan 
navataram kalydnataram rupam tanute, evam evdyam atmd, 
idam sartram nihatya, avidydm gamayitvd, anyan navataram 
kalydnataram ruparh knrute, pitryam vd., gdndharvam vd, 
daivarh vd, prdjdpatyam vd, brdhmarh vd anyesdm vd hhutdndm. 

4. 'And as a goldsmith, taking a piece of gold turns it into 
another, newer and more beautiful shape, even so does this self, 
after having thrown away this body and dispelled its ignorance, 
make unto himself another, newer and more beautiful shape 
like that of the fathers or of the gandharvas, or of the gods or 
of Prajd-pati or of Brahma or of other beings. 

goldsmith: pesah suvarnam, tat karotUi pesaskdrl. 
another form: samsthdna-visesam, dehdntaram. §. 
kalydnataram: more beautiful. Beauty of form indicates beauty 
of soul. We cannot have beauty of form with an evil nature. 
pdpa-vrttaye na rupam: Kalidasa’s Kumar a-sambhava Y . 36, Malli- 
natha cites other passages. Beauty of form and good qualities go to- 
gether: yatra dkrtih tatra gund bhavanti. Those of good form do not 
behave in evil ways, na surupdh pdpa-samdcdrd bhavanti. In Dasa- 
kumdra-carita, it is said: seyam dkrtih na vyabhicarati stlam, such 
is the form, the character cannot be different. 

Beauty is a symbol of the divine. Ananda, the beloved disciple 
of the Buddha, said to the Master: ‘Half of the holy life, 0 Lord, 
is friendship with the beautiful, association with the beautiful. 
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communion with the beautiful.' 'It is not so, Ananda, it is not so,’ 
said the Master. 'It is not half of the holy life; it is the whole of the 
holy life.’ SamyuUa Nikdya. V. 2. 

5. sa vd ay am dtmd brahma, vijhdnamayo manomayah prdna- 
mayas caksurmayah, srotramayah, prthivimaya dpomayo vdyu- 
maya dkdsamayas tejomayo’tejomayah kdmamayo’kdmamayah, 
krodhamayo ’krodhamayo dharmamayo' dharmamayah sarva- 
mayahtad yad etai; idam-mayah adomaya iti. yathdkdriyathdcdrd 
tathd bhavati, sddhukdri sddhur bhavati, pdpakdri pdpo bhavati; 
puny ah punyena karmand bhavati, pdpah pdpena; athau khalv 
dhuh; kdmamaya evdyam purusa iti, sa yathdkdmo bhavati, 
tat kratur bhavati, yat kratur bhavati, tat karma kurute, yat 
karma kurute, tat abhisampadyate. 

5. 'That self is, indeed, Brahman, consisting of (or identified 
with) the understanding, mind, life, sight, hearing, earth, 
water, air, ether, light and no light, desire and absence of 
desire, anger and absence of anger, righteousness and absence 
of righteousness and all things, This is what is meant by saying, 
(it) consists. of this (what is perceived), consists of that (what is 
inferred). According as one acts, according as pne behaves, so 
does he become. The doer of good becomes good, the doer of 
evil becomes evil. One becomes virtuous by virtuous action, 
bad by bad action. Others, however, say that a person consists 
of desires. As is his desire so is his will; as is his will, so is the 
deed he does, whatever deed he does, that he attains. 

See Manu II. 4. Cp. Plato: ‘Such as are the trend of our desires 
and the nature of our souls, just such each of us becomes.' Laws. 
go4.c. . V/' 

kratuh: will, resolve, adhyavasdyah, niscayah, S. 
attains: gains the fruit thereof, taMyam phalam abhisampadyate. §. 
tasyaphalarhcaprdpmti.'R. 

6 . tad esaMoko bhavati: 

tad ova saktah saha karmanaiti lihgam mano yatra nisaktam 
: asya; - 

prdpydntam karmanas tasya yat kirn ceha karoty ayam. 

tasmdl lokdt ptmar aiti asmai lokdya karmane 
iti nu kdmayamdnah; athdkdmayamdnah, yo’kdmo niskdma 
dpta-kdma dtma-kdmah, na tasya prdnd, utkrdmanti, brahmaiva 
sanbrahmdpyeti. 

6. 'On this there is the following verse: “The object to which 
the mind is attached, the subtle self goes together with the 
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deed, being attached to it alone. Exhausting the results of 
whatever works he did in this world he comes again from that 
world, to this world for (fresh) work.” This (is for) the man who 
desires. But the man who does not desire, he who is without 
desire, who is freed from desire, whose desire is satisfied, whose 
desire is the self; his breaths do not depart. Being Brahman he 
goes to Brahman, 

Desire is the root of empirical existence: samsdra-mula. 

The subtle body is called mind because mind is the chief factor 
of the subtle body, manah pradhanatvdt lihgasya mano lihgam ity 
ucyate. 

■ He who has desires continues subject to rebirth. 

The man free from desires realises Brahman even here: sa ca 
vidmn dpta-kdmah dtma-kdmatayd ihaiva brahmahhutah. §. What the 
blind need is to receive sight. Sight is not change of place or trans- 
porting into another world. One need not wait for the death of the 
body, na sarlra-pdtottara-kdlam. Freedom is the cessationof ignorance, 
avidyd-nivrtti. He in whom desire is stilled sufiers no rebirth. 

7. tad esa sloko hhavati: 

yadd sarve pramucyante kdma ye’ sy a hrdi sritdh, 
atha martyo’mrto hhavati, atra brahma samasnute 
iti tad yathdhinirvlayam vahmke mrtd pratyastd sayita, evam 
evedam sarirarh sete. athdyam asariro’mrtah prdno brahmaiva, 
teja eva; so’ham bhagavate sahasram daddmi, iti hovdcd 
janako vaidehah. 

7. ‘On this there is the following verse: “When all the desires 
that dwell in the heart are cast away, then does the mortal 
become immortal, then he attains Brahman here (in this very 
body).” Just as the slough of a snake lies on an anthill, dead, 
cast off, even so lies this body. But this disembodied, immortal 
life is Brahman only, is light indeed. Your Majesty,' ‘I give you, 
Venerable Sir, a thousand cows,’ said Janaka (King) of Videha, 

See Kafha Vl. i^. 
s pratyasta: cost e:^d.Y, pratiksipta. 

When we identify ourselves with the body under the influence of 
desires and past work, we are embodied and mortal. When we 
become disembodied we become immortal, as we are no longer 
committed to embodiment. kdma-karma-prayuMa-sarlrdtma-bhdvena 
hi purvafh sasarlro martyas ca, iadviyogdd atheddmm asarmih, aia eva 
cdmrtah.Pi, '/’■ 

light indeed: ajhdna-laksandndhakdra-pratibhata eva, R. 
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8. tdd eteslokdhhavanti: 

ai^uh panthd vitatah purdri^ah; mam sprsto’nuvitto mayaiva, 
tena dhtrd api yanti , hrahmavidah svargam lokam ita 
urdhvam mmuhtah. . 

8, 'On this there are the following verses : "The narrow ancient 
path which stretches far away, has been touched (found) by 
me, has been realised by me. By it, the wise, the knowers of 
Brahman go up to the heavenly world after the fall of this 
body, being freed (even while living). 

anuh: narrow, being difficult to comprehend, suksmah durvijhey- 
atvdt. S. 

vitatah: stretching far away, vistlr^ah vispasta-tarana-hetutvdd vd. 
F is wteraA. leading across. 

The teachers are the path-finders. The Buddha speaks of the 
ancient way, the wayfarer bound for home ‘from which there is 
no coming back again.’ Rumi attributes to Jesus, the Logos, ‘For 
the true believers I become a bridge across the river.’ Mathnawi 
IV. 10. '/o. The Bodhisattva makes of himself a bridge, attdnam 
samkamarh katvd, by which we cross. Having first crossed over 
himself, he serves as a bridge for others. ‘I am the way.’ John XIV. 6. 
touched by me: found by me, mayd-lahdhah. 
itah: asmdc chartra-pdtdd 

They are freed even while in the body: jlvanta eva vimuhtds 
santah, §. 

Cp, Taittiriya Bfdhmaij,a: ‘He who makes the self (atman) his 
wayfinder is no longer stained by evil action.’ III. 12. 9. 8. 

Sometimes the verse is interpreted differently. They go beyond 
the heavenly world. There is a reading to this effect : 
tena dMrd afi yanti hrahma-vida utkramya svargam lokam ito vimuktdh . 

9. tasmin suklam uta nUam ahu’fy, pihgalam, haritam, lohitam 

ca . ’ 

esa panthd hrahma'^d hdnuvittah tenaiti hrahmavit punyakrt 
taijasas ca 

9. ‘ "On that path they saji" there is white, blue, yellow, green 
and red. That path was found by a Brahmana and by it goes 
the knower of Brahman, the doer of right and the shining one.” 

These colours do not affect the path of realisation darsana-mdrgasya 
ca suklddi-varndsambhavdt. These paths belong to the world of 
empirical e'xisie'n.ee, na te moksa-mdrgdh, samsdra-visaya eva hi te. 
hrdhmand: by v, Brahmana. pardtma-svarupenaiva brdhmanena tyak- 
ta-sarvaisanena. 

the doer of right: S finds it difficult to uphold his view that spiritual 
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wisdom and practical activity are incompatible. He cites a number 
of passages from M.B., which support his view: 

apunya-punyo parameyam punar-hham-nirhhayah 
Santas samnydsino ydnti tasmai moksdtmane namah. XII. 46. 56. 
‘ Salutation to that embodiment of liberation whom serene monks, 
fearless about rebirth, attain after the cessation of the effects of 
their good and bad deeds.’ 

nirdsisam, andrambham, nirnamaskdram, astutim 
akslnam, kslna-karmdnam, tarn devd brdhma'fj.am viduh. XII. 
269. 34. ■ ■ 

The gods consider him to be a knower of Brahman who has no 
desires, who undertakes no work, who does not bow (to 'others) or 
praise (any one), who remains unchanged, whose work is exhausted.’ 
naitddrsam hrdhmanasydsti vittam yathaikatd, samatd, satyatd ca 
stlam, sthitim, danda-nidhdnam, drjavam, tatas tatas coparamah 
kfiydhhyah.'Kil.T'j^.yj. 

‘For a knower of Brahman, there is no wealth comparable to the 
sense of oneness, the sense of equality, truthfulness, virtue, stead- 
fastness, non-injury, integrity and withdrawal from all activities.’ 

That the knowers of Brahman are doers of good is said by way 
of eulogy. This view of 5 is not the obvious meaning of the text 
which seems to suggest jndna-karma-samuccaya. 

10. andham tamah pravUanti ye vidydm updsate 
tato hh'uya iva U tamah ya u vidydydm ratdh. 

10. ‘Into blind darkness enter they who worship ignorance; 
into greater darkness than that, as it were, they that delight 
in knowledge (enter).’ 

See Isa 9. S means by avidyd works, and by knowledge the ritual 
part of the Vedas. 

vidydydm: avidyd-vastu-pratipddikdydm karmdrthdydrh trayydm. S. 

11. anandd ndma te lokdh, andhena tamasdvridh 
td,ms te pretydbhigacchanti avidvdmso’budho jandh. 

11. Those worlds covered with blind darkness are called 
joyless. To them after death go those people who have not 
knowledge, who are not awakened. 

See Kathal. 'g: lia s- 

not awakened: devoid of the knowledge of the self, dtmdvagama- 
varjitdh. S. pratyag-dtma-vidyd-sunydh.B. 

12. dtmdnarh ced vijdmydd ay am asmiti purusak 
him icchan, kasya kdmdya sariram anusamjvaret. 
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12. If a person knows the self as ‘I am this/ then wishing 
what, and for desire of what should he suffer in the body? 

should suffer: santapyet, sarira-tdpam anutapyeta. 

What craving can be left in him that he should take to himself 
another body, full of suffering, to satisfy it? 

1-^. yasydnuvittah pratihuddha atmdsmin samdehye gahane 
pravistah, 

sa visva-krt, sa hi sarvasya kartd, tasya lokah sa u loka eva. 

13. Whoever has found and has awakened to the self that has 
entered into this perilous inaccessible place (the body), he is 
the maker of the universe, for he is the maker of all. His is the 
world; indeed he is the world itself. 

anuviUah: found, anulahdhah. 

pratibuddah: awakened, directly realised, saksdtkrtah. §. 
samdehye: perilous, subject to many dangers: anekanartha-samkato- 
pacaye, / 

inaccessible, with hundreds and thousands of obstacles to 
obtaining enlightenment through discrimination: aneha-sata-saha- 
sra-viveka-vijhdna-pratipaksa-visame. §. 
loka: world. According to S the Self, the Universal Self. 

. 14. ihaiva santoHha vidmas tad vay am, na cet avedir mahaE 
vinastih: 

ye tad viduh, amrtds te bhavanti, athetare duhkham evdpi- 
yanti. 

14. Verily, while we are here we may know this: if (we 
know it) not we would be ignorant, great is the destruction. 
Those who know this become immortal while others go only to 
sorrow. 

avedih: igiioTOiirt. ajhdnam bhavati IL. 

The Eternal may be realised even while we live in the ephemeral 
body. To fail to realise him is to live in ignorance, to be subject to 
birth and death. The knowers oi Brahman are immortal; others 
continue in the region of sorrow. 

Cp. the words in the Homeric hymn to Demeter written about 
the beginning of the sixth century B.c, in Attica: 'Blessed among 
men who dwell on earth is he who has seen these things; but he 
who is uninitiated and has no part in the rites has never an equal 
lot when he has died and passed beneath the dank darkness.’ Lines 
480 ff. Plutarch quotes from Sophocles: ‘Thrice blessed are those 
mortals who have seen these mysteries before they come to Hades, 
for to them alone is granted true life. All that is evil besets the 
rest.’ W. K. C. Guthrie: The Greeks and their Gods (1950), p. xiii. 
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15. yadaitam anupasyati dtmdnam devam anjasd, 

Udnam bhuta-bhavyasya, na tcito vijugupsate. 

15. If one clearly beholds him as the self, as God, as the. 
lord of what has been and what will be, he does not shrink 
away from him. 

he does not shrink: he is not afraid, he does not wish to hide himself 
from the Supreme. 

16. yasmdd arvdk samvatsarah ahobhih parivartate, 
tad devd jyotisdm jyotih dyur hopdsate’mrtam. 

16. That in front of which the year revolves With its days, 
that the gods worship as the light of lights, as life immortal. 

dyuh: life-principle, sarva-prdni-prdnana-hetu-bhutam. R. 

17. yasmin panca panca-jandh dkdsas ca pratisflzitah, 
tarn eva manya dtmdnam, vidvdn brahmd’mrto'mrtam. 

17. That in which the five groups of five and space are 
established, that alone I regard as the self. Knowing that 
immortal Brahman I am immortal. 

The five groups are the Gandharvas or celestial singers, the 
fathers, the gods, the demons and the Rdksasas or Titans. 
space: the unmanifested principle, avydkrtdkhyah. 

iS. prdnasya prdnam uta caksusas caksuh uta irotrasya 
hotram, 

manaso ye mano viduh, te nicikyur brahma purdnam 
agryam. 

18. They who know the life of life, the eye of the eye, the 
ear of the ear and the mind of the mind, they have realised 
the ancient primordial 

Kena I. 2. 

The different organs do not function if they are not inspired 
by the energy oi Brahman, ‘Divested of the light of the self which 
is pure intelligence they are like wood or clods of earth.’ svatah 
kdstha-losta-samdnihiidnicaitanydtma-jyotis-sunydni.'^. 
nicikyuh: h2.'VQi%^is&d., niscayena jndtavantah. ^. 

19. m^andsawdnudrastavyam, naiJia ndndsti kim cana: 
mrtyoh sd mriyum dpnoti ya iha ndneva pasyati. 

19. Only by the mind is it to be perceived. In it there is no 
diversity. He goes from death to death, who sees in it, as it 
were, diversity. 



278 The Principal Upanisads IV. 4. 22. 

The mind purified by the knowledge of the Supreme Truth and 
the instructions of the teacher directly realises Brahman, 
paramdrtha-jhana-samskrtendcdryopadesa-purvakam ca. §. Again, ‘the 
mind refined by the subjugation of the body, the mind and the 
senses and equipped with the teaching of the scriptures and the 
teacher forms the instrument by which the self may be seen; 
sdstrdcdryopadesa-janita-sama-damddi-samskrtam mana dtma-darsane 
kdranam. S.B.G. 11 . 21. 

See KathaTV. io~ii. 

from death to death: from birth to birth, samsdrdt samsdram. R. 

20. ekadhaivdnudrastavyam etad aprameyam dhruvam, 
virajah para dkdsdd aja dtmd mahdn dhruvah. 

20. This indemonstrable and constant being can be realised 
as one only. The self is taintless, beyond space, unborn,, great 
and constant. 

as one only: as homogeneous pure intelligence without any break in 
it, like space : vipidna-ghanaikarasa-prakdre-^dkasavan nirantarena. $. 

Duality is essential for knowledge; as the self is one and there is 
nothing beside it, it is not an object of demonstration: anyena hanyat 
pramlyate, idam tv ekam eva, ato ’prameyam. §. 
dhruvam: constant, nityam, kutastham avicdU. P>. 
virajah: tBiniless,, vigata-rajah. '§). rdgddi-dosa-rahitah.P. 

21. tam eva dhiro vijhdya prajndm kurvUa hr dhmanah 
nanudhydydd hahun sahddn^ vdco vigldpanam hi tat iti. 

21. Let a wise Brahmana after knowing him alone, practise 
(the means to) wisdom. Let him not reflect on many words, for 
that is mere weariness of speech. 

vijhdya: knowing by means of the study of the scriptures and logical 
reflection : sravana-mamndhhydhijhdtvd. R. prajndm nididhydsanam. 
R. ■■■./' ■ ' ' 

vigldpanam: weariness, visese'^a gldni-karam srama-karafh hi. §. 

The Real cannot be known by vain and idle arguments. 

22. sa vd e?a mahdn aja dtmd yo'yam vijhdnamayahprdfji.esu; 
ya cso’ntar-hrdaya akdsah tasmin Me, sarvasya vast, sarva- 
syesdnah, sarvasyddhipatih; sa na sddhund karmand hhuydn 
no evdsddhund kamydn. esa sarveharah, esa bhutddhipatih, 
esa bhutapdlah. esa setur vidharaipa esdm lokdndm asambhcddya. 
tam etarh veddnuvacanena brdhma'tid vividisanti, yajhena, 
ddnena, tapasdndsakenai etam eva viditvd munir bhavati, 
etam eva pravrdjino lokam icchantah pravrajanti. etadd ha sma 
vai tat pilrve vidvdfhsah prajdrh na kdmayante: him prajayd 
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karisydmah; yesdfh no’yam dtmdyam loka iti. U ha sma 
ptitraisandyds ca vittaisandyds ca lokaisaiidyas ca vyutthdya, 
atha hhiksd-caryam caranti; yd hy eva putraisand sd vittaisand, 
yd vittaisand sd lokaisand; ubhe hy de esane eva bhavatah sa 
esa ndi nety dimd; agrhyah, na hi grhyate; aslryah, na hi sivyate; 
asahgah, na hi sajyate; asito na vyathate, na fisyati; etam u 
haivaite na tarata iti, atah pdpam akaravam iti, atah kalydnam 
akaravam iti; ubhe u haivai^a etc tarati, nainam kftdkfte tapatah. 

22. Verily, he is the great unborn Self who is this (person) 
consisting of knowledge aniong the senses. In the space within 
the heart lies the controller of all, the lord of all, the ruler of all. 
He does not become greater by good Works nor smaller by 
evil works. He is the bridge that serves as the boundary to keep 
the different worlds apart. Him the Brahmanas seek to know by 
the study of the Veda, by sacrifices, by gifts, by penance, by 
fasting. On knowing Him, in truth, one becomes an ascetic. 
Desiring Him only as their worlds, monks wander forth. Verily, 
because they know this, the ancient (sages) did not wish for 
offspring. What shall we do with offspring (they said), we who 
have attained this Self, this world. They, having risen above 
the desire for sons, the desire for wealth, the desire for worlds, 
led the life of a mendicant. For the desire for sons is the desire 
for wealth and the desire for wealth is the desire for worlds; 
both these are, indeed, desires only. This Self is (that which has 
been described as) not this, not this. He is incomprehensible 
for He is never comprehended. He is indestructible for He 
cannot be destroyed. He is unattached for He does not attach 
himself. He is unfettered, He does not suffer, He is not injured. 
Him (who knows this) these' two (thoughts) do not overcome, 
for some reason he has done evil or for some reason he has 
done good. He overcomes both. What he has done or what he 
has not done does not burn (affect) him. 

See HI. 5.1; III. 9. 26; IV. 2. 4. ; 

setu: bridge. Agni (Fire) is spoken of as bridge; tvan nas tantur uta 
setur ague: Taittiriya Brdhmana. II, 4. 2. 6. HgwT becomes the 
-path, oi deva-ydna. 

Ceremonial observances are treated as means for purification. See 
B.G. XVHI. 5. 

Fasting is restraint, not abstinence, not starvation which will 
mean death; kdmdnaianam andsakam, na tu bhojana-nivrttih bhoja- 
na-nivyttaii mriyata eva. ; 

The monastic orders which developed in Buddhism and Jainism 
areforecast here. ^ 


K 


28o The Principal Upani§ads IV. 4. 24, 

23. tad esa fcdhhyuktam: 

esa nityo mahimd hrdhmanasya na vardhate karmand no 
kaniydn 

tasyaiva sydt pada~vit, tarn viditvd na lipyate karmand 
pdpakena, 

iti tasmdd evam-vit, sdnto ddnta uparatas titiksuh samdhito 
bhutvd, atmany evdtmdnarn pasyati, sarvam dtmdnam pasyati; 
nainani pdpmd taraii, sarvam pdpmdnam tarati; nainam pdpma 
iapati, sarvam pdpmdnarh tapati; vipdpo virajo ’vicikitso brdh- 
maiio hhavati; esa brahma-lokah, samrdt; enam prdpitd’si iti 
hovdca ydjhavalkyah; so’ ham bhagavate videhdn daddmi, mark 
cdpi saha ddsydyeti. ' 

23. This very (doctrine) has been expressed in the hymn. 
This eternal greatness of the knower of Brahman is, not in- 
creased by work nor diminished. One should know the nature 
of that alone. Having found that, one is not tainted by evil 
action. Therefore he who knows it as such, having become calm, 
self-controlled, withdrawn, patient and collected sees the Self 
in his own self, sees all in the Self. Evil does not overcome him, 
he overcomes all evil. Evil does not burn (affect) him, he burns 
(consumes) all evil. Free from evil, free from taint, free from 
doubt he becomes a knower of Brahma. This is the world of 
Brahma, Your Majesty, you have attained it, said Yajfiavaikya. 
Janaka (King) of Videha said, ‘Venerable Sir, I give you the 
(empire of) Videhas and myself also to serve you.’ 

pada-vit: he who knows the nature : padasya vetid, padyate gamyate 
jhdyata iti ntahimnas-svarupam eva padam. 3 , 

having become calm: the Bhdgavata defines the state of tranquillity as 
one in which there is not grief nor happiness; nor worry, nor hatred, 
nor longing, not even any desire. 

nayatra duhkham na sukham na cintd, nai dvesa-rdgau na ca kdcid 
icchd. ' 

rasah sa sdntah kaihito munindraih sarvesu bhdvesu samah 
pramdnah, . 

24. sa vd esa mahdn aja dimd, annddo vasu~ddnah; vindate 
vasu ya evam veda: 

24. This is that .great unborn Self, who is the eater of food 
and the giver of wealth. He who knows this obtains wealth. 

the eater of food: sarva-bhutasthas sarvdnnandm attd. He dwells 
in all beings and eats all food which they eat. 
the giver of wealth', the giver of the fruits of actions. He enables 
all beings to obtain the results of their actions, dhanam sarvaprditi- 
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karma-phalam, fasya data, prdnindm yatha-karma-phalena yojayitety 
afthah 

25. sa vd esa mahdn ajdtmd, ajaro, amaro’ mrto%'hayo hrahma; 
ahhayam vai hrahma, ahhayam hi mi hrahma hhavati ya evam 
veda. 

25. This is that great unborn Self who is undecaying, undying, 
immortal, fearless, Brahman. MevHy, Brahman is fearless. He 
.who knows this becomes the fearless 


Fifth Brdhmana 

THE SUPREME SELF AND THE SUPREME VALUE 

I, atha ha ydjhavalkyasya dve hhdrye hahhuvatuh, maitreyi 
ca katydyani ca. tayor ha maitreyi hrahma-vddini hahhuva, 
stri-prajhaiva tarhi kdtydyanl. atha ydjhavalkyo’nyad-vrttam 
updkarisyan. 

1. Now then,' Yajhavalkya had two wives, Maitreyi and 
Katyayani. Of these (two) Maitreyi was a discourser on Brahma- 
knowledge, while Katyayani possessed only such knowledge as 
women have. Now then, Yajnavalkya when he wished to get 
ready for another mode of life— 

Seen, 4. 

S holds that in this dialogue betw;een Yajhavalkya and Maitreyi, 
logical argument is advanced in support of scriptural statements: 
tarka-pradhdnam hi ydjhavalkyiyam kdndam. 
discourser on Brahma-knowledge: hrahma-vadana-kld.. §. 

2. maitreyi, iti hovdca ydjhavalkyah, pravrajisyan m are' ham 
asmdt sthdndd asmi; hanta te’nayd kdtydyanydntam karavdmti. 

2. ‘Maitreyi,' said Yajhavalkya, ‘lo, verily, I am getting 
away from this state (into the forest). Forsooth, let me make 
a settlement for you and that Katyayani, 

3. sd hovdca maitreyi: yan nu ma iyam, hhagoh, sarvd prthivi 
vittena purnd sydt, sydm nv aham tendmftd: dho na iti, na iti, 
hovdca ydjhavalkyah; yathaivopakarahavatam jivitam, tathaiva 
te jivitam sydt; amrtatvasya tu ndsdsti Vitteneti. 

3. Then said Maitreyi: ‘My Lord, if, indeed, this whole earth 
filled with wealth were mine, do I become immortal by it or 
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not?’ 'No/ replied Yajnavalkya. ‘As the life of people who 
have plenty of things will your life be, but there is no hope of 
immortality through wealth.’ 

4. sd hovdca maitreyi: yendham ndmrtd sydm, kirn aham tena 
kurydm. yad eva bhagavdn veda, tad eva me bruMti. 

4. Then Maitreyi said: ‘What shall I do with that by which 
I do not become immortal? What you know (of the way to 
immortality), Venerable Sir, that, indeed explain to me.’ 

5. sa hovdca ydjnavalkyah: priyd vai khalu no hhavati sati 
priyam avrdhat. hanta tarhi, bhavati, etad vydkhydsydmi te, 
vydcaksdi^asya tu me nididhydsasveti. 

5. Then Yajnavalkya said: ‘You have been truly dear to me 
(even before), now you have increased your dearness. Therefore, 
if you wish, my dear, I will explain it to you. As I am expounding 
to you, seek to meditate on it.’ 

priyaiva purvam khalu nah, asmabhyam bhavati, bhavanti sail priyam 
evdvfdhat, vardhitavatl, nirdhdritavaty asi. 

6. sa hovdca: na vd are patyuh kdmdya patih priyo bhavati, 
dtmanas tu kdmdya patih priyo bhavati; na vd are jdydyai 
kdmdya jdyd priyd bhavati, dtmanas tu kdmdya jdyd priyd 
bhavati; na vd are putrdfidm kdmdya putrdh priyd hhavanti, 
dtmanas tu kdmdya putrdh priyd bhavanti; na vd are vittasya 
kdmdya vittam priyam bhavati, dtmanas tu kdmdya vittam 
priyam bhavati; na vd are pasimdm kdmdya pasavah priyd 
bhavanti, dtmanas tu kdmdya pasavah priyd hhavanti; na vd are 
brahmanah kdmdya brahma priyam bhavati, dtmanas tu kdmdya 
brahma priyam bhavati; na vd are ksatrasya kdmdya ksatram 
priyam bhavati, dtmanas tu kdmdya ksatram priyam bhavati; 
na vd are hkdndrh kdmdya lokdh priydh hhavanti, dtmanas tu 
kdmdya lokdh priyd bhavanti; na vd are devdndm kdmdya devdh 
priyd hhavanti, dtmanas tu kdmdya devdp priyd bhavanti; 
na vd are veddndm kdmdya veddh priyd, bhavanti, dtmanas 
tu kdmdya veddh priyd bhavanti. na vd are bhutdndm kdmdya 
bhutdni priydni bhavanti, dtmanas tu kdmdya bhutdni priydni 
bhavanti; na vd are sarvasy a kdmdya sarvam priyam bhavati, 
dtmanas tu kdmdya sarvam priyam bhavati. dtmd vd are 
drastavyah irotavyo mantavyo nididhydsitavyah, maitreyi; dtmani 
khalv are dr^e, ^rute, mate, vijhdte, idam sarvarh viditam. 

6. Then, he (Yajnavalkya) said: ‘Verily, not for the sake of 
the husband is the husband dear but for the sake of the Self 
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is the husband dear. Verily, not for the sake of the wife is the 
wife dear but for the sake of the Self is the wife dear. Verily, 
not for the sake of the sons are the sons dear but for the sake 
of the Self are the sons dear. Verily, not for the sake of wealth 
is wealth dear but for the sake of the Self is wealth dear. Verily, 
not for the sake of the cattle are the cattle dear but for the sake 
of the Self are the cattle dear. Verily, not for the sake of the 
Brahmana is the Brahmana dear but for the sake of the Self is 
the Brahmana dear. Verily, hot for the sake of the Ksatriya 
is the Ksatriya dear but for the sake of the Self is the Ksatriya 
dear. Verily, not for the sake of the worlds are the worlds dear 
but for the sake of the Self are the worlds dear. Verily, not for 
the sake of the gods are the gods dear but for the sake of the 
Self are the gods dear. Verily, not for the sake of the Vedas are 
the Vedas dear but for the sake of the Self are the Vedas dear. 
Verily not for the sake of the beings are the beings dear but 
for the sake of the Self are the beings dear. Verily, not for the 
sake of all is all dear but for the sake of the Self is all dear, 
Verily, the Self, Maitreyi, is to be seen, to be heard, to be 
reflected on, to be meditated upon; when, verily, the Self is 
seen, heard, reflected on and known, then all this is known. 

to he heard: from the teacher and the scriptures, deary dgamdbhy dm. S. 
to be reflected on: through argument and reasoning, tarkenopapattyd. P>. 

7 brahma tarn pardddt, yo’nyatrdtmano brahma veda; ksatram 
tam pardddt, yo'nyatrdtmanah ksatram veda; lokds tarn pardduh, 
yo’nyatrdtmano tokdn veda; devds tam pardduh, yo'nyatrdtmano 
devdn veda; vedds tam parddu^, yo'nyatrdtmand veddn veda; 
bhutdni tam pardduh, yo’nyatrdtmano bhutdni veda; sarvam tam 
pardddt, yo’nyatrdtmanah sarvam veda; idam brahma, idarh 
ksatram, ime lokdh, ime devdh, ime veddh, imdni bhutdni, idam 
sarvam, y ad ayam dtmd. 

7 Bra'hmanahood deserts him who knows Brahmanahood in 
anything else than the Self. Ksatriyahood deserts him who 
know^s Ksatriyahood in anything else than the Self. The worlds 
desert him who knows the worlds in anything else than the 
Self. The gods desert him who knows the gods in anything else 
than the Self. The Vedas desert him who knows the Vedas in 
anything else than the Self. The beings desert him who knows 
the beings in anything else than the Self. All deserts him who 
knows all in anything else than the Self. This Brahmanahood, 
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this K§atriyahood, and these worlds, these gods, these Vedas, 
all these beings, this all are the Self. 

8 . s<3: yathd dunduhher hanyamdnasya na bdhydn iabddn 
iahnuyad gmhandya, dunduhhes tu grahaitena dundubhy-dghdta- 
sya vd sahdo grhitah. 

8. Just as when a drum is beaten, one cannot grasp the 
external sounds but by grasping the drum or the beater of the 
drum, the sound is grasped; ‘ 

9. sa yathd ^ahkhasya dhmdyamdnasya na bdhydn sabddn 
iaknuydd graha'i^dya, sahkhasya tu grahanena iahkha-dhmasya 
vd iabdo grhUah. 

9. Just as when a conch is blown one cannot grasp the 
external sound but by grasping the conch or the blower of the 
conch, the sound is grasped; 

10. sa yathd vindyai vddyamdndyai na bdhydn sabddn saknuydd 
grahandya, vindyai tu grahanena vlpd-vddasya vd iabdo grhitah. 

10. Just as when a VlTj.d (or lute) is played one cannot grasp 
the external sounds but by grasping the vlnd or the player of 
the vl'i^d, the sound is grasped; 

11. sa yathdrdraidhdgner ahhydhitasya prthag dhumd vinii- 
caranti, evam vd are’sya mahato bhutasya nihivasitam etad yad 
rg vedo, yajur vedah, sdma vedo ’tharvdhgirasa itihdsah purd^am 
vidyd upani^ada^ ilokdh sutrdni, anu-vyakhydndni vydkh- 
ydndnl^tarh hutam diitam pdyitam ay am ca lokah paras ca lokah 
sarvd'^i ca bhutdni, asyaivaitdni sarvdni nihsvasitdni. 

11. As from a fire kindled with damp fuel various kinds of 
smoke issue forth, so, verily, from this great being has been 
breathed forth that which is the Rg Veda, the Yajur Veda 
the Sdma Veda, the hymns of the Atharvans and the Ahgirasas, 
legend, ancient lore, sciences, sacred teachings, verses, aphor- 
isms, explanations, commentaries, sacrifice, oblation, food, 
drink, this world and the other and all beings. From it, indeed, 
have all these been breathed forth. 

12. sa yathd sarvdsdm apdm samudr a ekayanam, evarh 
sarvesdm sparidndm tvag ekayanam, evam sarvesdm gandhdndm 
ndsike ekayanam, evam sarvesdm rasdndm jihvaikdyanam, evam 
sarvesdm rupdndm caksur ekayanam, evam sarvesdm iahddndm 
irotram ekayanam, evam sarvesdm samkalpdndm mana ekayanam, 
evarh sarvdsdm vidydndm hrdayam ekayanam, evam sarvesdm 
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karmdndm hastdv ekdyanam, evam sarvesam dnandandm upastha 
ekdyanam, evafh sarvesam visargdndm pdyur ekdyanam, evam 
sarvesam adhvandm paddv ekdyanam, evam sarve^drk veddndm 
vdg ekdyanam. 

12. As the ocean is the one goal (meeting-place) of all waters, 
as the skin is the one goal of all kinds of touch, as the nose 
is the one goal of all smells, as the tongue is the one goal of all 
tastes, as the eye is the one goal of all forms, as the ear is the 
one goal of all sounds, as the mind is the one goal of all inten- 
tions, as the heart (intellect) is the one goal of all knowledge, 
as the hands are the one goal of all kinds of work, as the genera- 
tive organ is the one goal, of all forms of delight, as the anus 
is the one goal of all evacuations, as the feet are the one goal 
of all movements, as the (organ of) speech is the one goal of 
all the Vedas, 

13. sa yathd saindhava-ghanah anantaro’hdhy ah, krtsno rasa- 
ghana eva, evam vd are’ yam dtmd, anantaro’hdhy ah, krtsnah 
prajhdna-ghana eva; etehhyo bhutebhyah samutthaya, tdny evd- 
nuvinasyati na pretya sarhjndsH, iti are hravimi, iti hovaca 
ydjUavalkyah. 

13. ‘As a mass of salt -is without inside, without outside, is 
altogether a mass of taste, even so, verily, is this Self without 
inside, without outside, altogether a mass of intelligence only. 
Having arisen out of these elements (the Self) vanishes again in 
them. When he has departed there is no more (separate or 
particular) consciousness. Thus, verily, say I’, said Yajnavalkya. 

Particular consciousness is due to association with elements; 
when this association is dissolved through knowledge, knowledge of 
oneness is obtained and particular consciousness disappears. 

14. sd hovaca maitreyl: atraiva md hhagavdn mohdntam 
dpipipat; na vd aham imam vijdndmUi. sa hovaca; na vd are’ 
ham moham bravlmi, avindil vd are’yam dtmd, an-ucchitti- 
dharmd. 

14. Then Maitreyi said: ‘Here, indeed. Venerable Sir, you 
have caused me to reach utter bewilderment. Indeed, I do not 
at all understand this (the Self).'’ He replied, T do not say 
anything bewildering. This Self, verily, is imperishable and of 
indestructible nature. 

indestructible nature: it is not subject to destruction either in the 
form of change or extinction, ndpi vikriyd-laksano, ndpy uccheda- 
laksano vindso’sya vidyate, 



286 The Trincipal Upanisads IV. 5. 15. 

1^. yatfd hi dvaitam iva bhavati, tad itar a itaram paiyati; 
tad itar a itaram jighrati, tad itar a itaram rasayate, tad itar a 
itaram ahhivadati, tad itara itaram srnoti, tad itara itararh 
•vijdndti; yatra tv asya sarvam dtmaivabhut, tat kena ham pasyet, 
tat kena kamjighret, tat kena kam rasayet, tat kena kam abhivadet, 
tat kena kam srnuydt, tat kena kam manvita, tat kena kam 
spriet, tat kena kam vijamydt; yeneAam sarvam vijdndti, tarn 
kena vijamydt. sa esa neti nety dtmd; agrhyah, na hi grhyate, 
aiiryah na hi siryate; asangah, na hi sajyate, asito, na vyathate, 
na risyaii. vijndtdram are kena vijdmydt, ity uktdnusdsandsi, 
maitreyi; etdvad are khalv amrtatvam, iti hoktvd, ydjhavalkyo 
vijahdra. 

15. 'For where there is duality as it were, there one sees 
the other, one smells the other, one tastes the other, one speaks 
to the other, one hears the other, one thinks of the other, 
one touches the other, one knows the other. But where every- 
thing has become just one’s own self, by what and whom should 
one see, by what and whom should one smell, by what and 
whom should one taste, by what and to whom should one 
speak, by what and whom should one hear, by what and of 
whom should one think, by what and whom should one touch, 
by what and whom should one know? By what should one 
know him by whom all this is known? That self is (to be 
described as) not this, not this. He is incomprehensible for he 
cannot be comprehended. He is indestructible for He cannot be 
destroyed. He is unattached for He does not attach himself. 
He is unfettered. He does not suffer. He is not injured. Indeed, 
by what would one know the knower? Thus you have the in- 
struction given to you, 0 Maitreyi. Such, verily, is life eternal.’ 
Having said this, Yajhavalkya went away (into the forest). 

See HI. 9. 26; IV. 2. 4; IV. 4. 22. ' 
vijahdra: went into the forest, pravrajitavdn. S. 
by what would one know the knower? The suggestion is that the knower 
cannot be known in the usual way. He can only be experienced. 

S makes out that aU the four chapters had the one end in view, 
knowledge of Brahman culminating in renunciation: hrahma-vidyd 
sarhnydsa-paryavasdnd, et.dvdn upadesa, etad veddnusdsanapi, esd 
parama-nisthd, esa purmdrtha-kartavyatdnta Hi. 

This is the instruction, this is the teachipg of the Vedas, this is 
the ultimate goal, this is the end of man’s effort to achieve his 
highest good. 

Different views are expressed according to the B.S., about the 
relation of the individual and the universal Self. Asmarathya holds 
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that the unity of the two is emphasised to indicate that when the 
Universal Self is seen all else is seen. I. 4. 20. Audulomi thinks that 
the identity taught here refers to the state which the individual 
finally attains when he is released from all limitations. I. 4. 21. 
Kasakrtsna holds that the identity is taught because the individual 
is the form in which the Universal exists. I. 4. 22. 


Sixth Brdhmana 

THE SUCCESSION OF TEACHERS AND PUPILS 

I. atha vamsah. pautimdsyo gaupavandt, gaupavanah pauti- 
mdsydt, pautimdsyo gaupavandt, gaupavanah kausikdt, kausikah 
kaundinydt, kaundinyah sdndilydt, sdndilyah kausikdc ca 
gautamdc ca, gautamah — 

1. Now the line of tradition. Pautimasya {received the 
teaching) from Gaupavana, Gaupavana from Pautimasya, 
Pautimasya from Gaupavana, Gaupavana from Kausika, 
Kausika from Kaundinya, Kamidinya from Sandilya, ^andilya 
from Kausika apd Gautama, Gautama — 

2. dgnivesydt, dgnivesyo gdrgydt, gdrgyo gdrgydt, gdrgyo 
gauiamdt, gautamah saitavdt, saitavah pdrdsarydyai^dty pdrd- 
sarydyatio . gdrgydyandt, gdrgydyana udddlakdyandt, uddalakd- 
yano jdbdldyandt, jdhdldyano mddhyandindyandt, mddhyan- 
dindyanah saukardyandt, saukardyanah kdsdyandt, kd^ayapah 
sdyakdyandt, sdyakdyanah kausikdyaneh, kausikdyanih— 

2. From Agnivesya, Agnive^ya from Gargya, Gargya from 
Gargya, Gargya from Gautama, Gautama from Saitava, ^aitava 
from Parasaryayana, Para^aryayana from Gargyayana,Gargya- 
yana from Uddalakayana, Uddalakayana from Jabalayana, 
Jabalayana from Madhyandinayana, Madhyandinayana from 
Saukarayana, Saukarayana from Kasayana, Kasayana from 
Sayakayana, Sayakayana from Kausikayani, Kausikayani— 

3. ghrtakauiikdt, ghrtakausikah pdrdsarydyandt, pdrd- 
sdrydyanah pardiarydi, pdrdsaryo jdtukarfiydt, jdhlkarfiya 
dsurdyandc ca ydskdc ca, dsurdya'^as traivaneh, traivanir 
aupajandhaneh, aupajandhanir dsureh, dsurir hhdradvdjdt, 
bhdradvdja dtreydt, dtreyo maiiteh, mai^tir gautamdt, gautamo 
gautamdt, gautamo vdtsydt, vdtsyah Mit(^ilydt, sdndilyah 
kaisorydt kdpydt, kaisoryah kdpyah kumdra-hdntdt, kumdra- 
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hdrito galav at, gdlavo vidarbM-kaundinydt, vidarbM-ka'Utidinyo 
vatsanapdto bdbhravdt, vatsanapdd hdhhravdh pathah sauhhardt, 
panthdh saubharo’ydsydd ahgirasdt, aydsya dhgirasa dbhutes 
tvdstrdt, dhhutis tvdstro viiva-rupdt tvdstrdt, visva-riipas tvdsiro 
‘svibhydm, asvinau dadhlca dtharvandt, dadhyahh dtharvai^o 
’tharvano daivdt, atharvd daivo mrty oh pfddhvamsandt, mrtyuh 
prddhvamsanah pradhvamsandt, pradhvamsana ehar^eh, ekarsir 
vipracitteh, vipracittir vyasteh, vyastih sandroh, sandruh sand- 
tandf, sandtanah sanagdt, sanagah paramesthinah, paramestM 
hrahmanah, brahma svayambhu, brahmane namah. 

3. from Ghrtakausika, Ghrtakausika from Parasaryayana, 
Parasaryayana from Parasarya, -Parasarya from Jatukarnya, 
Jatukarnya from Asurayaija and Yaska, Asurayana from 
Traivani, Traivani from Aupajandhani, Anpajaridhani from 
Asuri, Asuri from Bharadvaja, Bharadvaja from Atreya, 
Atreya from Manti, Maiiti from Gautama, Gautama' from 
Gautama, Gautama from Vatsya, Vatsya from ^andilya, 
Sandilya from Kaisorya Kapya, Kaisorya Kapya from Kumara- 
harita, Kumara-harita from Galava, Galava from Vidarbhi- 
kaundinya, Vidarbhi-kaundinya from Vatsanapat Babhrava, 
Vatsanapat Babhrava from Pathin Saubhara, Patliin Saubhara 
from Ayasya Ahgirasa, Ayasya Ahgirasa from Abhuti Tvastra, 
Abhuti Tvastra from Visva-rupa Tvastra, Vi^va-rupa Tvastra 
from the two Alvins, the two Asvins from Dadhyahh Atharvana, 
Dadhyahh Atharvana from Atharvan Daiva, Atharvan Daiva 
from Mrtyu Pradhvamsana, Pradhvarhsana from Ekarsi, 
Ekarsi from Vipracitti, Vipracitti from Vyasti, Vyasti from 
Sanaru, Sanaru from Sanatana, Sanatana from Sanaga, Sanaga 
from Parame^thin, Paramesthin from Brahma; Brahma is 
the self-existent. Salutation to Brahma. 

th& Una of tradition: Udyotakara defines as uninterrupted 

succession of pupils and teachers by which scriptural knowledge 
is conserved and transmitted, sisyopddhydya- 

sanibandhasya avicehedena idstra-prdptih. A living culture preserves 
the treasures of the past and creates those of the future. 
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CHAPTER V 
First Brdhmana 

BRAHMAN THE INEXHAUSTIBLE 

I. purnam adah,.purnam idam, purndt purnam udacyate 
purnasya purnam dddya puri^am evdvasisyate. 

Aum kham brahma, kham pur dnam, vdyur am kham, iti ha 
smdha kauravydyam-putrah, vedo’yam brdhmana viduh; vedainena 
yad veditavyam. 

I. That is full, this is full. From fullness fullness proceeds. If 
we take away the fullness of fullness, even fullness then remains. 
(The syllable) Aum is Brahman (who) is the ether, the primeval 
ether, the ether that blows. Thus, verily, the son of Kauravyayani 
used to say. This is the Veda which the knowers of Brahman 
know; through it one knows what is to be known. 

that is full', the reference is to the Absolute. 

this is full', the reference is to the manifested world presided over 
by the Personal Lord. 

While this world in infinite, it has its roots in the Absolute. The 
manifestation of this world does not take away from the fullness 
or integrity of the Absolute. 

veda: the knowledge by which whatever is to be known is known, 
vijdndty anena yad veditavyam tasmdd vedah. S. 

Second Brdhmana 

THE THREE PRINCIPAL VIRTUES 

I. traydhprdjdpatydh prajdpatau pitari brahma-caryam usuh, 
devd manusyd asurdh, usitvd brahmacaryam devd ucuh; bravitu 
no bhavdn iti; tebhyo haitad aksaram uvdca; da iti, vyajndsistd 
iti; vyajhdsisma iti hocuh, ddmyata, iti na dttheti, aum iti 
hovdca, vyajndsisteti. 

I . The threefold offspring of Prafd~pati, gods, men and 
demons, lived with their iaiheT Prafd-pati as students of sacred 
knowledge. Having completed their studentship the gods said, 
Tlease tell (instruct) us, sir.' To them then, he uttered the 
syllable da (and asked) 'Have you understood?' They (said) 
‘We have understood, you said to us ’‘ddmyata,” “control 
yourselves”.’ He said, 'Yes, you have understood.’ 
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The gods are said to be naturally unruly and so are asked to 
practise self-control, adantdyuyam svabhdvatah ato ddntd hhavateti. 
usuh: usitavantah. R. 

aum: yes, samyak. anujhdm eva vibhajate. A, satyam. R. 

2. atha hainam manusyd ucuh: bravUu no hhavdn iti; tehhyo 
haitad evdksaram uvdca; da iti; vyajndsistd iti, vyajhdsisma 
iti hocuh, datta iti na dttheti; aum iti hovdca vyajndsisteti. 

2. Then the men said to him, ‘Please tell (instruct) us, sir.’ 
To them he uttered the same syllable da (and asked) ‘Have 
you understood?’ They sai,d, ‘We have understood. You said 
to us “give”.’ He said, ‘Yes, you have understood.' 

Men are naturally avaricious and so they should distribute their 
wealth to the best of their ability. 
svabhdvato lubdhd yuyam, ato yathdsaktyd samvibhajata. 

atha hainam asurd ucith, bravitu no hhavdn iti; tehhyo 
haitad evdksaram uvdca; da iti, vyajndsistd Hi, vyajhdsisma 
iti hocuh, dayadhvam iti na dttheti, aum iti hovdca vyajndsisteti. 
tad etad evaisd daivt vdg anuvadati stanayitnuh — da, da, da iti, 
damyata, datta, dayadhvam iti. tad etat trayam Hkset, damam, 
ddnam, daydm iti. 

3. Then the demons said to him, ‘Please tell (instruct) us, 
sir.’ To them he uttered the same syllable da and asked, ‘Have 
you understood?' They said, ‘We have understood, you said to 
us, “dayadhvam,” “be compassionate.” He said, ‘Yes, you have 
understood.’ This very thing the heavenly voice of thunder 
repeats da, da, da, that is, control yourselves, give, be com- 
passionate. One should practise this same triad, self-control, 
giving and compassion. 

The demons are cruel, given to inflicting injury on others, they 
should have compassion and be kind to all: krurd yityam himsddi- 
pardh, ato dayadhvam prdnisu day dm. kuruteti. §. 

It is suggested that there are no gods or demons other than men. 
If -they are lacking in self-control while endowed with other good 
qualities, they are gods; if they are particularly greedy they are 
men; if they are cruel and given to inflicting injury on others, they 
are demons. Men themselves are distinguished into these three classes 
according to their lack of self-control and the possession of other 
defects or according to the tendencies of the three gunas. 
na devd asurd vd' nye hecana vidyante manusyebhyah. manusydndm 
evdddntd ye ‘nyair uttamair gunais sampanndh, te devdh; lohha- 
pradhdnd mani4sydh, tathd himsdpardh krurdh asurdh. ta eva manusyd 
addntaivddi-dosa-trayam apeksya devadi-iabda-bhajo hhavanti, itardms 
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ca gundn sattva-rajas-tamdfhsy apeksya aio manusyair eva hi siksitav- 
yam etat tray am iti. 

See B.G. XVI. 21. 

Cp. Ydjhavalkya Smrti. 1. 1.22. 

ahifhsd satyam dsteyam saucam indriya-nigrahah 
ddnam damo dayd sdntih sarvesdm. 

Gautama the Buddha is described as the embodiment of com- 
passion, karund, and non-injury, ahimsd. Matrceta in his $ata- 
pancasatka says : 

kam nu prathamato vande tvdm mahd-karundm uta 
yayaivam api dosajhas tvam samsdre dhvtas dram. 

Which shall I first extol, you or the great compassion by which you 
are held so long in samsara, though knowing its faults so well? 59. 
viruddhesu api vdtsalyam pravrttih patitesvapi 
raudresv api kfpdlutvam kd ndmeyam tavdryatd. 

You have affection even for the hostile, benevolence even to the 
fallen, tenderness even to the cruel, wonderful is your greatness. 105. 
akroddro jitdh ksdntyd drugdhdh svastyayanena ca, 
satyena capavaktdras trayd mditryd jlghadtsavah. 

You overcame the revilers by forbearance, the malicious by blessing, 
the slanderers by truth, the wicked by kindness. 122. 

The three injunctions require us to go about doing good even 
though we find ourselves in a world of evil. Self-control is necessary 
for we must not be elated by success or deterred by failure. Dayd 
or compassion is more than sympathy or intellectual and emotional 
feeling. It. is love in action, fellowship in suffering. It is feeling as 
one’s own the circumstances and aspirations to self-perfection which 
we find in others. The practice of these virtues will preserve, promote 
and enhance the values of life. 

Third Brdhmana 

BRAHMAN AS THE HEART 

I. esa prajd-patir yad hr day am, dad brahma, etat sarvam. tad 
ctat try-aksaram; hr-da-yam iti. hr ityekamaksar am; abhiharanty 
asmai svds cdnye ca, ya evam ixeda; da ity ekam aksaram, dada- 
tyasmai svds cdnye ca ya evam veda; yam, ity ekam aksaram; eti 
svargant lokam ya evam veda. : , 

I. This is Prajdrpati (the same as) this heart. It is Brahman. 
It is all. It has three syllables, da, yam. Hr is one syllable. 

■ His own people and others bririg (presents) to him who knows 
this. Da is one syllable. His own people and others give to 
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Mm who knows this. Yam is one syllable. He who knows this 
goes to the heavenly world. 

hfdayam: heart, that is the seat of intelligence, hrdayastha buddhir 
ucyate. S. 


Fourth Brahmaita 

BRAHMAN AS THE TRUE OR THE REAL 

I. tad mi tat, etad eva tad dm, satyam eva. sa yo haitan mahad 
yak^am prathamajam veda; satyam brahmeti, jayatimdml lokdn: 
jita in nv asdv asat, ya evam etan mahad yaksam prathamajam 
veda; satyam brahmeti, satyam hy eva brahma. 

I. This, verily, is that. This indeed was that, the true. He 
who knows that wonderful being, the first born as the Brahman, 
conquers these worlds, and conquered likewise may that (enemy) 
be and become non-existent he (for him) who knows that 
wonderful being, the first born as the true Brahman. 

satya: the true, the real, sat and tyat, the formed and the formless 
elements. 

jitah: conquered, vasikftah. S. and R. 
asau: of the enemy, satrur updsakasya. R. 

Fifth Brdhmaria 
THE REAL EXPLAINED 

I. dpa evedam agra dsuh, id dp ah satyam asrjanta, satyam 
brahma, brahma prajdpatim, prajdpaiir devdn. te devdh satyam 
evopdsate, tad etat tryraksaram: sa-ti-yam iti. sa ity ekam aksaram; 
ti ity ekam aksaram, yam iti ekam aksaram: prathama uttame 
aksare satyam, madhyato’nrtam; tad etad anrtam ubhayatd^ 
satyena parigrhiiam satyabhuyam eva bhavati. naivam vidvdmsam 
amrtamhinasti. 

1. In the beginning this universe was just water. That 
water produced the true (or the real), RfaAwaw is the true. 
Brahman (produced) Prajd-pati 3.n6. Prajd~pati {ptodMCQd) the 
gods. Those gods meditated oh the real. That consists of three 
syllables, sa, ti, yam: sa is om syllable, if is one syllable, and 
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yam is one syllable. The first and the last syllables are the truth; 
in the middle is untruth. This untruth is enclosed on both sides 
by truth; it partakes of the nature of truth itself. Him who 
knows this, untruth does not injure. 

Water is the seed of the universe and in the beginning it is in 
an undifferentiated form; dpo hlja-hhutd jagato vydkftdtmand ’vas- 
thitdh. §. 

In commenting on Thales’ choice of water as the first principle, 
Aristotle suggests that ‘he got the notion perhaps from seeing that 
the nutriment of all things is moist, and that heat itself is generated 
by the moist and kept alive by it . . . and that the seed of all creatures 
has a moist nature, and water is the origin of the nature of moist 
things.’ See W. K. C. Guthrie: The Greeks and their Gods (1950), 
p. 134. 

There is a play on the letter, sa and ya have nothing in common 
with mrtyu and anrta whereas t occurs in the syllable ti. Untruth 
leads to death. 

2. tad yat tat satyam asau sa ddityah. ya esa etasmin mandate 
puruso ya§ cdyam daksi‘^ 6 ’ ksan purusah. tdv etdv anyo’nyasmin 
pratisfhitau; msmibhir eso’smin pratisihitah prdnair ayam 
amu^min, sayadotkramisyanbhavati. iuddham evaitan nia'^dalam 
pasyati. nainam ete ra^maya^ pratydyanti. 

2. Now what is the true that is the yonder sun. The person 
who is there in that orb and the person who is here in the right 
eye, these two rest on each other. Through his rays that one 
rests in this one; through the vital breaths this one on that. 
When one is about to depart, he sees that orb as clear. Those 
rays no more come to him. 

iuddham: clear, rasmi-pratighdta-rahitam. R. 

3. ya esa etasmin mandate purusah, tasya bhur iti sir ah; 
ekam sir ah, ekam etad aksaram; bhuva iti'bdhu; dvau bdhu, dve 
ete aksare; svar iti pratisthd; dve prathisthe dve ete aksare. 
tasyopanisad ahar iti\ hanti pdpmdnam jahdti ca, ya evam veda. 

3. Of the person in that orb, the syllable bhuh is the head; 
for the head is one and this syllable is one. Bhivah is the arms. 
There are two arms and these are two syllables. Svah is the 
feet. There are two feet and these are two syllables. His secret 
name is day. He who knows this destroys evil and leaves it 
behind. 

pratisthd: feet, pdda, R, 

upanisat: secret name, rahasya-ndma. R. 
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4. yo'yam daksine'ksan purusah, tasya hhur Hi sir ah, ekam 
sirah, ekam eiad aksaram; bhuva iti hdhu; dvau ' hdhu, dve ete 
aksare; svar iti pratisthd; dve pratisthe, dve ete aksare. tasyo- 
panisad aham iti; hanti pdpmdnam jahdti ca ya evam veda. 

4. Of this person who is in the right eye, the syllable hhuh 
is the head. The head is one and the syllable is one. Bhuvah is 
the arms. There are two arms and these are two syllables. 
Svah is the feet. There are two feet and these are two syllables. 
His secret name is T,’ He who knows this destroys evil and 
leaves it behind. 

In some cosmogonic hymns Satyani or Skambha is represented as 
turned upside down, his head being bhuh, his arms bhuvas and his 
feet svah. 

Sixth Brdhmana 
THE PERSON 

I, manomayo’yam purusah, bhdh satyah tasminn antar-hrdaye 
yathd vrlhir vd ydvo vd. sa esa sarvasyesdnah, sarvasyddhipatili, 
sarvam idam prasdsti yad iddfh kim ca. 

I. This person who consists of mind is of the nature of light, 
is within the heart like a grain of rice or of barley. He is the 
ruler of all, the lord of all and governs all this whatever there is. 

of the nature of light: bhci eva satyam, sad-bhdvah, svarupam yasya 
soy am bhdh satyah, bhdsvarah. S. 

By meditating on Brahman in the form of mind, we attain identity 
with Him as such, for one becomes what one meditates on: tarn 
yathd yathopdsate tad eva bhavati. Satapatha Brdhmana. X. V. 2. 20. 

Seventh Brdhmana 

BRAHMAN AS UGmiSmQ 

I. vidyud brahma ity dhuh; viddndd vidyut, vidyaty enam 
pdpmanah, ya evam veda, vidyud hr ahmeti, vidyud hy eva brahma. 

I. Lightning is Brahman, It is called lightning 
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because it scatters (darkness). He who knows it as such that 
lightning is Brahman, scatters evils (that are ranged against 
him), for lightning is, indeed. Brahman. 

scatters: destroys, avakhandayati, vindsayati. Lightning cuts through 
the darkness of clouds as the knowledge of Brahman cuts through 
the darkness of ignorance and evil. 


Eighth Brdhmana 

SPEECH SYMBOLISED AS A COW 

I. vdcam dhenum updsUa. tasyds catvdrah standh; svdhd-kdro 
vasat-kdro hanta-kdrah svadhd-kdrah; tasyai dvau stanau devd 
upapvanti, svdhd-kdram ca, vasat-kdram ca; hanta-kdram manu- 
sydh, svadhd-kdram pitarah. tasy ah prana rsabhah, mano vatsah. ' 

I. One should meditate on speech as a milch cow. She has 
four udders which are the sounds, svdhd, vasat, hanta and 
svadhd. The gods live on two of her udders, the sounds svdhd 
and vasat; men on the sound hanta, and the fathers on the 
sound svadhd. The vital breath is her bull, and mind the calf. 


Ninth Brdhmana 
THE UNIVERSAL FIRE 

1. ay am agnir vaisvdnaro yo’ yam antah puruse, yenedam, 
annam pacyate yad idam adyate; tasyaisa ghoso bhavati yam 
ctat karndv apidhdy a srnoti, sa y adotkramisy an bhavati, nainam 
ghosam srnoti. , 

I. This fire which is here within a person is the Vaisvdnara 
(the universal fire) by means of which the food that is eaten is 
cooked (digested). It is the sound thereof that one hears by 
covering the ears thus. When one is about to depart (from this 
life) one does not hear this sound. 

thus: hy dosing with the 'Riigexs, Mgulibhydpt apidhdnam krtvd. §. 
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Tenth Brdhmana 

THE COURSE AFTER DEATH 

I. yadd mi puruso'smdl lokdt praiti, sa vdyum dgac&hati; 
tasmai sa tatra vijihUe yathd ratha-cakrasya kham; iena sa 
urdhva dkramate, sa ddityam dgacchati; tasmai sa tatra vijihUe 
yathd lambarasya kham; tena sa urdhva dkramate, sa candramasam 
dgacchati, tasmai sa tatra vijihite yathd dundubheh kham; tena 
sa urdhva dkramate. sa lokam dgacchaty asokam ahimam; tasmin 
vasati sdsvatih samdh. 

I. Verily, when a person departs from this world, he goes 
to the air. It opens out there for him like the hole of a chariot 
wheel. Through that he goes upwards. He goes to the sun. 
It opens out there for him like the hole of a lambara. Through 
that he goes upwards. He reaches the moon. It opens out 
there for him like the hole of a drum. Through that he goes 
upwards. He goes to the world free from grief, free from snow. 
There he dwells eternal years. 

lambara: a kind of musical instrument, vaditra-visesa. 

asokam: free from grief, free from mental troubles, mdnasa duhkhena 

vivarjitam. S. 

ahimam: free from snow, free from physical sufferings, sarira-duh- 
kha-varjitam. $. 

eternal years: He lives there during the lifetime of Hira^iya-garhha: 
anantdn samvatsardn. R. 

Eleventh Brahma^ia 
THE SUPREME AUSTERITIES 

1. etad vai paramam tapo yad vydhitas tapyate; paramam 
haiva lokam jayati, ya evam veda; etad vai paramam tapo yam 
pretani araifiyam haranti; paramam haiva lokam jayati, ya evam 
veda etad vai paramam tapo yam pretam agndv abhyddadhati. 
paramam haiva lokam jayati, y a evam veda. 

I. Verily, this is the supreme austerity which a man laid up 
with illness suffers. He who knows this wins the supreme world. 
Verily, this is the supreme austerity when they carry a dead 
person into the forest. He who knows this wins the supreme 
world. Verily, this is the supreme austerity when they lay a 
dead. person on the fire. He who knows this wins the supreme 
world. 
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laid up with illness: vydthitah, jvamdi-parigrhUas san. 

Suffering is to be endured. We do not condemn it, anindato 
'visldatah, sa esa ca tena vijhdna-tapasd dagdha-kilhisah. 

Retirement to the forest from the village is also an austerity, 
gfdmdd aranya-gamanam par amain tapa iti hi prasiddham. 


Twelfth Brdhmana 

1. annam brahma ity eka dhuh, tan na tathd, puyati vd annam 
rte prdndt; prdno brahma ity eka . dhuh, tan na tathd, susyati 
mi prdna rte'nndt, ete ha tv eva devate, ekadhdbhuyam bhutvd, 
paramatdm gacchatah tadd ha smdha prdtrdah pitaram, kim 
svid evaivam viduse sddhu kurydm, kim .evdsmd asddhu kurydm 
iti. sa ha smdha pdnind: md prdtrda, kas tv enayor ekadhd 
bhuyam bhutvd paramatdm gacchatUi. tasmd u haitad uvdca; 
vi, iti; annam vai vi; anne Mmdni sarvdni bhutdni vistdni; ram 
iti, prdno vai ram, prune Mmdni sarvdni bhutdni ramante; 
sarvdni ha vd asmin bhutdni visanti, sarvdi^i bhutdni ramante, 
ya evam veda. 

I. ‘Brahman is food' say some. This is not so, for, verily, 
food becomes putrid without life. ‘Life is Brahman’ say some. 
This is not so, for life dries up without food. But these two 
deities when they become united attain their highest state. 
So Pratrda said to his father : ‘What good, indeed, can I do to 
one who knows this, or what evil, indeed, can I do to him?' 
The father said to him with (a gesture of) his hand, ‘Oh, no, 
Pratrda, who attains the highest state (merely) by entering 
into unity with these two ?' Then he said to Mm this. ‘This is vi. 
Food is vi, for all these beings rest in food. This is mw. The 
vital breath is ram, for all these beings delight in life. Verily, 
indeed, all beings enter into him, all beings delight in him who 
knows this.' 

The mutual dependence of life and matter, prana and anna, is 
brought out. 

Thirteenth Brdhma'^a 
MEDITATION ON LIFE-BREATH 

I. uktham. prdiio vd uktham, prdno Mdam sarvam utthdpayati. 
uddhasmdd uMha-vid viras ti?thdti, ukthasya sdyujyam salokatdm 
jayati, ya evarh veda. , ; 
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1, The uMha. Ph& life breath, verily, is the uktha ioi it is 
the life breath that raises up all this. From him there rises up 
a son who knows the uktha. He who knows this wins union 
with and abode in the same world as the uktha. 

uktha: a hymn of praise, iastram, One should meditate on the 
life-breath as the uktha. 

For uktha as the principal part of the mahd-vrata sacrifice, see 
Aitareya Aranyaka II, i. 2 and K.U. III. 3. 

No man without life ever rises: na hy aprdnah kascid uttisthati, S, 

2, yajuh. prdi^o vai yajuh, prdne himdni sarvdni bhutdni 
yujyante; yujyante hdsmai sarvdni bhutdni sraisthydya. yajusah 
sdyujyam salokatam jayati, ya evarh veda. 

2. The Yajus: The life-breath, verily, is the yajus for in 
life-breath are all beings here united. United, indeed, are all 
beings for (securing) his eminence. He who knows this wins 
union with and abode in the same world as the Yajus. 

One should meditate on the life-breath as the yajus. It is the 
name of one of the Vedas, but here is used for the principle of union. 
No one without life has the strength to unite with another: na hy 
asati prdne kenacit kasyacid yoga-sdmarihyam. S. 

3. sdma: praiio vai sdma, prdne Mmdni sarvdni bhutdni 
samyahci; samyanci hdsmai sarvdni bhutdni sraisthydya kalpante. 
sdmnah sdyujyam salokatam jayati, ya evam veda. 

3. The Sdman: The life-breath, verily, is the sdman iox in 
life do all these beings meet. All beings here meet for securing 
his eminence. He who knows this wins union with and abode 
in the same world as the 

kalpante: samarthyante. 

4. k^atram: prdpo vai ksatram. prdno hi vai ksatram; trdyate 
hainarh: prdnah hsanitoh. pra ksatram atram dpnoti. ksatrasya 
sdyujyarh salokatdnv jayati, y a evam veda. 

4. The Ksatra : The life-breath, verily, is the rule, for verily, 
life-breath is rule. The life-breath protects one from being hurt. 
He attains a rule that needs, no protection. He who knows this 
wins union with and abode in the same world as the Ksatra . 

ksanitoh: Life protects the body from wounds. It has the property 
of self-repair. sastrddi-Mmsitdi punar mdmsendpurayati yasmdt. 
ksatram atram: V obtains identity with the ksatra 

or becomes the life-breath, S. 
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Fourteenth Brdhmana 

THE SACRED GAYATRl PRAYER . 

I. hhumir antariksam dyauh ity asfdv aksardni; astdksaram 
ha vd ekam gdyatryai padam, etad u haivdsyd etat, sa yavad esu 
trisu lokesu, tdmddha jayati, yo’syd etad evam padam veda. 

1. The earth, the sky and heaven (make) eight syllables. 
Of eight syllables, verily, is one foot (line) of the GdyaM. This 
(one foot) of it is that. He who knows the foot of the GdyaM 
to be such wins as far as the three worlds extend. 

The GdyaM (or Sdvitrl) is a sacred verse of the R.V. It reads:— 
tat savitur varenyam, bhargo devasya dhlmahi, dhiyo yo nah praco- 
daydt: 'We meditate on the adorable glory of the radiant sun; may 
he inspire our intelligence,’ IH.. 57. 10. There is a metre called 
GdyaM which has three feet of eight syllables each. The GdydM 
verse is in this metre. ■ 

2. rco yajumsi sdmdni, ity astdv aksardni; astdksaram ha 
vd ekam gdyatrai padam. etad u haivdsyd etat. sa ydvatiyam 
trayi vidyd, tdvad ha jayati. yo’syd etad evam padam veda. 

2. Rcah (verses) Yajumsi (sacrificial formulas) Sdmdni 
(chants) (make) eight syllables. Of eight syllables, verily, is one 
foot of the Gdyatri. This (one foot of it) is that (series). He who 
knows the foot of the GdyaM io be such wins as far as this 
threefold knowledge extends. 

The three Vedas constitute the second foot of, the GdyaM.’ 

3. prdno’pdno vydnah, ity astdv aksardni; astdksaram ha vd 
ekam gdyatrai padam. etad u haivdsyd etat. sa ydvad idam prdni, 
tdvad ha jayati, yo’syd etad evam padam veda. athdsya etad eva 
iuriyam dariatam padam parofdjd ya esa tapati; yad vai catur- 
tham tat turiyam; darsatam padam iti, dadrsa iva hy esah; 
parorajd iti, sarvam u hy evaisa raja upari upari tapati, evam 
haiva sriyd, yasasd tapati, yo’syd etad evam padarh veda. 

3. Prdna (in-breath), apdna (out-breath), vydna .(diffused 
breath) (make) eight syllables. Of eight syllables, verily, is 
one foot of the GdyaM. This (one foot of it) is that series. 
He who knows the foot of the GayaM to be such wins as far 
as his breathing extends.. Of this (the GayaM) this, indeed, 
is the fourth, the visible foot,, above the dark skies (the sun) 
who glows yonder. This fourth is the same as the turlya. It is 
called the visible foot because it has come into sight as it were. 
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He is called above the dark skies, because he glows yonder far 
higher and higher than everything dark. He who knows that 
foot of it to be such, he glows with prosperity and fame. 

darsatam: Yisihle. dadrsa iva, drsyata iva, 

4. saisd gdyatry etasmims turiye darsate pade parorajasi 
pratisihitd, tad vai tat satye pratisthitam; caksur mi satyam, 
caksur hi vai satyam; tasmdd yad iddmm dvau vivadamdndv 
eydfdm aham ddariam, aham asratisa'^ Hi- evam bruydt; aham 
adariam iti, tasmd eva sraddadhydma. tad vai tat satyam bale 
pratisthitam; prdno vai balam; tat prdne pratisthitam; tasmdd 
dhuh: balam satydd oglya iti. evam vesd gdyatry adhydtmam. 
pratisthitd sd haisd gaydrhs tatre; prdnd vai gaydh; tat prdndms 
tatre; tad yad gaydrhs tatre, tasmdd gdyatri ndma. sa y dm evdmurh 
sdviMm anvaha, emi^ci sd. sa yasmd anvdha, tasya prdi^drhs 
trdyate. 

4. That Gdyatri rests on that fourth, the visible foot, above 
the dark skies. That again rests on truth. Verily, truth is sight; 
for, verily, truth is sight. Therefore, if now, the two persons come 
disputing, one saying, T saw,' and the other T heard,' we should 
trust the one who says, T saw.’ Verily, that truth re.sts on 
strength. Life-breath, verily, is strength. Truth rests on life- 
breath. Therefore they say that strength is more powerful than 
truth. Thus is that Gdyatri based with regard to the self. The 
Gdyatri protects the gay as; the gayds are the life-breaths and 
it protects the life-breaths. Now because it protects the life- 
breath, therefore it is called the Gdyatri. That Savitri verse 
which (the teacher) teaches, it is just this. And whomsoever he 
teaches, it protects his life-breaths. 

The three-footed Gdyatri consisting of the gross and the subtle 
worlds, rests with its three feet on the sun: yathd murtdmurtdtmakath 
jagat tri padd gdyatri dditye pratisthitd. 
ogiyah: ojiyah, moxQ -poweTtal, ojastaram. 

gaydh: life-breaths, prandk. or the organs such as that of speech 
which produce sound; gdyantiti gaydh vdg upalaksitds caksur-ddayah. 
A. gaya-trdndt gdyatri. 

5, tdrh haitdm eke sdviirim anustubham anvdhuh: vdg anustup; 
etad vdcam anubruma iti. na tathd kurydt. gdyatrim eva sdvitrim 
anubruydt.yadiha vd apy evarh~vid hahv ivapratigrhndti, na haiva- 
tad gdyatryd ekam cana padam prati. 

5. Some teach (to the pupil) this Savitri verse as an anustubh 
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metre (saying) that speech is anustubh and that we impart 
(teach) that speech to him. One should not do like that. One 
■should teach the Sdvitn which is the Gay atn. Yevily, if one 
who knows thus receive very much (as gifts) that is not at all 
equal to a single foot of the Gdyatn. 

There is no such thing as too much for him for he is identified 
with the universe: na Hi tasya sarvdtmano hahu-ndmdsti Mm cit. 

6 . sa y a imams tnn lokdn punj^dn pratigfhmydt, so'syd etat 
'prathamam padam dpnuydt; atha ydvatlyam trayi vidyd, yas 
tdvat pratigrhmydt, so’syd etad dvitiyam padam dpnuydt; atha 
ydvad idam pydni, yas tdvat pYatigrhmydt, so’syd etat trtiyam 
padam dpnuydt, athdsyd etad eva turiyam darsatam padam, 
parorajd ya esa tapati, naiva kenacandpyam; kuta u etdvat 
pratigrh'^lydt. 

6 . If one receives these three worlds full (of wealth) he would 
accept the first foot of it (the Gdyatn). If he receives as much as 
in this threefold knowledge (of the Vedas) he would receive the 
second foot of it. If he receives as much as there is breathing 
here, he would receive the third foot of it. But that fourth, the 
visible foot, above the dark skies, who glows yonder is not 
attainable by anyone whatsoever. How could anyone receive 
such (a gift) ? 

The purport is that the Gdyatn should be meditated upon in its 
eniixe ioim. tasmdd gdyatry evam-prakdropdsyety arthah. 

7. tasyd upasthdnam: gdyab'i, asy eka-padi dvi~padi tri-padl 
catus-pady a-pad asi, na hi padyase. namas te tuvlydya darsatdya 
paddya parorajase; asdv ado ma prdpad iti; yam dvisydt, asdv 
asmai kdmo md samrddhUi vd; na haivdsmai sa kdmah sam- 
rddhyate yasmd evam upatisthate; aham adah prdpam iti vd. 

7.- The salutation of it : 0 Gdyatn, you are oneTooted, two- 
footed, three-footed, four-footed. You are footless for you do 
not go about. Salutation to you, the fourth, the visible foot, 
above the dark skies. May he not attain this (may the enemy 
never attain his object). (Should 'the knower of the Gdyatn) 
bear hatred towards anyone (he should) either (use this verse) 
‘may his wish not prosper.’ Indeed that wish is not prospered 
for him in regard to whom one salutes thus or ‘may I attain 
that (cherished wish) of his 7 

upasthdna: salutation, upetya sthdnam, namas-karanam. G, going near 
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and staying or saluting. The act of approaching the gods with a 
request. The request may be imprecatory against another or 
auspicious for oneself, dvi-vidham upasthdnam, ahhicdrikam, dbhyu- 
dayikam ca. A. 

footless: in his own unconditioned form, atah param-parena niru- 
pddhikena svendtmanapadasi. S. 

8. etadd ha vai taj janako vaideho hudilam dsvatardsvim 
uvdca: yan nu ho tad gdyatrt-vid abruthdh, atha kaiham hasU 
hhuto vahasUi. mukham hy asydh, samrdt, na viddrh cakdra, iti 
hovqca; tasyd agnir eva mukham: yadi ha vd api hahu ivdgnau 
abhyddadhati, sarvam eva tat samdahati; evam haivaivam-vid 
yady api bahv iva pdpam kurute, sarvam eva tat sampsdya 
suddhah puto’jaro'mrtah sambhavati, 

8. On this point, verily, Janaka (King) of Videha said to 
Budila Asvatara^vi; ‘Ho, how is it that yon who spoke of 
yourself as the knower of Gdyatrt, have come to be an elephant 
and are carrying?’ ‘Because, Your Majesty, I did not know its 
mouth,’ said he. Fire is, indeed, its mouth. Verily, indeed, 
even if they lay a large quantity of fuel on the fire it burns it 
all. Even so, (though) one who knows this commits very much 
evil, burns it all and becomes clean and pure, ageless and 
immortal. 

‘Why then being a fool like an elephant dost thou carry (the 
burden of sin of accepting gifts)?’ Madhva. 


Fifteenth Brdhmana 

PRAYER TO ADITYA BY A DYING PERSON 

I. . hira-timayena pdtrena satyasydpihitam mukham: 

tattvam, pusan, apdvrnu, satya-dharmdya dr stay e. 

I. The face of truth is covered with a golden disc. Unveil it, 
O Pmsaw, so that I who love the truth may see it. 

See VI. 35. 

apihitam: hidden, for no one whose mind is not concentrated can 
see it, a-samdhita-cetasdm ddfsyatvdt. S. ‘Verily, thou art a god that 
hidest thyself.’ Isaiah. XLV. 15. 

mukham: face, essential mukha-sadxsarh mana ity arthah. 

Kuranarayana. 

pusan: the sun, the god of light, who is the protector of the world: 
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jagaiah posandt pasd ravih. asrita-posana-svahhdm, whose nature is 

the protection of those who seek refuge in him. Vedanta Desika. 
apdvrnu: remove the cause of obstruction to the vision, darsana- 
pratihandha-kdranam apanayet. Reality, Heraclitus observed, likes 
to hide. Fragment 123. Being remains essentially concealed and 
hidden. It is the primary mystery. We are said to behold the truth 
when the real stands naked before us. When we break down the 
surface of appearances, reality is uncovered. 
satya-dharmdya : to me who have been worshipping truth or who have 
been practising virtue as enjoined. to me whose principle is truth. 
The connection of truth with liberation is traditional in Indian 
thought. 

The many, if it is divorced from the one, becomes the obscuring 
veil of the one. We must get rid of the opposition of the one and 
the many, look upon the one as the manifold one which is itself the 
expression of the Absolute One. 

2. pusann, ekarse, yama, surya, prdjd-patya, vyuha rasmm 
samuha-tejah 

yat te rUpam kalydnataniam, tat te pasydmi yo sdv asau 
purusas, so’ham asmi. 

2. 0 Pusan, the sole seer, 0 Controller, 0 Sun, offspring of 
Prajd-pati, spread forth your rays and gather up your radiant 
light that I may behold you of loveliest form. Whosoever is 
that person (yonder), that also am I. 

ekarsih: One who travels dlone, eka eva rsati gacchati ity ekarsih, S. 
The sun moves alone, surya ekdkl carati. Taittirlya Safhhitd YU. 
4. 18. I. ^ ^ ^ ^ ^ ^ ^ ^ ^ 

yama: the controller, sarvasya samyamandd yamah. S. 
rupam kalydnatamam: of loveliest form. St. John of the Cross. 
The soul prays to see the Face of God, which is the essential com- 
munication of His Divinity to the soul, without any intervening 
medium, by a certain knowledge thereof in divinity.'’ Dom Cuthbert 
Butler: Western Mysticism {ig22), 

so' ham asmi: refers to a form of worship in which the worshipper 
contemplates the immanent God as one with himself. He who 
dwells in the Sun is one with the light in one’s deepest nature. In 
these verses, the seeker wishes to have God-realization, a direct 
perception of the Reality. ‘Like as a hart desireth the water-brooks, 
so longest my soul after thee, 0 God.’ Psalm XLI. 

3. vdyur amlam amrtam athedam bhasmdntam ^ariram: 
aimi krato smara, krtam smara, krato smara, krtam smara. 

3. May thisTife enter into the immortal breath; then may 
this body end in ashes. O Intelligence, remember, remember 
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what has been done. Remember, O Intelligence, what has been 
done. Remember, 

amytam anilam: immortal breath. 

Now that I am dying, may my life {vdyu) abandoning its bodily 
adjunct enter the immortal breath. B.U. III. 2. 13. R.V. X. 16. 3. 
Satapatha. Brahmana X. 3. 3. 8. Aitareya Brdhmana II. 6. According 
to his physician Eustochius, the last words of Plotinus which he 
heard were: 'I was waiting for you, before the divine principle in 
me departs to unite itself with the divine in the universe.' 
krato: 0 Intelligence — the Intelligence has purposes and plans: 
sarhkalpdtmaka: Cp, ‘ Now verily, a person consists of purpose.' 
kratu-maya. C.U. Ill, 14. i. At the hour of death, we have to remem- 
ber our past and also meditate on the Supreme, 
kytam: what has been done; may mean the perfected. 'Remember 
perfection.' 

kratu: is also sacrifice. The Supreme is the lord of sacrifice. 

By meditating on the Supreme who is the lord of sacrifice, by 
surrendering to Him, we pray for the revelation of His Supreme 
presence: kraturupinafh hhagavantamjhdna~yajha~gocaram abhimukhi 
kurvann tad-anugraham ydcate: Vedanta Desika. 

4. agne naya supathd, rdye asmdn; visvdni, deva, vayundni 
vidvdn ; 

yuyodhy asmaj juhardnam eno: bhuyisthdm te nama-ukUm 
vidhema. 

4. O Agni (Fire), lead us, along the auspicious path to 
prosperity, 0 God, who knowest all our deeds. Take away from 
us deceitful sin. We shall offer many prayers unto thee. ■ 

See R.V. 1 . i8g. i. 

who knowest all our deeds: It is an expression of humility born of 
the sense that we are always in God’s presence, that alTour thoughts 
and actions are open to His sight. He is at all times present with us, 
take away from us deceitful sin: It is an imploring or supplication 
concerning sins. God is a searcher not of words but of hearts. 
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CHAPTER VI 

First Brdhmana 

THE SIX BODILY FUNCTIONS AND THE IMPORTANCE 
OF LIFE-BREATH 

I. yo ha vai jyestharh ca srestham ca veda, jyesthas ca sresthas 
ca. svdndm bhavati, vai jyesthas ca, sresthas ca, jyesthas ca 
ircsthai ca svdndm bhavati; api ca yesdm bubhusati, ya evam veda. 

1. Verily, he who knows the oldest and the greatest becomes 
the oldest and the greatest of his own people. Life-breath is, 
indeed, the oldest and the greatest. He who knows this becomes 
the oldest and the greatest of his own people as well as of those 
of whom he wishes so to become. 

See C.U. V. I, • K.U. III. 3; Pfaswa IL 3. 

Oldest and greatest are the attributes of priority in age and 
excellence. The oldest is not necessarily the greatest. The vital force 
is, however, the first in time as well as in importance. 

2,. yo ha vai vasidhdrh veda, vasisthah svdndrh bhavati. vdg 
vai vasisthd. vasisthah svdndrh bhavati. api ca yesdm bubhusati y a 
evarh veda. 

2. Verily, he who knows the most excellent becomes the 
most excellent of his own people. Speech is, indeed, the most 
excellent. He who knows this becomes the most excellent of his 
own people as well as of those of whom he wishes so to become. 

vasistha: literally, that which helps one to dwell or covers one 
splendidly. §. atisayena vasumattvam vasisthatvam. R. 

3. yo ha vai pratisthdrh veda, pratiti^thati same, pratitisthati 
durge; caksur vai pratisthd; caksusd hi same ca durge ca prati- 
tisthati. pratitisthati same, pratitisthati durge, y a evarh veda. 

3. Verily, he who knows the firm basis has a firm basis om 
even ground, has a firm basis on uneven ground. The eye, 
indeed, is the firm basis for with the eye one has a firm basis 
on even and on uneven ground. He who knows this has a firm 
basis on even ground, has a firm basis on uneven ground. 

4. yo ha vai sampadam veda, sarii hdsmai padyate, yam kdmarh 
kdmayate; srotrarh vai sampat; sroire hime sarve veda abhisam- 
panndh. sarh hdsmai padyate, yarh kdmarh kdmayate, ya evam 
veda. 
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4. Verily, he who knows prosperity, for him, indeed is 
attained whatever desire he desires. The ear, indeed, is pros- 
perity for in the ear are all these Vedas attained. For him who 
knows this, whatever desire he desires is attained. 

Only he who has the organ of hearing can study the Vedas. 

5. yo ha vd dyatanam veda, dyatanam svdndm lhavati, 
dyatanam jandndm. mano vd dyatanam, dyatanam svdndm 
hhavati, dyatanam jandndm, ya evam veda. 

5. Verily, he who knows the abode becomes the abode of 
his own people as well as of (other) people. The mind, indeed, 
is the abode. He who knows this becomes the abode of his own 
people as well as of (other) people. 

6. yo ha vai prajdtim veda, prajdyate ha prajayd pakihhih. 
veto vai prajdtih, prajdyate ha prajayd paiubhih, ya evam veda. 

6. Verily, he who knows procreation procreates himself 
with offspring and cattle. Semen, verily, is procreation. He who 
knows this, procreates himself with progeny and cattle. 

By semen is meant the organ of generation; retasd prajananen- 
driyam upalaksyate. b. 

7. te heme prdndh, aham sreyase vivadamdndh brahma jagmuh; 
tadd hocuh; ko no vasi^tha iti. tadd hovdca, yasmin va utkrdnta 
idarh sariram pdpiyo many ate, sa vo vasistha iti. 

7. These vital breaths, disputing among themselves about 
their self-superiority went to Brahma and said, ‘Which of us 
is. the most excellent ?’ He then said, that one of you is the most 
excellent after whose departure this body is thought to be 
worse off. 

vasistha: V, sresiha. 

S. vdg ghoccakrdma: sd samvatsaram prosya, dgatya, uvdca. 
katham asakafa mad rtejtvitum iti; te hocuh; yathd kaldh avadanto 
vdcd, prdnantah prd'ij.ena, pasyantas caksusd, srnvantah srotrena, 
vidvdmso manasd, prajdyamdnd retasd, evam ajivismeti. pravivesa 
ha vdk . 

8. (The organ of) speech departed and having remained 
a.bsent for a year came back and said, ‘How have you been 
able to live without me ?’ They said, ‘As the dumb, not speaking 
with speech but breathing with the breath, seeing with the eye, 
hearing with the ear, knowing with the mind, procreating with 
the semen. Thus have we lived.' Then speech entered in. 
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9, caksur hoccakrdma. tat samvatsaram prosya, dgatya, uvdca 
katham asakata mad rte jlvitum iti. te hocuhyathdndhdh, apaiyan- 
tas-caksusd, prdnantah prdnena, vadanto vdcd, imvantah srotrena, 
vidvdmso manasd, pmjdyamdnd retasd, evam ajwismeti. pravi- 
vesa ha caksuh. 

9. The eye departed and having remained absent for a year 
came back and said, ‘How have you been able to live without 
me?' They said: 'As the blind not seeing with the eye, but 
breathing with the breath, speaking with the speech, hearing 
with the ear, knowing with the mind, procreating with the 
semen. Thus have we lived.' Then the eye entered in. 

10. srotram hoccakrdma. tat samvatsaram prosya, dgatya, 
uvdca, katham asakata mad rtejwitum iti. te hocuh; yathd hadhirdh 
asrnvantah srotrena, prdnantah prdriena, vadanto vdcd, pasyantai 
caksusd, vidvdmso manasd, prajdyamdnd retasd, evam ajivismeti. 
pravivesa ha srotram. 

10. The ear departed and having remained absent for a year 
came back and said, ‘How have you been able to live without 
me?' They said, ‘As the deaf not hearing with the ear, but 
breathing with the breath, speaking with the speech, seeing 
with the eye, knowing with the mind, procreating with semen. 
Thus have we lived.' Then the ear entered in. 

11, mano hoccakrdma. tat samvatsaram prosya, dgatya, uvdca, 
katham asakata mad rte jivitum iti. te hocuh. yathd mugdhdh 
avidvdmso manasd, prdnantah prdnena, vadanto vdcd, paiyantah 
caksusd, srnvantah srotrena, prajdyamdnd retasd, evam ajwismeti. 
pravivesa ha manah. 

11. The mind departed and having remained absent for a 
year came back and said: ‘How have you been able to live 
without me?' They said, ‘As the stupid not knowing with the 
mind but breathing with the breath, speaking with the speech, 
seeing with the eye, hearing with the ear, procreating with the 
semen. Thus have we lived. Then the mind entered in. 

12. reto hoccakrdma. tat samvatsaram prosya, dgatya, uvdca: 
katham asakata mad rte jivitum iti. te hocuh, yathd klihdh, 
aprajdyamdnd retasd, prdnantah prdnena, vadanto vdcd, pasya-- 
ntas caksusd, irrivantah srotrena, vidvdmso manasd, evam 
ajivismeti pravivesa ha retah. \ 

12. Then semen (the organ of generation) departed and 
having remained absent for a year came back and said: ‘How 
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have you been able to live without me?’ They said, ‘As the 
impotent not procreating with semen, but breathing with the 
breath, speaking with the speech, seeing with the eye, hearing 
with the ear, knowing with the mind. Thus have we lived.’ 
Then the semen entered in, 

13. atha ha prana utkramisyan, yathd mahd-^su-hayah saindha- 
vah padvisa-sahkhun samvrhet, evam haivemdn prdv>dn samva- 
varha. te hocuh: md hhagavah utkramih, na vai saksydmas tvad rte 
jivitum iti, tasyo me halirh kuruteti, tatheti. 

13. Then as the life breath was about to depart, even as a 
large fine horse of the Sindhu land might pull up the pegs to 
which his feet are tied, even so did it pull up those vital breaths 
together. They said: ‘Venerable Sir, do not go out, verily, we 
shall not be able to live without you,’ ‘If I am such make me 
an offering.’ 'So be it.’ 

saindhavah: sindhu-de&a-prahhavah. 'K. 

to which his feet are tied: pdda-bandhana-sankhun. R. 

14. sd ha vdg uvdca: yad vd aharh vasi^thdsmi, tvam tad 
vasi^tho’siti. yad vd aham pratisthdsmi, tvarh tat pratistho ’.si ti 
caksuh. yad vd aham sampad asmi, tvam tat sampad asi, iti 
srotram. yad vd aham dyatanam asmi, tvarh tad dyatanam asi, 
iti manak; yad vd aham prajdtir asmi, tvarh tat prajdtir asi, iti 
retah, tasyo me kirh annam, him vdsa iti. yad idarh kirh ca, d 
habhyah, d krimibhyah, d kiia-patahgebhya^, tat te annam; dpo 
vdsa iti. na ha vd asydn annam jagdham hhavati, ndnannam 
praiigrhitam, ya evam etad anasy annam veda. tad vidvdrhsah 
srotriyd asisyanta dcdmanti, asitvdcdmanti, etam eva tad anam 
anagnam kurvanto many ante. 

14. Speech said, ‘Verily, that in which I am most excellent 
in that are you the most excellent.’ ‘Verily that in which I am 
a firm basis in that are you a firm basis,’ said the eye. ‘Verily, 
that in which I am prosperity; in that are you prosperity,’ said 
the ear, ‘Verily, that in which I am an abode, in that are you 
an abode,’ said the mind. ‘Verily, that in which I am pro- 
creation, in that are you procreation,’ said the semen. ‘If such 
I am, what is my food, what my dwelling?’ ‘Whatever there is 
here, even unto dogs, worms, insects and birds, that is your 
food; water is your dwelling. He who knows that as the food 
of breath, by him nothing is eaten that is not food, nothing is 
received that is not food.’ Therefore wise men who are versed 
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in the Vedas when they are about to eat, take a sip (of water) ; 
after they have eaten they take a sip. So indeed, they think 
they make that breath not naked (they remove its nakedness), 

my excellence is yours: mama vasisthatvam tvad-adhmam. 

even unto dogs: whatever is food for the dogs, etc., is food for you. 

yat kivh cit prdnihhir adyamdnam annamgtat sarvadi tavmnam. $ . 

Second Brdhmana 
LIFE AFTER DEATH 

I. svetaketur ha vd druneyah paHcdldndm parisadam djagdma. 
sa djagdma jaivalim pravdhanam paricdrayamdnam. tarn 
udiksya, abhyuvdda, kumdra iti. sa, bhoh, iti pratisusrdva 
anusisto nv asi pitreti, aum iti hovdca. 

1. Verily, Svetaketu Aruneya went up to an assembly of 
the Pancalas. He went up to Pravahana Jaivali who was 
having his servants wait on him. Seeing him, he addressed him, 
‘Young man.’ He answered, ‘Sir.’ Then (the King said) ‘Have 
you been taught by your father?’ ‘Yes,’ he said. 

See C.U. V. 3. 10. 

2. vettha yathemdh prajdh prayatyo vipratipadyante, iti. na 
iti hovdca. vettho yathemam lokam punar dpadyante, iti. na iti 
haivovdca. vettho yathdsau loka evam bahubhih punah punah 
prayadbhir na sampuryate iti, na iti haivovdca. vettho yatithydm 
dhutydm hutdydm dpah purusa-vdco bhutvd samutthdya vadanti, 
iti. na iti haivovdca. vettho deva-ydnasya vd pathah pratipadam 
pifr-ydnasya vd, yat krtvd deva-ydnam vd panthdnam pratipa- 
dyante pitr-ydnam vd. api hi na rser vacah irutam. 

dve srti asrnavam pitri^dm aham devdndm %i>ta martydndm; 
tdbhydm idam visvam ejat sameti y ad antard pitaram mdta- 
■ ram ca, 

iti. ndham ata ekam cana veda, iti hovdca. 

2. ‘Do you know how people here on departing (from this 
life) separate in different directions ?’ ‘No,’ said he. ‘Do you know 
how they come back again into this world?’ ‘No,’ said he. ‘Do 
you know why the yonder world is not filled up with the many 
who, again and again, go there?’ ‘No,’ said he. ‘Do you know in 
wLich oblation that is offered the water becomes the voice 
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of a person, rises up and speaks?’ ‘No,’ said he. ‘Do you know the 
means of access to the path leading to the gods or of the one 
leading to the fathers? i.e. by doing what the people go to the 
path of the gods or the path of the fathers? For we have heard 
even the saying of the seer; I have heard of two paths for men, 
the one that leads to fathers and the one that leads to the gods. 
By these two all that lives moves on, whatever there is between 
father (heaven) and mother (earth).’ ‘Not a single one of them 
do I know,’ said he. 

srtt: gati. 

visit am: all, samastam. S, 

This (earth) is the mother and that (heaven) is the father iyam 
vai mdtd asau pita’: ^atapatha Brdhmana XIII. 2. 9. 7; Taittinya 
Brdhmana III. 8. g. i. Heaven and earth are the two halves of the 
shell of the universe, dydvd-prthivydv anda-kapdle. S. 

3. athainam vasatyopamantraydm cakre. anddrtya vasatirh 
kumdrah pradudrdva. sa djagdma pitaram, tarn hovdca. iti 
vdva kila no bhavdn purdnusistdn avocad iti; katham sumedha, 
iti. pahca md prasndn rdjanya-bandhnr aprdksU; tato naikam 
cana vedeti: katame ta iti. ima iti ha pratikdny uddjahdra. 

3. Then he (the King) gave him an invitation to stay. 
Disregarding the invitation to stay the young man ran off. He 
went to his father. To him he said, ‘Verily, you have, before, 
spoken of me as well instructed.’ ‘What then, wise one?’ 
(said the father). ‘Five questions, that fellow of the princely 
class asked me. Not a single one of them do I know,’ ‘What 
are these (questions) ?' ‘These,’ and he repeated the topics. 

4. sa hovdca: tathd nas tvam, tdta, jdmthd, yathd y ad aham 
kirn ca veda sarvam aham tat tubhyam avocam. prehi tu tatra 
pratUya, brahmacaryam vatsydva iti. bhavdn eva gacchatu iti. 
sa djagdma gautamo yaira pravdhanasya jaivaler dsa. tasmd 
dsanam dhrtya udakam dhdraydm cakdra; atha hdsmd arghyam 
cakdra; tarn hovdca, varam bhagavate gautamdya dadma iti. 

4. He (the father) said; ‘My child, you should know me as 
such, that whatsoever I myself know, all that I have told you. 
But come, let us go there and live as students of sacred know- 
ledge.’ ‘You may go, sir,’ said the son. Then Gautama went 
forth to. where (the place) Pravahana Jaivali was. (The King) 
brought him a seat and had water brought for him. He gave 
him a respectful welcome. Then he said to him. ‘A boon we 
offer to the revered Gautama.’ 
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5. sa hovdca: pratijnato ma esa varali,; yam tu kumdrasy ante 
vdcam ahhdsathdh, tdm me hruhUi. 

5. Then he said: ‘You have promised me this boon. Please 
tell me the speech you uttered in the presence of the young man.’ 

6. sa hovdva: daive^u vai, gautama, tad varesu; mdnu§dndm 
hruMti. 

6. He (the King) said, ‘Verily, Gautama, that is among 
divine boons. Please state some human boon.' 

7. sa hovdca: vijndyate ha asti hiranyasydpdftam, go-asvdndm 
ddsmdm pmvdrdndm paridhdnasya; md no hhavdn bahor anan- 
tasydparyantasydbhyavaddnyo hhud iti. sa vai, gautama, twthenec- 
chdsd iti. upaimy dham hhavantam. iti vdcd ha smaiva purva 
upayanti. sa hopdyana-kirtyovdsa. 

7. Then he said: ‘It is well known that I have abundance 
of gold, of cows and horses, maid servants, retinue and apparel. 
Be not ungenerous towards me, sir, in regard to that which is 
the abundant, the infinite, the unlimited.’ ‘Then, verily, O 
Gautama, you should seek it in the usual form.' ‘I come to 
you, sir, as a pupil.’ With this declaration, verily, indeed, the 
ancients approached as pupils. So with the announcement of 
coming as a pupil he remained. 

pravdrdndm: retinue, parivdrdndm. 

tlrthena: in the usual prescribed form, nydyena sdstra-vihitena. 

Tlrtha is a place of pilgrimage generally on the bank of a sacred 
stream or near a holy spring. It is derived from the root, ‘to cross 
over.' Those who cross over the stream wash their sins and become 
"purified. 

According to the tradition, seekers belonging to higher castes have 
become pupils to teachers of a lower caste, by living with them. 
It is not necessary for them to touch the feet of the teacher or serve 
them. A simple declaration will do. 

8. sa hovdca: tathd nas tvdm, gautama, mdparddhds tava ca 
pitdmahdh yathd, iyam vidyetah purvam na kasmims cana 
brdhmai^a uvasa; tdm tv aham tubhyam vaksydmi. ko hi tvaivam 
hmvantam afhati pratydkhydtum iti. 

8. Then he (the King) said: ‘Please do not be offended with 
us even as your paternal grandfathers did not (with ours). 
This knowledge has never hitherto dwelt with any Brahmana 
whatsoever. But I shall teach it to yoUi for who can refuse 
you when you speak like this.’ 
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9, aswu vai loko agnih, gaiitama. tUsy Mitya eva samit, rasmayo 
dhumah, ahar arcih, diso’hgdrdh, avdntaradiso visphulihgdJp; 
tasminn etasminn agnau devdh iraddhdm juhvati; tasyd dhutyai 
somo rdjd samhhavati. 

9. ‘Yonder world, Gautama, is (sacrificial) fire. The sun itself 
is its fuel, the rays its smoke; the day the flame, the quarters 
the coals, the intermediate quarters the sparks. In this fire the 
gods offer faith. Out of that offering King Soma arises. 

yonder world: heaven, dyu-loka. 

the fuel: because of kindling, samindhandt. S. Heaven is illumined 
by the sun. 

king: of. the manes and brahmanas: pitf'mm hrdhmatj,dndm ca. S. 

10. par j any 0 vd agnih gautama. tasya samvatsara eva samit, 
abhrdni dhumah, vidyud arcih, asanir ahgdrdh, hradunayo 
visphulihgdh, tasminn etasminn agnau devdh somam rdjdnam 
juhvati; tasyd dh^ityai vrstiU samhhavati. 

10. Tarjanya (the god of rain), Gautama, is fire. The year 
itself is its fuel, the clouds its smoke, the lightning the flame, 
the thunder-bolt the coals, the thundering the sparks. In this 
fire the gods offer the king Soma. Out of that offering rain 
arises. 

parjanya: rain god vfsti-pravartako devah. R. 

the clouds its smoke: A quotes Kalidasa's Meghaduta. asti khalv 
ahhrdndm dhuma-prabhavatve gdthd, • 

dhuma-jyotis-salila-marutdm sannipdtah kva nieghah. 

11. ayam vai loko’gnih, gautama. tasya prthivy eva samit, 
agnir dhumah, rdtrir arcih, candramd ahgdvdit, naksatrd'gi' 
visphidihgdh; tasminn etasminn agnau devd vrstim juhvati; 
tasyd dhutyd annam samhhavati. 

11. ‘This world, verily, Gautama, is fire. The earth itself is 
its fuel, fire the smoke, night the flame, the moon the coals, 
the stars the sparks. In this fire the gods offer rain. Out of that 
offering food arises. 

this world: the abode where all creatures are born, experience the 
results of their past work, which consists of action, its factors and its 
results, pfdni-janmopahhogdsrayah kriyd-kdraka-phala-visistah. S. 

12. puruso vd agnih, gautama. tasya vydttam eva samit, prdno 
dhumah, vdg arciJ}, caksur ahgdrd.h, sfotram visphidihgdh, 
tasminn etasminn agnau devd annam juhvati; tasya dhutyai 
retah samhhavati . 
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12. 'The person (man) verily, Gautama, is fire. The open 
mouth itself is its fuel, vitaT breath the smokes, speech the 
flame, the eye the coals, the ear the sparks. In this fire the gods 
offer food. Out of that offering semen arises. 

open mouth: vivftam mukham, 

13. yosd vd agnih, gautama. tasyd upastha eva samit, lomdni 
dhumah, yonir arcih, yad antah karoti te’hgdrah, ahhinandd 
visphuUngah; tasminn etasminn agnau devd reto juhvati, tasyd 
dhutyai purusah samhhavati. sa jwati ydvaj jwati. atha yadd 
mriyate. 

13. ‘The woman, verily, Gautama, is fire. The sexual organ 
itself is its fuel; the hairs the smoke, the vulva the flame, 
when^one inserts, the coals; the pleasurable feelings the sparks; 
in this fire the gods offer semen. Out of this offering a . person 
arises. He lives as long as he lives. Then when he dies. 

Sexual intercourse is treated as a kind of soma sacrifice, where 
the household fire is identified with the wife. The sacrificial fire is 
the divine womb into which one pours {sihcati) himself and from which 
a solar rebirth ensues. 

ms 6 Hs:antah~karai:iam,maithuna-vydpdfa'fy.^. 

The question about the number of offerings before water rises 
up possessed of a human voice and speaks is answered. 

14. athainam agnaye harmti. tasydgnir evagnif bhavati, samit 
samit, dhumo dhumah, arcir arcih, ahgdrd ahgdrdh, visphuUngd 
visphuUngah. tasminn etasminn agnau d&vdh purusam juhvati; 
tasyd dhutyai puruso bhdsvara-varipah sambhavati. 

14. ‘They carry him to (be offered in) fire. His fire itself 
becomes the fire, fuel the fuel, smoke the smoke, flame the 
flame, coals the coals, sparks the sparks. In this fire the gods 
offer a person. Out of this offering the person, having the colour 
of light, arises. ^ ^ ^ 

bhdsvara-varnah: having the colour of light, radiant, exceedingly 
bright, having been purified by the rites performed from conception 
to cremation; atisaya-dtptimdn nisekddihhir ■ antydhuty antyaih 
karmabhis samskrtatvdt. 

15. te ya evam etad viduh, ye cdmi aranye sraddhdm satyam 
updsate, te’rcir abhisambhavanti, arciso’hah, ahna apuryamd- 
na-paksam, dpuryamdna-paksdd ydn son mdsdn udahh dditya eti, 
mdsebhyo deva-lokam, deva-lokdd ddityam, aditydd vaidyutam; 
tdn vaidyutdn pur^iso mdnasa etya brahma-lokdn gamayati, te 
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tesu hrahma-lokesu pardh paravato vasanti. tesdm na punar 
dvrttih. 

15. ‘Those who know this as such and those too who meditate 
with faith in the forest on the truth, pass into the light, from 
the light into the day, from the day into the half-month of 
the waxing moon, from the half-month of the waxing moon 
into the six months during which the sun travels northward, 
from these months into the world of the gods, from the world 
of the gods into the sun, from the sun into the lightning (fire). 
Then a person consisting (born) of mind goes to those regions 
of lightning and leads them to the worlds of Brahma. In those 
worlds of Brahma they live for long periods. Of these there is 
no return. 

who with faith meditate on the truth: sraddhd-yuktds santah. 

mdnasah: consisting (born) of mind. A person living in the world 

of Brahma sent forth, created by Brahma, by the mind, brahma- 

loka-vdst purtiso brahmand manasd srstah. 

pardh: exalted, niratisaydnandaisvarya-sdlinah. R. 

paravato: V pardvanto. R, 

16. atha ye yajhena ddnena tapasd lokdh jayanti te dhilmam 
abhisamhhavanti, dhumdd rdtrim, r direr apaksiyamana-paksam, 
apaksiyamdna-paksdd ydn san mdsdn daksntddiiya eti, mdscbhyah 
pitr-lokam, pitr-lokdc candram, te candram prdpydnnam bhavanti; 
tarns tatra devd yathd somam rdjdnam dpydyasva, apaksiyasveti, 
evam endms tatra bhaksayanti; tesdm yadd. tat paryavaiti, 
athemam evdkdsam abhinispadyante, dkdsdd vdyum, vdyor 
vrstim, vrsteh prthivim; te prthivim prdpydnnam bhavanti; te 
punah purusdgnau huyante, tato yosdgnau jay ante, lokdn pratyu- 
tikdyinas ta evam evdnuparivartante. atha ya etau panthdnau 
na viduli, te kltdh, patahgdh, yad idam dandasukam. 

16, ‘But those who by sacrificial offerings, charity and 
austerity conquer the worlds, they pass into the smoke (of 
the cremation fire), from the smoke into the night, from the 
night into the half-month of the waning moon, from the half- 
month of the waning moon into the six months during w'hich 
the sun travels southward, from these months into the world 
of the fathers, from the world of the fathers into the moon. 
Reaching the moon they become food. There the gods, as they 
say to king Soma, increase, decrease, even so feed upon them 
there. When that passes away from them, they pass forth into 
this space, from space into air, from air into rain, from rain 
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into the earth. Reaching the earth they become food. Again, 
they are offered in the fire of man. Thence they are born in 
the fire of woman with a view to going to other worlds. Thus 
do they rotate. But those who do not know these two ways, 
become insects, moths and whatever there is here that bites.' 

This Brahmana, C.U. III. 10; K.U, I give different versions of 
the two ways after death, but they all agree that there is repeated 
return to rebirth in forms determined % the deeds of the past. 
This process will continue until saving knowledge is attained, which 
frees the soul from the necessity of rebirth. 

Third Brdhmai^a 

THE MEANS FOR THE ATTAINMENT OF A GREAT 

WISH 

I, sa yah kdmayeta: mahat prdpnuydm iti, udagayana 
dpuryamdna-paksasya puirydhe dvddasdham upasad-vrati bhutvd, 
audumhare kamse camase vd sarvau^adham phaldmti sambhrtya, 
parisamuhya, pariiipya, agnim upasamddhdya, paristlrya, dvrtd^ 
jyam samskrtya, pumsd nak§atrena, mantham sammya, juhoii. 
ydvantodevdstvayi,jdta-vedah, 
tiryancoghnantipurusasyaMmdn, 
tehhyo’ ham bhdga-dheyam juhomi: 
te md trptdh sarvaih kdmais tarpayantu: svdhd 
ydtirascinipadyate 
aham vidharaniti 
tdm tvd ghrtasya dhdrayd 
yaje samrddhamm aham: svdhd 

I. Whoever may wish, T would attain greatness in the 
northern course of the sun or on an auspicious day of the half- 
month of the waxing moon, having performed one ^i^pasad 
ceremony for twelve days, having collected in a dish made 
of the wood of the sacred fig tree or in a cup, all herbs and their 
fruits, having swept around, having smeared around, having 
built up a fire, having strewn it around, having purified the 
melted butter in the prescribed manner, having compounded 
the offering on a day presided over by a male star, makes an 
offering, saying: 0 fire (all-knower), to all those gods under 
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you who spitefully slay the desires of a person, I offer them 
a share. Let them, being satisfied satisfy me with all desires: 
Hail. To that deity who turns out spiteful under your protec- 
tion, saying I support all, I offer this stream of melted butter: 
Hail. 

greatness: mahattvam. S. ■ ^ 

all herbs and their fruits: sarvausadha-phala-visistam. 

all-knowing: jatam jdtam vetti vd jdte fate vidyata iti. 

2. jyesthdya svdhd, sresthdya svdhd, ity agnau hutvd, manthe 
sarhsravam avanayati. 

prdndya svdhd, vasisthdyai svdhd, ity agnau hutvd manthe 
sarhsravam avanayati. 

vdce svdhd, pratisthdyai svdhd, ity agnau hutvd manthe samsravam 
avanayati. , 

caksuse svdhd, sampade svdhd, ity agnau hutvd manthe sarhs- 
ravam avanayati. 

srotrdya svdhd, dyatandya svdhd, ity agnau hutvd manthe sarhs- 
ravam avanayati. 

manase svdhd, prajdtyai svdhd, ity, agnau hutvd manthe sarhs- 
ravam avanayati 

retase svdhd ity agnau hutvd manthe sarhsravam avanayati. 

2. 'To the oldest, hail; to the greatest, hail’ : (saying this) he 
offers an oblation in the fire and pours the remainder in the 
mixed potion. "To the vital breath, hail; to the richest, hail': 
saying this, he offers an oblation in the fire and pours the 
remainder in the mixed potion, "To speech, hail; to the firm 
basis, hail: (saying this) he offers an oblation in the fire and 
pours the remainder in the mixed potion. 'To the eye, hail; to 
prosperity, hail’ ; (saying this) he offers an oblation in the fire 
and pours the remainder in the mixed potion. ‘To the ear, hail; 
to the abode, liaiT : (saying this) he offers an oblation in the fire 
and pours the remainder in the mixed potion. ‘To the mind, 
hail; to procreation, hail’ : (sa5iing this) he offers an oblation in 
the fire and pours the remainder in the mixed potion. ‘To the 
semen, hail’: (saying this) he offers an oblation in the fire and 
pours the remainder in the mixed potion. 

3. agnaye svdhd, ity f agnau h^ saihsravam 

avanayati. snmdya svdhd, ity agnau hutvd manthe samsravam 
avanayati. hhuh svdhd ity agnau hutv^^ sarhsravam 

avanayati, bhuvah svdhd 'ity a^ hutvd manthe sarhsravam 
avanayati. svah svdhd ity, dgriau htiU^^ sarhsravam 
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avanayati. bhur hhuvah svah svdhd ity, agnau hiitm mmithe 
sarnsravam avanayati. brahmane svdhd ity, agnau hutvd manthe 
samsravam avanayati. ksatrdya svdhd, ity, agnau hutvd manthe 
sarnsravam avanayati. bhutdya svdhd ity, agnau hutvd manthe 
sarnsravam avanayati. bhavisyate svdhd ity, agnau hutvd manthe 
sarnsravam avanayati. visvdya svdhd ity agnau hutvd manthe 
sarnsravam avanayati. sarvdya svdhd, ity, agnau hutvd manthe 
sarnsravam avanayati. prajdpataye svdhd, ity, agnau hutvd 
manthe sarnsravam avanayati. 

3, ‘To fire, hail,’ (saying this) he offers an oblation in the fire 
and pours the remainder in the mixed potion. ‘To the moon, 
hail,’ (saying this) he offers an oblation in the fire arid pours the 
remainder in the mixed potion, ‘To the earth, hail,’ (sa5dng 
this) he offers an oblation in the fire and pours the remainder 
in the mixed potion. ‘To the atmosphere, hail,’ (saying this) 
he offers an oblation in the fire and pours the remainder in 
the mixed potion. ‘To the sky (heaven) hail,’ (saying this) he 
offers an oblation in the fire and pours the remainder in the 
mixed potion. ‘To the earth, atmosphere and sky, hail,' (saying 
this) he offers an oblation in the fire and pours the remainder 
in the mixed potion. ‘To the Brahmanahood, hail,’ (saying this) 
he offers an oblation in the fire and pours the remainder in 
the mixed potion. ‘To the ksatrahood, hail,’ (saying this) he 
offers an oblation in the fire and pours the remainder in the 
mixed potion. ‘To the past, hail,’ (saying this) he offers an 
oblation in the fire and pours the remainder in the mixed potion, 
‘To the future, hail,’ (saying this) he offers an oblation in the 
fire and pours the remainder in the mixed potion. ‘To the 
universe, hail,’ (saying this) he offers an oblation in the fire and 
pours the remainder in the mixed potion. ‘To all (things), hail,’ 
(saying this) he offers an oblation in the fire and pours the re- 
mainder in the mixed potion. ‘To Prajd-pati, hail,’ (saying this) 
he offers an oblation in the fire and pours the remainder in the 
mixed potion, 

4, athainam abhimrsati^ bhramad asi, jvalad asi, purnam asi, 
prastabdham asi, eka-sabham asi, hihkrtam asi, Mhkriyamdnam 
asi, udgitham asi, udgiyamdnam asi srdvitam asi, pratydsrdvitam 
asi, drdre samdiptam asi, vibhur asi, prabhur asi, annam asi, 
jyotir asi, nidhanam asi, samvarg 6 ’stti, 

4. Then he touches it (the mixed potion) saying; ‘you are' 
the moving (as breath), you are the burning (as fire), you are 
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the full (as the sky), you are the steadfast (as the sky), you 
are the one resort (as the earth), you are the sound hin that is 
made (at the beginning of the sacrifice by the prastotr). You 
are the making of the sound hin. You are the loud chant 
(sung by the udgdtr at the beginning of the sacrifice). You are 
the chanting. You are recited (by the adhvaryu) and are recited 
back (by the dgnidhra). You are the glowing in the moist 
(cloud). You are the pervading, you are the ruler. You are food 
(as the moon). You are light (as fire). You are the end. You are 
that in which all things merge.’ 

prastahdham: steadfast, niskampam: still. A. 
drdre: in the cloud, meghodare. A. 
nidhanam: end, lay ah. A. 

5. athainam udyacchaii: dmamsi, dmam hi te mahi, sa hi 
rdjesdno’ dhipatih, sa mdm rdjesdno’ dhipatim karotv iti, 

5. Then he raises it (saying), ‘You know all. We too are 
aware of your greatness. He is, indeed, the King, the Ruler, 
the Highest Lord. May he make me the king, the ruler and the 
highest lord.’ 

See C.U. V. 2. 6. 

dmamsi: You know all, tvarh sarvam vijdndsi. A. 
he: the vital breath, pram rdjddi-gunah. A. 

6. athainam dcdmati: tat savitur varenyam: madhu vdtd 
rtdyate, madhu ksaranti sindhavah, madhvir nah santv osadMh; 
bhiih svdhd; bhargo devasya dhimahi; madhu naktam utosasah, 
madhumat pdrthivam rajah, madhu dyaur astu nah pita; bhuvah 
svdhd; dhiyo yo nah pracodaydt: madhumdn no vanaspatih, 
madhumdn astu sury ah, madhvir gdvo bhavantu nah, svah 
svdheti. sarvam ca sdvitrim anvdha, sarvds ca madhumatih 
aham evedam sarvam bhuydsam, bhur bhuvah svah svdheti, 
untdta doamya, pd'^i praksdlya, jaghanendgnim prdk-Mrdh 
samviiaU: prdtar ddityam upatisthate: dUdm eka-pundarikam 
asi, aham manusyd^dm eka-pundarikam bhuydsam iti. yathetam 
ety a, jaghanendgnim dsino vamsam japati: 

6. Then he sips it (saying) ‘On that adorable light: The 
winds blow sweetly for the righteous, the rivers pour forth 
honey. May the herbs be sweet unto us. To earth, hail. Let us 
meditate on the divine glory: May the night and the day be 
sweet. May the dust of the earth be sweet. May heaven, our 
father, be sweet to us. To the atmosphere, hail. May he inspire 
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(illumine) our understanding: -May the tree be sweet unto us. 
May the sun be sweet, may the cows be filled with sweetness 
for us. To the heaven, haih He repeats the whole Savitri hymn 
and all the verses about the honey (saying), May I indeed be 
all this, hail to the earth, atmosphere and heaven. Having 
thus sipped all, having washed his hands, he lies down behind 
the fire with his head towards the east. In the morning he 
worships the sun (saying) of the quarters (of heaven), ‘you are 
the one lotus flower. May I become the one lotus flower among 
men.' Then he goes back the same way (by which he came), 
sits behind the fire (on the altar) and recites the (genealogical) 
line (of teachers) . 

SeeR.V. III. 62. io; I. 90. 6-8^ ' 

varenyam: dudoTSihle, varantyam. A. 
naktam: rdtrih. A. _ 
iitosasah: divasdh. A. 

7. tarn haitam udddlaka dnmir vdjasaneydya ydjnavalkyd- 
ydntevdsina uktvovdca; api ya enam suske sthdnau nisincet, 
jdyeran sdkhdh, praroheyuh paldsdmti. 

7. Then Uddalaka Aruni told this to his pupil, Vajasaneya 
Yajnavalkya and said, 'If one should sprinkle this even on a 
dry stump, branches would grow and leaves spring forth.’ 

leaves: patrdni. Ji. 

8. etam u haiva vdjasaneyo ydjnavalkyo madhukdya paingyd- 
ydntevdsina uktvovdca, api ya enam su^ke siha^iiau nisincet 
jdyeran sdkhd.h praroheyuh paldsdmti, 

8. Then Vajasaneya Yajnavalkya told this to his pupil 
Madhuka, the son of Paingi and said: ‘If one should sprinkle 
this even on a dry stump, branches would grow and leaves 
spring forth.' 

9. etam u haiva madhukah paihgyas culdya bhdgavittaye 
’ntevdsina uktvovdca, api ya enam iuske sthdnau nisincet 
jdyeran sdkhdp, praroheyuh paldidnlti. 

9. Then Madhuka Paingya told this to his pupil Cula Bhaga- 
vitti and said: 'If one should sprinkle this even on a dry stump, 
branches would grow and leaves spring forth.’ 

10 etam u haiva jdnakdya dyasthund-^ 

ydntevdsina uMyovaca, api ya enam suske sthdnau nisincet 
jdyeran sdkhdh praroheyuh patdmnU^^^ 
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10. Then Cula Bhagavitti told this to his pupil Janald 
Ayasthuna and said: ‘If one should sprinkle this even on a dry 
stump, branches would grow and leaves spring forth. ’ 

11, etam u haiva jdnahir dyasthunah satyakdmdya jdhdld 
ydntevdsina uktvovdca, api ya enam m^ke sthdnau nisincet, 
jdyeran sdkhdh, praroheyuh paldsdmti. 

11. Then Janald Ayasthuna told this to his pupil Satyakama 
Jabala and said: ‘If one should sprinkle this even on a dry 
stump, branches would grow and leaves spring forth,’ 

12. etam u haiva satyakdmo jdbdlo’ntevdsibhya uktvovdca, api 
ya enam iuske sthdnau nismcet, jdyeran sdkhdh praroheyuh 
paldsdniti. tarn etam ndputrdya vdnante’ vdsine vd bruydt. 

12. Then Satyakama Jabala told this to his pupils and said: 
‘If one should sprinkle this even on a dry stump, branches 
would grow and leaves spring forth. One should not tell this 
to one who is not a son or to one who is not a pupil.’ 

For a similar prohibition about teaching sacred knowledge, see 
S.U. VL 22 ; Mafin VI. 29. 

§. mentiops that the two, the son and the pupil are declared to 
be eligible to receive sacred knowledge. They are chosen out of the 
svK._(:^z[ifiQd\&dsrieis.vidyudhigamesattlrthdni. 

A. mentions the six, a pupil, a knower of the Vedas, an intelligent 
person, one who paj^s, a dear son and one who exchanges another 
branch of learning, sisyah irotriyo medhdvl dhanaddyt priyah putro 
vidyayd vidyd-ddteti sat tirthdni. 

13. catur audumbaro bhavati; audumbarah sruvah, audum- 
haras camasah, audumbara idhrndh, audmnbaryd upamanthanyau ; 
dasa grainy dni dhdnyani bhavanti:' vrihi yavds tila-mdsd anu- 
priyamgavo godhumdd ca mdsurds ca khalvds ca' khalakhulds 
ca; tan pistdn dadhini madhuni ghrta upasihcaii, djyasya 
juh'oti. 

13. Fourfold is the wood of the sacred fig tree (four things 
are made of it) ; the spoon is of the wood of the sacred fig tree, 
the bowd is of the wood of the sacred fig tree, the fuel is of the 
wood of the sacred fig tree and the two churning rods are of the 
wood of the sacred fig tree. There are ten cultivated grains 
(used), viz, rice and barley, sesasum and beans, millet, and 
panic seeds, wheat, lentils, pulse and vetches. They should be 
ground and soaked in curds, honey and clarified butter. And 
(he) offers melted butter as an oblation. 
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Fourth Bfdhmana 
PROCREATION CEREMONIES 

1. esdm vai hhutdndm prtMm msah, prthivyd dpah, apdm 
osadhayah, osadhmdm puspdni, puspdndm phaldni, phaldndm 
purusah, purusasya retah. 

1. The earth, verily, is the essence of all these beings; of 
earth (the essence is) water; of water (the essence is) plants; 
of plants (the essence is) flowers; of flowers (the essence is) 
fruits; of fruits (the essence is) the man; of man (the essence is) 
semen. 

The ceremony for obtaining a son of right qualities is given here. 

2. sa ha prajd-patir Iksdm cakre: hanta, asmai pratistham 
kalpaydmti; sa striyam sasrje; tdm srsivddha updsta; tasmdt 
striyam adha up dsUa, sa etam prdhcam grdvdnam dtmana eva 
samudapdrayat, tenaindm abhyasrjat. 

2. And Prajd-pati thought (within himself): 'Come, let me 
make a firm basis (abode) for him.' So he created woman. 
Having created her, he revered her below. So one should 
revere woman below. He stretched out for himself that which 
projects. With that he impregnated her. 

a stone for pressing out juice: 
somdbhisavopah-sthdMyam kdthinya-sdmdnydt prajananendnyam. ^ . 

tasyd vedir upasthah, lomdni harhih, carmddhisavam, 
samiddho madhyatastau muskau; sa ydvdn ha vai vdjapeyena 
yajanidnasya loko bhavati {tdvdn asyaloko bhavati),ya evam vidvdn 
adhopahdsam carati, dsdm strlndm sukrtam vmkU. atha ya idam 
avidvdn adhopahdsam carati, dsya striy ah sukrtam vrhjate. 

3. Her lower part is the (sacrificial) altar: (her) hairs the 
(sacrificial) grass, her skin the soma-^vess. The two labia of 
the vulva are the fire in the middle. Verily, as great as is the 
world of him who performs the Vajapeya sacrifice (so great is 
the world of him) who, knowing this, practises sexual inter- 
course; he turns the good deeds of the woman to himself but 
he, who without knowing this, practises sexual intercourse, 
his good deeds women turn into themselves. 

vedi: vedikd visrama-sthdnam, place of rest. 

muskau: vrsanau yoni-pdrsvayoh kathinau mdmsa-khandau. A, 

■adhopahdsam: sexual intercourse, maithunam. R. 
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Thesf! passages indicate the intimate connection between the 
Atharva Veda and the Upanisads. Some practices in the latter are 
treated in the manner of the Atharva Veda. They include even love 
charms to compel a woman to yield her love, charms to prevent 
conception or bring it about when desired. Even here the knowledge 
motive is dominant. 

The sexual act is explained as a kind of ritual performance, the 
elements of which are identified with the parts of the woman's body. 
We are told that if a man practises sex intercourse with the know- 
ledge of this, he gains a world as great as he who sacrifices with 
the Vajapeya rite and takes to himself the merit of the women; 
but if he practises it without this knowledge, women take to them- 
selves his merit. 

4. etadd ha sma vai tad vidvan udddlaka drunir aha; etadd ha 
sma vai tad vidvan ndko maudgalya aha; etadd ha sma vai tad 
vidvan kumdra-hdrita aha; bahavo maryd brdhmandyand nirin- 
driyd visukrto' smdl lokdt prayanti; ya idam avidvdmso’ dhopa- 
hdsam carantUi, bahu vd idam suptasya vd jdgrato vd retah 
skandati. 

4. This, verily, is what Uddalaka Aruni knew when he said; 
this, verily, is what Naka Maudgalya knew when he said: 
this, verily, is what Kumara-harita knew when he said: many 
mortal men, Brahmanas by descent, go forth from this world 
impotent and devoid of merit, namely, those who practise 
sexual intercourse without knowing this. If even this much 
semen is spilled of one asleep or of one awake, 

marydh: moital men, mar ana~dharmino manusydh. 
brdhmandyandh: brdhmanah ayanarh yesdfh.'R. 

impotent, nirvlrydh jndna-karma-bala-hmdh. R. 

tad abhimriet, anu vd mantrayeta: 

yan me' dy a retah prtMvim askdntsU, yad osadhir apy asarat, 
yadapah, 

idam aham tad reta ddade, punar mdm aitu indriyam, punas 
tejah, punar bhagah. 

punar agnir dhisnydh yathdsthdnam kalpantdm 
ity andmikdhgusidbhydm dddya, antarena stanau vd bhruvau vd 
nimrjydt. ■ 

5. Then he should touch it or (without touching) recite: 
'Whatever semen of mine has spilt on earth, whatever has 
flowed to the plants, whatever to water, I reclaim this very 
semen, let vigour come to me again, let lustre (come to me) 
again; let glow (come to me) again. Let the fire and the altars 
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be found again in their usual place; (having said this) he should 
take it with his ring finger and thumb and rub it between his 
breasts or his eyebrows. 

6. atha yady udaka dtmdnam pasyet, tad abhimantrayeta: 
mayi t&ja indriyam yaio. dmvi'ij.am sukftam iti-inr ha vd esd 
stnndm yan malodvdsdh. tasmdn malodvdsasam yasasvimm 
abhikramyopamantrayeta. 

6, Now if one should see himself (his reflection) in water he 
should recite (the following) hymn. In me (may the gods 
bestow) lustre, vigour, fame, wealth and merit. This, verily, 
is loveliness among women, when she has removed her soiled 
clothes. Therefore when she has removed her soiled clothes 
and is lovely, he should approach and speak to her. 

7, sd ced asmai na dadydt, kdmam endm avaknmydt; sa ced 
asmai naiva dadydt, kdmam endm yastyd vd pdnind vopahat- 
ydtikrdmet, indriyepa ie yasasd yasa ddade, ity ayasd eva 
bhavati. ' 

7. If she does not grant him his desire, he should buy her 
(with presents). If she still does not. grant him his desire he 
should beat her with a stick or his hand and overcome her 
(saying) with (manly) power and glory, T take away your glory.' 
Thus she becomes devoid of glory. 

buy her: dbharanddind vasi-^kurydt, B., 

8. sd ced asmai dadydt: indriye^a te yasasd yasa ddadhdmi iti; 
yasasvindv eva bhavatah, 

8. If she grants (his desire), he says, 'With power and glory,’ 
T give you glory.’ Thus the two become glorious. 

g. sa yam icchet, kdmayeta meti, tasydm artham nisthdya, 
mukhena mukham samdkdya, upastham asyd abhimrsya, japet: 
ahgdd ahgdt sambhavasi, hrdaydd adhijdyase 
sa tvam ahga-kasdyo’si: digdha-viddhdm iva mddaya imdm 
amum mayi 

iti. . 

9. If one desires a wornan (with the thought) may she enjoy 
love withme, after inserting the member in her, joining mouth 
to mouth and stroking her lower part, he should recite, ‘You 
that have come from every limb, who have sprung from the 
heart, you are the essence of the limbs. Distract this woman 
here in me , as if pierced by a poisoned arrow. ’ 

member - 

kasdyah: essence, rasah. 
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10. atha yam icchet: na garhham dadhiteti, tasydm artham 
ni§thdya, mukhena mukham samdhdya ahhiprdnydpdnydt, indri- 
yena te retasd reta adada Hi; aretd eva bhavati. 

■ 10. Now the woman whom one desires (with the thought) 
‘may she not conceive/ after inserting the member in her, 
joining mouth to mouth, he should first inhale and then exhale 
and say, ‘with power, with semen I reclaim the semen from you/ 
Thus she comes to be without semen (seed) . 

Apparently, birth control is not a modern device. 

XT. atha yam icchet; garhham dadhiteti, tasydm artham 
nisthdya, mukhena mukham samdhdya apdnydhhiprdnydt; indri- 
yena te retasd reta ddadhdmi, ity, garhhiny eva bhavati. 

11. Now the woman whom one desires (with the thought) 
‘may she conceive’; after inserting the member in her, joining 
mouth to mouth he should first exhale and then inhale and 
say ‘with power, with semen I deposit semen in you.’ Thus she 
becomes pregnant. 

12. atha yasy a jdydyai jar ah sydt, tarn ced dvisydt, amapdtre 
’gnim upasamddhdy a, praiilomam saraharMs tlrtvd, tasminn 
etdh sarabhrstih pratilomdh sarpisdktd juhuydt; mama samiddhe 
’hausih, prdndpdnau na ddadeasdv iti. mama samiddhe’ hausih, 
putra-pasums ta ddadeasdv iti. mama sa/tniddhe’hatmh istd- 
sukrte ta ddade, asdv iti. mama samiddhe’ hausih dsd-pardkdsau 
ta adade asdv iti. sa vd esa nirindriyo visukrto’ smdl lokdt praiti, 
yam evam-vid hr dhmanaJi sapati. tasmdt evarh-vit sroiriyasya 
ddrena nopahdsam icchet, uta hy evam-vit paro bhavati. 

12. If a man’s wife has a lover and he hate him (wishes to 
injure him), let hirri put fire in an unbaked earthen vessel, 
spread out a layer of reed arrows in an inverse order, and let 
him offer (in sacrifice) in inverse order these reed arrows soaked 
in clarified butter, (saying) ‘You have sacrificed in my fire, I take 
away your in-breath and out-breath, you so and so. You have 
sacrificed in my fire, I take away your sons and cattle, you 
so and so. You have sacrificed in my: fire. I take away your 
sacrifices and meritorious deeds, you so and so. You have 
sacrificed in my fire. I take away your hope and expectation, 
you so and so. Verily, he departs from this world impotent 
and devoid of merit, he whom a Brahmana who know's this 
curses. Therefore one should not wish to play with the wife of 
one who is learned in the Vedas, who knows this, for indeed 
he who knows this becomes preeminent. 
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See Katha I. 8; Satapatha Brahmana I. 6. i. 18; Pdraskara Gfhya 
Sutra I. II. 6. 

Spells and incantations were familiar practices in the age when the 
Upanisad was composed. 

13, atha yasya jay dm drtamm vindet, try aham kamse na 
pibet ahata-vdsdh; naindm vrsalah na vrsaly upahanydt, trird- 
trdnta dphdya vnhm avagkdtayet. 

13. Now, when the monthly sickness comes upon one’s wife, 
for three days she should not drink from a bronze cup nor put 
on fresh clothes. Neither a low-caste man nor a low-caste woman 
should touch her. At the end of three nights after bathing she- 
should be made to pound rice. 

Sometimes it is interpreted kamsena pibet ) she should drink from 
a bronze cup. 

dplutya: after bathing, sndtvd. 

The rice is intended for the sthdll-pdka ceremony. 

After three nights she should bathe, put on new clothes and 
prepare the rice for the ceremony. 

14. sa ya icchet, putro me suklo jdyeta, vedam anubruvUa, 
sarvam dyur iydd iti, kstra^idanam pdcayitvd sarpismantam 
asmydtdm; tharau janayita vai. 

14, If one wishes that his son should be born of a fair com- 
plexion, that he should study the Veda, that he should attain 
a full term of life, they should have rice cooked with milk and 
eat it with clarified butter, then they should be able to beget 
(him). 

Uvarau: should be able to, samarthau. R. 

1^. atha ya icchet, putro me kapilah pihgalo jay eta,, dvau 
veddv anubruvUa, sarvam dyur iydd iti, dadhy^odamm pdcayUvd 
sarpismantam asmydtdm; dsvarau janayita vai. 

13. Now if one wishes that his son should be bom of a tawny 
or brown complexion, that he should study the two Vedas, 
that he should attain a full term of life, they should have rice 
cooked in curds and eat it with clarified butter, then they should 
be able to beget (him), ^ 

16. aiha ya icchet, putrome sydmo lohitdkso jdyeta, trin veddn 
anubruvUa, sarvam dyur iydd iU, iidodanam pdcayitvd, 
sarpismantam asmydtdm; IsvaraU janayita vai. 

16. Now if one wishes that his son should be born of a dark 
complexion with red eyes, thht he should study the three Vedas, 
that he should attain a full term of life,. , they should have rice 
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cooked in water and eat it with clarified butter, then they 
should be able to beget (him) , 

17. atha ya icchet, duhitd me panditd jay eta, sarvam dyur iydd 
iti, tilodanam pdcayitvd sarpismantam asmydtdm, Uvarati 
janayita vai. 

17. Now if one wishes that his daughter should be born, 
who is learned, that she should attain a full term of life, they 
should have rice cooked with sesamum and eat it with clarified 
butter, then they should be" able to beget (her). 

While the Upanisad seems to grant the privilege of learning and 
scholarship to women, § points out that this learning is limited to 
domestic affairs: duhituh pdi^dityam grha-tantra-visayam eva, vede’ 
nadhikdrdL 

The other commentators foUow S whose view conflicts with 
ancient beliefs and practices. 

18. atha ya icchet pidro me papdito vigUah, samitim-gamah, 
iusrusitdm vdcam bhd§itd jdy eta, sarvdnyveddn anuhruvtta, 
sarvam dyur iydd iti, mdmsodanam pdcayitvd sarpismantam 
aimydtdm; isvarau janayita vai, auksnena vdrsabhe'^a vd. 

18. Now if one wishes that a son, learned, famous, a fre- 
quenter of assemblies, a speaker of delightful words, that he 
should study all the Vedas, that he should attain a full term 
of life, they should have rice cooked with meat and eat it with 
clarified butter, then they should be able to beget (such a son)—- 
either veal or beef . 

vigUah: iQmous, vividham gUah, prahhydtah,^. 

suirusitdm: delightful, sfoiiww istdm, ramamydm, S, 

veal or beef: uksa, secana-samarthah fungavah, fsabhah tato py 

ddliikavaydh. S, ■ 

Evidently meat was permitted on certain occasions. A points out 
that this permission was due to local conditions. desa~visesdpeksayd 
kdla-visesdpeksayd vd mdmsa-niyamah. 

Prenatal conditioning of the child's character is advised. 

19. athdbhiprdtar eva sthdli-pdkdvrtdjyarh cestitvd, sthdU- 
pakasyopaghatam juhoti: agnaye svdhd, anumataye svdhd, 
devdya savitre satya-prasavdya svdhd, iti; hutvd uddhrtya 
prdsndti, prdsyetarasydh prayacchati; praksdlya pdni, udapdtram 
purayitvdtcnaindrhtrirabhyuksati; 

uttisihdto visvdvaso, 
any dm iccha prapurvydm, 
sarh jay dm patyd saha, iti. 
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19, Now, toward morning, after having prepared clarified 
butter according to the mode of the sthdlt-pdka he takes of 
the sthdU-pdka and makes an offering (saying), to fire, hail, to 
Anumati, hail, to the radiant sun, the creator of truth, hail. 
After having made the offering, he takes up (the remnants of 
the cooked food) and eats. Having eaten he offers (the rest) 
to the other (his wife). After having washed his hands and filled 
the water vessel, he sprinkles her thrice with it (water) (saying), 
'Get up from here, Visvavasu; seek another young woman, a 
wife with her husband.' 

literally, a pot of cooked food. 
dvrtd: according to the mode, vidhind . 

anumati: the feminine personification of divine favour. See R.V. 

X. 59. 6; X. 167. 3. 

vtsvdvasu: gandharva. A. God of love. See R.V. X. 25. 22. 
prapurvydm: young girl, tarunim. A. 

20. athaindm abhipady ate: 

amo’ham asmi, sd tvam; 
sd tvam asi, amo’ham; 
sdmdhamasmi,fkvam; 
dyaur aham, prthivi: tvam; 
td,v ehi samrabhdvahai, 
saha reto dadhdvahai 
pufhse putrdya vittaye iti. 

20. Then he embraces her, (saying), T am the vital breath and 
you are speech; you are speech and I am the vital breath. I am 
the Sdman and you are the Rg. I am the heaven and you are 
the earth. Come, let us strive together, let us mix semen that 
we may have a male child.' 

abhipady ate: embraces, ahhipattih dlihganam. A. 
amah: viidlhrouth.. prana. A. 

Sdman rests on Rg. while it is chanted, fg-ddharam hi sdma giyate. A. 
samrabhdvahai: let us strive together, udyamani karavdvahai. A. 

21. athdsyd uru vihdpayati: vijiMthdrh dydvdprthivl, iti 
tasydm artham nisthdya, mukhena mukham samdhdya, trir endm 
anulomdm anumdrsti: 

visnur yonim kalpayatu, tvastd rupdni pimsatu 
dsincatu prajd-patih, dhdtd garbham dadhdtu te: 
garbham dhehi, simvdli; garbham dhehi, prthustuke, 
garbham te asvinau devau ddhattdm puskara-srajau. 

21. Then he spreads apart her thighs, (saying) 'Spread your- 
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selves apart, Heaven and Earth. After having inserted the 
member in her, after having joined month to mouth, he strokes 
her three times as the hair lies, (saying), ‘Let Vi§nu make the 
womb prepared. Let Tvastr shape the (various) forms. Let 
Prajd-pati pour in. Let Dhatr place the germ (the seed) for you. 
O Simvdli, give the seed; give the seed, 0 broad- tressed dame. 
Let the two As'yms crowned with lotus wreaths place the seed.' 

anulomam: as the hair lies, murdhdnam drabhya pdddntam. 
kalpayatu: make prepared, putrotpatti-saniarthdvh karotu^ A. 
sinlvdli: the deity delightful to see; darsandrhd devatd, A. 

‘When the human father thus emits him as seed into the womb, 
it is really the sun that emits him as seed into the womb . . . thence 
is he born, after that seed, that breath.' Jaiminiya-Upanisad- 
Brahmana III. 10. 4. see also Pahcavimsa Brdhmana 'KNl. 14. 5. 
In Buddhist canonical literature three things are said to be necessary 
for conception, the union of father and mother, the mother’s period 
and the presence of the gandharva: Majjhima Nikdya. 1. 265-266; 
see also Pahcavimsa Brahmana IX. 3. i. The gandharva coTxes^on 6 & 
to the divine nature which is the primary cause of generation, while 
the parents are only the concomitant causes. See Philo: Heres. 115. 
For Aristotle, ‘Man and the Sun generate m.Kn.P Physics II. 2. 
Rumi says: 'When the time comes for the embryo to receive the 
vital spirit, at that time the sun becomes its helper. This embrjm 
is brought into movement by the sun, for the sun is quickly endowing 
it with spirit. From the other stars this embryo received only an 
impression, until the sun shone upon it. By which way did it become 
connected in the womb with the beauteous sun? By the hidden 
way that is remote from our sense-perception.’ Mathnawl I. 3775- 
3779. In a very real sense, the commandment is significant; ‘Call no 
man your father on earth; fot one is your Father, which is in heaven.’ 
JohnYl.^.?>- 

22. hiranmayi arapiydbhydmr nifmanihatdmahinau; 
tarn te garbham havdmahe daiame mdsi siitaye: 
yathdgni-garbhd prthim, yathd dyaur indreria garbhim 
vdyur disdm yathd garhhah, emm garbham dAdhdmi te asdv 
liM. 

22. ‘The (two) Alvins twirl forth a flame with the (two) 
attrition sticks of gold; It is such a germ that we beg of you 
to be brought forth in the tenth month. As the earth contains 
the germ of fire and as the heaven is ptegnant With the storm, 
as the air is the germ of quarters, even so X place a germ in you, 
so and so.' 
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See R.V. X. 184. sho Atharva Veda V. 25. 3; V. 25. 5. 
asdv: tasydh. •§. patyur vd nirdeiah. K. patmndma grhmydt. ante 
bhartdsdv aham iti svdtmano ndma grhndti, bhdrydyd vd.K. 

23. sosyantim adhhir abhyuksati; 

yathdvdyuhpuskarinifhsamingayaUsarvatah 
evd te garhha ejatu sahdvaitu jardyui^d: 
indmsydyam vrajah krtah sdrgalah saparisrayah, 
tam, indra, nifjahi gdrbhena sdvardm saheti. 

23. Wlien she is about to bring forth he sprinkles her with 
water (saying) : ‘Even as the wind agitates a lotus pond on every 
side, even so let your foetus stir and come out along with its 
chorion. This Indra’s fold has been made with a covering 
enclosed around. 0 Indra, cause him to come forth the after- 
birth along with babe. 

See R.V. V. 78. y-S. Par askara Gyltya Sutra 1 . 16 ff. This hymn is 
uttered for successful parturition, prasava-kdle sukha-prasavandrtliam. 

t. 

jardyund: with its chorion, garbha-vestana-mdmsa-khandena. A. 
come out: nirgacchatu. A. 

24. jdte’gnim upasamddhdya, anka ddhdya kamse prsad-djyam 
sammya, prsad-djyasyopaghdtam juUoU; 

asmin sahasram pusydsaw edhamdnah sve grhe 
asyopasandydm md chaitsU prajayd ca pasubhis ca, svdhd: 
mayiprdndmstvayimandsajuhomifSvdhd: 
yatkarma‘^dtyar%ricam,y:admnyunamihdkaram, ■ 
agnistat svistakrd vidvdn, svistam suhutam karotu nah: svdhd. 
24. When (the son is) born, after having prepared the hre, 
after having taken (the baby) in his lap and ■having put curds 
and clarified butter in a bronze cup, he makes an oblation again 
and again with those curds and clarified butter (saying), ‘May 
I increase in this (son) and nourish a thousand in my home. 
May fortune never depart from his line with offspring and cattle. 
Hail. I offer to you mentally the vitaTforces that are in me. 
Whatever in my work I have done too much or whatever I 
have done here too little, let Agni the all-knowing, the bene- 
ficent, make it fit and good for us; Hail. 

See Asvaldyana Grhya Sutra I. 13 h: P dr askar a Gyliya SUira 
I. II ff. ; Sdhkhdyana Gfhya Sutra I. 19 11 

prsad-djyam: curds and_ clarified butter ghrta-misram dadhi, 

prsad-djyam ity ucy ate. A. 

pusydsam: aneka-mdnusya-posako bhuydsam. A. 
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2$. athdsya daksinam karnam abhinidhdya; vdg vdg iU trih, 
atha dadhi madhu ghrtam samnlya anantarhitena jdta-upena 
prdsayati; hhus te dadhdmi, bhuvas te dadhdmi, svas te dadhdmi 
bhur bhuvah svah sarvam tvayi dadhdmiti. 

25. Then putting his mouth near the child's right ear, he 
says thrice, ‘speech,' ‘speech/ Then mixing curds, honey and 
clarified butter he feeds him out of a spoon of gold which is 
not placed within (the mouth) saying, 'I place in you the earth, 

I place in you the atmosphere, I place in you the heaven. I 
place in you everything, earth, atmosphere and heaven.' 

jdta-mpena: hiranyena. 

26. athdsya ndma karoti: vedo’ sUi; tad asya tad guhyam eva 
ndma bhavati. 

26. Then he gives him a name (saying), ‘You are Veda.' So 
this becomes his secret name. 

For a description of the two ceremonies, dyusya-karman and 
medhd-janana, see, Pdraskara Oyhya SMral,s 6 . 3; I. 17. 1-4; Asva- 
Idyana Grhya Sutra 1 . 15. 1-8, Sdnkhdyana Gfhya Sutra', I. 24; 
Gohhila Grhya Sutra 11. 8. 14-17; Manu II. 30-33. 

27. athainqm mdtre praddya sianam prayacchati; 

yas te stanah ^asayo yo mayobhuh, yo ratnadhd vasuvid yah 
sudatrah^ 

yena visvd pusyasi mrydi^i, samsvati, tarn iha dhdtave kah. 

27, Then he presents him to the mother and gives him her 

breast saying: ‘Your breast which is unfailing and refreshing, 
wealthy, abundant, generous with which you nourish all 
worthy beings, give it here (to my wife for my baby) 

to suck from.’ 

See R.V. I. 164. 49. 

sasayah:vLni2jAm.%iSayahphala'm,tenasahavarta'mdnah,K., 

28 athdsya mdtaram abhifftantrayate: 
ildsi maitrdvarum; vtre viram aji^anat, 
sd tvam viravati bhava, ydsmdn viravato’ karat, 
iti. tarn vd ctam :dhuh; atipitd hatdbhuh, aiipitdmaho hatdhhuh. 
paramdm bata kd^thdm prdpat, iriyd yaiasd brahma-varcasena, 
ya evam vido brdhmanasya putrQ jdyata iti, 

28. Then he addresses the mother (of the baby): ‘You are 
lid, descended from Mitra and Varuna. Being a heroine, you 
have brought forth a hero. You who have given us a hero for a 
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son, be you the mother of (many) heroes.’ Of such a son they 
say, ‘You have gone beyond your father; you have gone beyond 
your grandfather.’ Verily, he has reached the highest point 
in prosperity, fame and radiance of spirit, who is bom as the 
son of a Brahmana who knows this. 

lid: A identifies Ild with Arundhati, the wife of Vasistha, the son 
of Mitra and Varuna: mitrd-varunabhydm sambhuto maitrd-varumh, 
va&isthah, tasya bhdryd maitrdvarum, sd cdmndhaU. 
ila: Q-dorahle. stutydbhogydsi, A. 
vlravatl: hahu-putrd hhava. K. 

vlre; may be taken either in vocative or locative, mayi mmiita bhute. 
brahmavarcasa : mdiance of spirit shining in. the face. No contempt 
for the body is indicated. Porphyry’s statement of his master: 
‘Plotinus, the philosopher of our time was like one ashamed of 
being in a body,’ will not get the support of the Upanisads. 


Fifth Brahmana 

THE SUCCESSION OF TEACHERS AND PUPILS 

I. atha vamsah: pauUmdst-putrah kdtydyanl-putrdt, katydyam- 
putro gautami-putrdt, gautami-putro bhdradvdji-putrdt, bhdra- 
dvajl-putral} pdrd^ari-putrdt, pdrdiart-putra aupasvasti-putrdt 
aupasvasti-putrah pdrdsari-putrdt, pdrdiari-putrah kdtydyam-pu- 
trdt, kdtydyam-putrah kausiki-putrdt, kauHM-putra, alamh%- 
Putrdc ca vaiyaghrapadi-putrdc ca, vaiyaghrapadl-putrah, kdr^v^- 
putrdc ca kdpi-putrdc ca, kdpi-putrah. 

I, Now the line of teachers. The son of Pautimasi (received 
this teaching) from the son of Katyayam; the son of Katyayani 
from the son of Gautami, the son of Gautami from the son of 
Bharadvaji, the son of Bharadvaji from the son of Parasari, 
the son of Parasari from the son of Aupasvasti, the son of 
Aupasvasti from the son of Parasari, the son of Parasari from 
the son of Katyayani, the son of Katyayani from the son of 
Kausiki, the son of Kauriki from the son of Alambi and the 
son of Vaiyaghrapadi, the son of Vaiyaghrapadi from the son 
of Kanvi and the son of Kapi, the son of Kapi— 

^ says that the teachers are named after their mothers because 
the mother holds the important place in the training of children. 
sin-prddhdnydt guitavd'n putro bhavatUi hi prastutam; dtah stnvi- 
sesenaiva putra-vUesandd dedryarparampard klftyate. 
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2. dtreyi-putrdt, dtreyi-putro gautami-putmt, gautamt-putro 
hharadvdp-putfdt, bkdradvdp-putrah pdrdsari-putrdt, pdrdsari- 
putro vdtsi-putrdt, vdtsi-putrah pdrdsari~putrdt,pdrdsari-putro vdr- 
kdruni-putrdt, vdrkdruip-putro varkdrum-putrdt, vdrkdnmi-putra 
drtabhdgi-pufrdt, dHabhdgi-pntrah sauhgi-putrdt, iaungi-^putrah 
sdhkrti-putrdt, sdnkrti-putra dlambdyam-putrdi, dlambdyani- 
Putra dlamhi-putrdt, dlambl-putro jdyanti-putrdt, jdyanU-putro 
mandukayani-putrat, mdndukdyam-putro mdi^duki-putrdt, mdn- 
duki-putrah sdndiU-putrdt, sdndiU-putro rdthitari-putrdt, rdthi- 
tari-putro bhdluM-putrdt, bhdlukt-putrah kraunciki-putfdhhydm, 
krauhciki-putrau vaidahhrti-putrdt, vaidabhrtPputrah kdrsakeyz- ’> 
putrdt, kdrsakeyi-piitrah prdclnayogl-putrdt, prdcmayogt-ptiirah 
sdnjivt-pufrdt, sdnpvPputrah prdsm-putrdd dsur'ivdsinah, 
prasni-putra dsurdyandt, dsurdyana dsureh, dsurih — 

. 2. from the son of Atreyi, the son of Atreyi from the son 
of Gautami, the son of Gautami from the son of Bharadvaji, 
the son of Bharadvaji from the son of Parasari, the son of 
Para^ari from the son of Vatsi, the son of Vatsi from the son 
of Parasari, the son of Parasari from the son of Varkaruni, 
the son of Varkaruni from the son of Varkaruni, the son of 
Varkaruni from the son of Artabhagi, the son of Artabhagi 
from the son of ^auhgi, the son of Sauhgi from the son of Sankrth 
the son of Sankrti from the son of Alambayani, the son of Alam- 
bayani from the son of Alambi, the son of Alambi from the son 
of Jayanti, the son of Jayanti from the son of Mandhkayani, the 
son of Mandukayani from the son of Mand-iJ^ki, the son of 
Manduki from the son of ^andili, the son of ^an^ili from the 
son of Rathitari, the son of Rathitari from the son of Bhi,luki; 
the son of Bhaluki from the two sons of Krauhciki, the two 
sons of Krauhciki from the son of Vaidabhrti, the son of 
Vaidabhrti from the son of Kar^akeyl, the son of Kar^akeyi 
from the son of Pracinayogi, the son of Pracinayogi from the 
son of Sahjivi, the son of Sanjivi from the son of Prasni, the 
Asurivasin, the son of Prasni from Asurayana, Asurayana 
from Asuri, Asuri-— - 

3, ydjhavalkydt,ydjnavalkya udddlakdt, udddlaWmv-dt, aruna 
upaveseh, updveiih kuireh, ku&rir vdja-iravasah, vdja-sravd 
jihvdvato bddhyogdt, phvdvdn badhyogo’sitdd vdrsagandi, asito 
vdrsagano haritdt kasyapdt, haritah kasyapah Mlpat kasyapdt, 
■silpah kaiyapap kasyapdn naidhfuveh, kasyapo midhruvir 

vdcah, vdg ambhinydlp, ambhiny aditydt, dditydnimdni sukldni 
yajumsi vdjasaneyena yd.jiiavalkyendkhydyanted 
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3, from Yajnavalkya, Yajnavalkya from Uddalaka, Udda- 
laka, from Aruna, Aruna from Upavesi, Upavesi from Kusri, 
Kusri from Vajasravas, Vajasravas from Jihvavant Badhyoga, 
Jihvavant Badhyoga from Asita Varsagana, Asita Varsagana 
from Harita Kasyapa, Harita Kasyapa from Silpa Kasyapa, 
$ilpa Kasyapa from Kasyapa Naidhruvi, Kasyapa Naidhruvi 
from Vac (speech), Vac from Ambhini, Ambhini from Aditya 
(the siin). These white sacrificial formulas received from the 
sun are explained by Yajnavalkya of the Vajasaneyi school. 

sukldni: white, because they are not mixed up (with Brahmanas), 
orderly, fresh: avydmisrdnl brdhmanena, athavd aydtaydmmimdni 
yajufhsi, tdni sukldni, suddhdni. 

4. samdnam d sdnjwl-putrdt, sdnjw%~putro mdndukdyaneh 
mdndukdyanir mdndavydt, mdndavyah kautsdt, kautso 
mdhiUheh, mdhiithir vdma-kaksdyandt, vdma~kaksayanah 
vacasah rdjastambdyandt, yajnavaca rdjasiambdyanah turdt 
kdvaseydt, turah kdvaseyah prajdpateh, prajdpatif brahmmiah, 
brahma svayambhu: brahmane namah. 

4. It is the same up to the son of Saiijivi, the son of Sahjivi 
from Mandukayani, Mandukayani from Mandavya, Mandavya 
from Kautsa, Kautsa from Mahitthi, Mahitthi from Vamakak- 
sayana, Vamakaksayana from ^andilya, ^andilya from 
Vatsya, Vatsya from Kusri, Kusri from Yajnavacas Raja- 
stambayana, Yajnavacas Rajastambayana from Tura Kava- 
seya, Tura Kavaseya from Prajd-pati, Prajd-pati from Brahma. 
Brahma is the self-existent. Adoration to Brahma. 

See Satapatka Brdhmai^a X. 6. 5. 9. 




CHANDOGYA UPANISAD 

The Chandogya Upanisad belongs to the Sama Veda. Chandoga 
is the singer of the Sdman.^ The Upanisad that belongs to 
the followers of the SdmaVeda is the Chandogya Upanisad. It 
is a part of the Chandogya Brdhmana which has ten chapters. 
The first two chapters of the Brahmana deal with sacrifices 
and other forms of worship. The other eight constitute the 
Chandogya Upanisad. 

The first and the second chapters discuss the problems of 
liturgy and doctrine such as the genesis and significance of Aum 
and the meaning and names of Sawaw. 

I chando sama gayati iti chandogaJi 
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CHAPTER I 
Section i 

THE SYLLABLE AUM AS THE UDGiTHA 

I. aum ity etad aksaram udgUham updsiia, aum iti hrd 
gdyati tasyopavydkhydnam. 

1. Aum. One should meditate on this syllable, the udgUha, 
for one sings the loud chant beginning with aum. Of this 
(follows) the explanation. * 

The syllable aum, with which every recital of the Vedic chants 
begins, is here represented as the symbol of the Supreme and there- 
fore the means of the meditation of the Supreme; arcddivat para- 
sydtmanah pratikam sampadyate; evam ndmatvena pratlkatvena ca 
paramdtmopdsana-sddhanam sresthamiti sarva-veddntesv avagatam. S. 
Before we attain to the supreme vision of God, the contemplative 
realisation, we have to resort to prayer and meditation. We may 
chant and sing with devout mind, with fervour of spirit, with an 
inmost longing for the things above, with a purity of soul. We strive 
to keep the soul unembarrassed and at rest from all thoughts. We 
direct our attention lovingly and continuously towards God. 

In meditation, the soul is furnished with a symbol on which we 
fix our gaze, on which we concentrate all our imagination and 
reasoning. When meditation reaches its end, when there is no dis- 
traction or disquiet. When there is calm repose, sweet tranquillity, 
there is the vision. Any name may raise us to perfect contemplation, 
We start with prayer, we pass on to meditation. When the discursiye 
acts cease, we have contemplation.’ The Upanisad opens with this 
instruction to concentrate on the syllable aum, to draw our thoughts 
away from aH other subjects, to develop ekdgratd, or one-pointedness. 
Symbob cannot be taken as final. It has a number of aspects. When 
it is transposed into the words of ordinary language it becomes dim 
and rigid. We then tend to confine the meaning within narrow 
dogmatic frames. Even though the syllable aim like all s3nnbols 
covers the reality as by a veil, to those who know how to look, the 
veil becomes transparent. . 

2. esdm hhutdndm pphivi ramJj,, prt'hivyd dpo rasah, apdm 
gsadhayo rasah, osadhlfiam puruso rasah, purusasya mg rasah, 
vdca rg rasah, rcah sdma rasah, sdmna udgitho rasah. 

2. The essence of these beings is the earth; the essence of 
the earth is water. The essence of water is plants; the essence 
of plants is a person. The essence of a person is speech The 
essence of speech is the Rk (hymn). The essence of the Rk is 
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the Sdman (chant). The essence of the Sdman (chant) is the 
udgUha. 

rasa: essence, literally flavour. 

Most of the hymns of the Sdma Veda are taken from the R.V. 

3. sa esa rasdndm rasatamah par amah pardrdhyo’ stamo yad 
udgUhah, 

3. That is the quintessence of the essences, the Supreme, the 
highest, the eighth, namely the udgUha. 

pardrdhya: highest, from para highest and ardha place. 

4. katamd katamd rk, katamat katamat sdma, katamah katama 
udgitha iti vimrstam bhavati. 

4. Which one is iliQ Rkl Which one is Sdmanl Which 

one is the This is what is (now) considered. 

5'. vdg eva rk, prdnah sdmomity etad aksaram udgUhah, tad 
vd etan mithunam yad vdk ca pranas ca rk ca sdma ca. 

5. Speech, indeed, is R/fe; breath is Sdman, the syllable aum 
is ih-Q udgUha. Now, this is' a pair, namely speech and breath, and 
also the R/fe and the 

6. tad etan mithunam aum ity etasminn aksare samsrjyate; 
yadd vai mithunau samdgacchata, dpayato vai tdv anyo’nyasya 
kdmam. 

6. This pair is joined together in the syllable aum. Verily, 
whenever a pair come together, they fulfil each other’s desire. 

f. dpayitd ha vai kdmdndm bhavati ya etad evam vidvdn 
aksaram udgUham up dste. 

7. He, who knowing this thus, meditates on the syllable as 

the becomes, verily, a Mfiller of desires. 

8. tad vd etad anujridhsaram, yaddhi kim cdnujdndty aum 
ity eva tad aha; esd eva samrddhir yad anujnd, samavdhayitd ha 
vai kdmdndm bhavati ya etad evam vidvdn aksaram udgUham 
updste. 

8. Verily, this syllable is of assent, for whenever one assents 
to an5d;hing he says simply ‘aum.’ What is assent is fulfilment. 
He, who knowing this thus, meditates on the syllable as the 
udgUha, becomes, verily, a fulfiller of desires. 

9. teneyam trayl vidyd vartata, aum ity dsrdvayati, aum iti 
sarhsaii, aum ity udgdyati, etasyaivdksarasydpacityai mahimnd 
rasena. 
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9. By this does the threefold knowledge proceed. Saying 
mm, one recites; saying aum, one orders; saying, aum, one 
sings aloud, in honour of that syllable, with its greatness and 
its essence. 

Threefold knowledge relates to the three orders of priests in the 
sacrificial rites. ^ thinks that the reference is to the Soma sacrifice. 

10. tenobhau kuruto yascaitad evam veda yai ca na veda: 
ndnd tu vidyd cdvidyd ca; y ad eva vidyayd karoti iraddhayo- 
panisadd, tad eva vuyavattaram bhavatUi, khalv etasyaivdksam- 
syopavydkhydnam bhavati. 

10. He who knows this thus, and he who knows not, both 
perform with it. Knowledge and ipiorance, however, are 
different. What, indeed, one performs with knowledge, faith 
and meditation, that, indeed, becomes more powerful. This, 
verily, is the explanation of this syllable. 

Vidyd is right knowledge, sraddhd is faith and upanisad is medi- 
tative insight: S. 

We must perform the sacrifice with knowledge and not ignorantly. 
We must understand what we are doing. God is the inspector of our 
hearts as much as the judge of our acts. Our acts must be accom- 
panied by the devotion of our minds. 


Section 2 

LIFE (BREATH) AS THE UDGlTHA 

I. devdsurd ha vai yatra samyetira ubhaye prdjd-patyds tadd ha 
devd udgUham djahrur anenaindn abhihhavisydma iti. 

I. When the gods and the demons, both descendants of 
contended with each other, the gods took hoid of the 
udgltha, thinking, with this, we shall overcome them. 

SeeB.U. I. 3. i. 

devdsura: gods and demons. Since the word dew is derived from a 
root denoting illumination, the ‘gods’ stand for such functions of 
the senses as are illuminated (regulated) by scriptures, sdstrodhhdsita 
indriya-vrttayah. And ‘demons,’ opposed to the former, stand for 
such functions of the senses as delight in activity towards all sensual 
objects appertaining to them and are naturally of the nature of 
darkness; tama dtmikd indriya-vrttayah. . . . Thus in the body of all 
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beings there is a perpetual fight between the two: sarm-prdnim 
prMi-deham devdsura-samgrdmo anddi-kdla-pravrtta ity ahhiprayah. . 

2 . te ha ndsikyam prdnam udgUham updsdmcakrire, tarn 
hdsurdh pdpmand vividhuh; tasmdt tenobhayam jighrati surahhi 
ca durgandhi ca, pdpmand hy esa viddhah. 

2. Then they meditated on the udgUha as the breath in the 
nose. The demons atfiicted that with evil. Therefore, with it one 
smells both the sweet smelling and the foul smelling, for it is 
afflicted with evil. 

3. atha ha vdcam udgUham updsdmcakrire, tdm hdsurdh, 
pdpmand vividhuh; tasmdt iayohhayam vadati satyam cdnrtam ca, 
pdpmand hy esd viddha. ' 

3. Then they meditated on the udgUha as speech. The 
demons afflicted that with evil. Therefore with it one speaks 
both the true and the false, for it is afflicted with evil. 

4. atha ha caksur udgUham updsdmcakrire, taddhdsurdh 
pdpmand vividhuh; tasmdt tenobhayam pasyati darianlyam 
cddar^amyam ca, pdpmand hy etad viddham. 

4. When they meditated on the udgUha as the eye, the 
demons afflicted that with evil. Therefore with it one sees both 
the sightly and the unsightly, for it is afflicted with evil. 

5. atha ha irotram udgUham updsdmcakrire, taddhdsurdh 
pdpmand vividhuh; tasmdt tenobhayam srnoti srava'^yiyarh 
cdiravamyam ca, pdpmand hy etad viddham. 

5, Then they meditated on the udgUha as the ear. The 
demons afflicted that with evil. Therefore with it one hears both 
what should be listened to and what should not be listened to, 
for it is afflicted with evil. 

6. atha ha mana udgUham updsdmcakrire, taddhdsurdh, 
pdpmand vividhuh, tasmdt tenobhayam sarhkalpayate samkal- 
paniyam cdsamkalpamyam ca, pdpmand hy etad viddham. 

6. Then they meditated on the udgUha os the mind. The 
demons afflicted that with evil. Therefore with it one imagines 
both what should be imagined and what should not be imagined, 
for it is afflicted with evil. 

7. atha ha ya evdyam mukhyah prdrias tarn udgUham tipdsdm- 

cakrire, tarn hdsurd Hvd vidadhvarhsur, yathdimdnam dkhanam 
rtvdvidhvamseta. / ■ 

7. Then they meditated on the as the breath in the 
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mouth. When the demons hit against it they were destroyed, 
just as (a ball of earth) hitting against a solid stone is destroyed. 

mukhya 'prana: breath in the mouth or the principal breath, 
a ball of earth : mrt-'^inda. 

8 , evam yathdsmdnam dkhanam rlvd vidhvamsate, evam haiva 
sa vidhvamsate ya evamvidi pdpam kdm-ayate, yas cainam 
ahhiddsati: sa eso’smdkhanah. 

8. Just as (a ball of earth) striking against a solid rock is 
destroyed, so will one be destroyed who wishes evil to one who 
knows this, as also one who injures him, for he is a solid rock. 

9. naivaitena surabM na durgandhi vijdndty-apahata-'pdpmdr hy 
esa, tena yad aindti yat pihati teneiardn prdndn avati, etam u 
evdntato’vit votkrdmati, vyddaddty evdntata iti. 

9. With this (breath) one discerns neither the sweet-smelling 
nor the foul smelling for this is free from evil. With this, 
whatever one eats or whatever one drinks, he protects the 
other vital breaths. And, not finding this (breath in the mouth) 
one finally departs; one finally leaves his mouth open. 

10. tarn hdhgird udgUham updsdmcakra, etam u evdhgimsam 
manyante’hgdndm yad rasah. 

10. Ahgiras meditated on this as the ^^dgUha. People think 
that it is, indeed, Ahgiras, because it is the essence of the limbs. 

11. tena tarn ha brhaspatir udgtthmn updsdmcakra etam u eva 
brhaspatirn many ante, vdgghibrhatltasyd esa patih. 

11. Brhaspati meditated on this as thendgitha. People think 
that it is, indeed, Brhaspati, because speech is great and it is 
the lord thereof. 

12. tena tarh hdydsya udgUham updsdhicakra, etam u evdydsyam 
manyanta dsydd yat ayate, 

12. AyasyiS! meditated oh this as the udgUha. People think 

that it is, indeed) because it comes from the mouth. 

13 . tena tarn ha bako ddlbhyo viddmcakdra, sa ha naimislydndm 
udgdtd babhuva, sa ha smaibhyah kdrndn dgdyati. 

13. Baka Bdlhhya knew it. He became the udgdtr priest of 
the people of Aiatimsh. He sang out for them their desires. 

Baka Dalbhya is mentioned in the. M.B. as having performed a 
sacrifice for punishing Hhrta-rastra for his rude behaviour: ^alya 
Parva 41. 
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14. agdtd ha vai kdindndm hhavati, ya eiad evam vidvdn 
aksaram udgUham updsta ity adhydtmam. 

14. He obtains wishes by singing, who knowing this thus, 
meditates on the udgUha as the syllable. This, with regard to 
the self. 

These verses relate to the body and not the self. 


Section 3 

VARIOUS IDENTIFICATIONS OF THE UDGlTHA AND 
ITS SYLLABLES 

I. athddhidaivatam. ya evdsau tapati tarn udgUham updsUo- 
dyan vd esa prajdbhya udgdyati, udyams tamo-bhayam apahanti, 
apahantd ha vai bhayasy a tamaso hhavati y a evam veda. 

1. Now, with reference to the divinities. Him who glows 
yonder (the Sun) one should meditate as the udgitha. Yeii)y, 
on rising, he sings aloud for creatures. On rising, he dispels 
darkness and fear. He, verily, who knows this, becomes the 
dispeller of fear and darkness. 

'As the sun arises, he removes the darkness of night and the fears 
of living beings consequent on it. One who knows the sun with these 
qualities, becomes the destroyer of all fears of the self in the shape 
of birth, death, etc., and also of the cause of fear, darkness in the 
shape of ignorance,'’ §. 

2. samdna u evdyam cdsau,.cos'^yam, usfLo’sau, svara itiniam 
dcaksate, svara iti pratydsvard ity amum tasmdd vd etam imam 
amum codgUham updsita, 

2. This (breath) in the mouth and that (sun) are alike. This 
is warm. That is warm. This, they call sound and that, they call 
sound as the reflecting sound. Verily, one should meditate on 
this and on that as the udgitha. 

3. atha khalu vydnam evodgitham updsUa; yadvai prdniti sa 

prdno, yad apdniti so’pdnah; atha yah prd'$dpdnay oh sandhih 
sa vydno, yo vydnaJi sd vdkytasmdd aprdnann anapdnan vdcam 
abhivydharati. ' 

3. But one should meditate; on the diffused breath as the 
That which one breathes in, that is the in-breath; 
that which one breathes out, that is the out-breath. The 



1 . 3 . 7 - ChdndogyaUpanisad 343 

junction of the in-breath and the out-breath is the diffused 
breath. The diffused breath is the speech. Therefore one utters 
speech, without in-breathing and without out-breathing. 

When we speak, we neither breathe in nor breathe out. 

4. yd vdk sdrk,tasmdd aprdfiananapdnanrcamabhivydharati; 
ydrk tat sdma, tasmdd aprdnan anapdnan sdma gdyati; yat sdma 
sa udgUhas tasmdd aprdnan anapdnan udgdyati. 

4. Speech is Rk. Therefore one utters the Rk without in- 
breathing and without out-breathing. The Rk is the Sdman. 
Therefore one sings the Sdman, without in-breathing and 
without out-breathing. The Sdman is the udgUha. Therefore one 
chants the udgitha, without in-breathing and without out- 
breathing. 

5, ato y any anydni mryamnti karmdni, yathdgner manthanam, 
djeh sarapam, drdhasyadhanusa dyamanam, aprdnan anapdnams 
tdni karoti; etasya hetor vydnam evodgUham updsUa. 

5. Therefore, whatever other actions there are that require 
strength, such as the kindling of fire by friction, the running of 
a race, the bending of a strong bow, one performs (them) 
without in-breathing and without out-breathing. Therefore one 
should meditate on the diffused breath as the udgUha. 

Whenever we do an action which involves effort and attention 
we hold our breath, 

6. atha khaludgUhdksardiyy updsUodgUha iti praij^a evot- 
prdi^ena hy uttisthati; vdg gtr vdco ha gir a ity dcaksate’nnam 
tham anne hidarh sarvam sthitam. 

6, Now one should meditate on the syllables of udgitha, 
ut, gl, iha. ut is breath, for through breath one rises, gl is speech, 
for speeches are called giras', iha is food, for on food is all this 
established, 

7. dyaur evot, antariksam gth, prthivl tham; dditya evot, vdyur 
glr, agnis tham; sdmaveda evot, yajurvedo glr, rgvedas tham; 
dugdhe'smai vdg doham, yo vdpo doho'nnavdn annddo bhavaii, ya 
etdny evam vidvdn udglthdksardny updsta, udgitha iti. 

7. Heaven is ut, atmosphere is g? and the earth, tha. The 
sun is ut, the air, gf arid iha. The Sdmaveda is ut, the 

Yajurveda, gl and the Rg V eda, tha. Speech yields milk and the 
milk is speech. For him, he becomes rich in food, an eater of 

M 
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food, who knows and meditates on the syllables of the udgUha 
thus, ut, tha. 

8. atha khalv dsth samrddhir upasarandnUy updsita yena 
sdmnd stosyan sydt tat sdmopadhdvet. 

8. Now then, the fulfilment of wishes : One should meditate 
on the places of refuge. One should reflect on the Saman 
with which one is about to sing a praise, 

upasaranmi: places of refuge. § means by it objects contemplated. 
upasartavydni, upagantavydni, dhyeydni. 

9. yasydm rci tarn ream, yad drseyam tarn rsim, yam devatdm 
ahhistosyan sydt, tdm devatdm upadhdvet. 

9. One should reflect on the Rk in which the Saman occurs, 
on the seer by whom it was seen, on the divinity to whom he is 
about to sing a praise. 

10. yena chandasd stosyan sydt tac chanda upadhdvet, yena 
stomena siosyamdnah sydt tarn stomam upadhdvet. 

10. One should reflect on the metre in which he is about to 
sing a praise. One should reflect on the hymn-form in which he 
is about to sing a praise. 

11. ydm disam ahhistosyan sydt tdm disam upadhdvet. 

11. One should reflect on the quarter of space in the direction 
of which he is about to sing a praise. 

12. dtmdnam antata upasrtya stuvUa; kdmam dhydyann apra- 
matto’hhydso ha yad asmai sa kdmali samrdhyeta, yat-kdmak 
stuvtteti,yat-kdmahstuvUeti. 

12. Finally, one should enter into oneself and sing a praise, 
meditating carefully on one’s desire. Quickly will be fulfilled 
for him the desire, desiring which he may sing the praise, yea, 
desiring which he may sing the praise. 

quickly. Be sure, depend on it that it will be fulfilled. 


Section 4 

THE SUPERIORITY OF AUM 

I. aum ity etad ak^aram udgitham upasUom iti hy udgayati, 
fasyopavydkhydnam. 



1 . 4- 5. Chandogya Upani^ad 345 

1. Aum. One should meditate on the udgUha as this syllable, 
for one sings the loud chant, beginning with aum. (Now follows) 
its explanation. 

2. devd vai mrtyor bihhyatas trayim vidydm pravisafhs te 
dhandohhif acchddayan, yad ebhir acchddayams tac chandasdin 
chandas tvam. 

2. Verily, the gods, when they were afraid of death, took 
refuge in the threefold knowledge. They covered themselves 
with metres. Because they covered themselves with these, 
ther.efore the metres are called chandas, 

trayim vidydm: threefold-knowledge, the three Vedas. 

3. tan u tatra mrtyuv yathd matsyam udake paripasyet; evam 

paryapaiyad rci sdmni yaju^i, te nu viditvordhvd rcah sdmno 
yajusaJ},, svaram eva pravisan. . , 

3. Death saw them there in the Rg, in the Sdman and in the 
Yajus just as one might see a fish in water. When they found 
this out, they rose out of the Rg, out of' the Sdman, out of the 
Yajus and took refuge in sound. ■ 

sound, the syllable . • . 

4. yadd vd ream dpnoty aum ity evdtisvaraty evam sdmaivam 
yajur e^a u svaro yad etad aksaram etad amrtam abhayam tat 
pravisya devd amrtd abhayd abhavan. 

4, Verily, when one learns the Rk, one sounds out aum. (It 

is) the same with Sdman', (it is) the same with This 

sound is that syllable, the immortal, the fearless. Having 
entered this, the gods become immortal, fearless. 

sa ya etad evam vidvdn aksaram pranauty etad evdksaram 
svaram amrtam abhayam pravisati, tat pravisya yad amrtd devds 
tad 'amrto hhavati: 

5. He, who knowing it thus, praises this syllable, takes refuge 
in that syllable, in the immortal, fearless sound, and having 
entered it, he becomes immortal, even as the gods become 
immortal. 

There is no difference of degree between the immortality of the 
gods and that of freed men. S. 
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Section $ 

THE UDGlTHA IDENTIFIED WITH THE SUN AND THE 

BREATH 

1. aiha khaluya udgUhah sa praiiavo yah pranavah sa udgitha 
ity asau vd dditya udgitha, esa prarictva, aum iti hy esa svarann 
eti. 

1. Now, verily, what is the udgUha is the Aum. What is Aum 
is the udgUha. And so verily, the udgUha is the yonder sun and 
the Anm, for (the sun) is continually sounding Aum. 

svarann: sounding or going. 5 . 

2. etam u evdham ahhyagdsisam, tasmdn mama tvam eko'siti ha 
kausiiakih putram uvdcq., rasmtrhs tvam parydvartaydd bahavo 
vai te hhavisyantUy adhidaivatam. 

2. T sang praise to him alone; therefore you are my only 
(son)/ Thus said Kausitaki to his son. 'Reflect on the (various) 
rays; verily; you will have many sons.’ This, with reference to 
the divinities. 

3. athddhydtmam y a evdyam mukhyah pranas tarn udgitham 
up dsitom Hi hy esa svarann eti. 

3. Now with reference to the body. One should meditate on 
the breath in the mouth as the udgUha, for it is Continually 
sounding ixww, 

4. etam u evaham abhyagdsisam, tasmdn mama tvam eko’sUi ha 
kausUakih putram uvdca, prdndms tvam bhumanam abhigdyatdd 
bahavo vai me bhavisyantiii. 

4. T sang praise to him alone. Therefore you are my only 
(son).’ Thus said Kausitaki to his son: 'Sing praise unto the 
breaths as manifold; verily, you will have many (sons).’ 

5 . atha khalu ya udgUha^ sa pranavah, yah prapavah sa udgUha 
iti hotr-sadanddd haivdpi durudgUam anusamdharatUy anusamd- 
haratUi. 

5. Now, verily, what is the udgUha is the aum. What is aum 
is the (If one knows this), verily, from the seat of 

the Hotr priest, all wrong singing is corrected, yea is corrected, 

hotr-sadana: the place from which the Hotr priest gives instructions. 
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Section 6 

THE EG. AND THE SAM A VEDAS 

I, iyam eva rg, agnih sdma, tad etad etasydm rcy adhyudham 
sama, tasmdd rcy adhyudham sdma giyata, iyam eva sdgnir amas 
tat sdma. 

1. This (earth) is the Rk and fire is the Sdman. This Sdman 
rests on that Rk. Therefore the Sdman is sung as resting on 
the Rk. This (earth) is sd, and fire is ama and that makes sdman. 

2. antariksam eva rg, vdyuh sdma, tad etad etasydm rcy adhyud- 
ham sdma, tasmdd rcy adhyudham sdma giyate. antariksam eva sd, 
vdyur amas tat sdma. 

2. The atmosphere is the Rk and the air is Sdman. This 
Sdman rests on that Rk. Therefore the Sdman is sung as 
resting on the Rk. The sky is sd and the air is ama, and that 
makes sdman. 

3. dyaur eva rg ddityas sdma, tad etad etasydm rcy adhyudham 
sdma, tasmdd rcy adhyudham sdma giyate, dyaur eva sddityo’mas 
tat sdma. 

3. The heaven is Rk and the Sun is Sdman. This Sdman 
rests on that Rk. Therefore the Sdman is sung as resting on the 
Rk. Heaven is sd and the sun is ama and that makes sdman. 

4, naksatrdny eva rk, candramdh sdma, tad etad etasydm 
rcy adhyudham sdma, tasmdd rcy adhyudham sdma giyate, 
naksatrdny eva sd, candramd amas tat sdma. 

4. The stars are Rk and the moon is Sdma. This Sdma rests 
on that Rk. Therefore the Sdman is sung as resting on the Rk. 
The stars are sd and the moon ama and that makes sdma. 

$. atha y ad etad ddityasya Auklam bhdh saiva rg, atha yan 
nilam parah krsriam tat sdma, tad etad etasydm rcy adhyudham 
sdma, tasmdd rcy adhyudham sdma giy ate, 

5. Now, the white light of the sun is E/fe; the blue exceeding 

darkness h Sdman. This rests on that Rk', therefore 

this Simaw is sung as resting on that E A 

6. atha y ad evaitad ddityasy a suklam bhdh saiva sd’tha yan 
nllam parah krs'narh tad amas tat sdmdtha ya eso’ntar ddiiye 
hiranmayah pufu^o dr^yate, hiranya-smasrUr hiranya-keid dpra- 
■^akhdt sarva eva suvarnah, : ^ 

6 . Now, the white light of the Sun is and the blue. 
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exceeding darkness, is ama.ThaX makes 5 «wa«.Nowthat golden 
person .who is seen within the sun, has a golden beard and 
golden hair. All is golden to the tips of the nails, 
suvarna: used to symbolise light, life and immortality. 

7. tasya yathd kapydsam pundarikam evam aksini, tasyoditi 
ndma; sa esa sarvebhya^pdpmabhya uditi; udeti ha vai sarvehhyah 
pdpmabhyo ya evam veda. 

7. His eyes are even as a red lotus flower. His name is high 
{ut). He has risen above all evil. Verily, he who knows this, 
rises above all evil. 

The colour of the lotus is described by a comparison with the 
kapydsa or the seat of the monkey. 

8. tasya rk ca sdma ca gesnau, tasmdd udgithah, tasmdt tvevo- 
dgdtaitasya hi gdtd; sa esa ye cdmusmdt pardnco lokds tesdm cesie 
deva kdmdnam cety adhidaivatam. 

8. His songs are the Rk and the Therefore (they are 

called) the udgitha. Hence the udgdtr priest (is so called) for 
he is the singer of this. He is the lord of the worlds which are 
beyond that (sun) and also of the desires of the gods. This, with 
reference to the divinities. 

gesnau: songs. § means by it 'joints.' ‘As the God is the self of all, 
in as much as He is the lord of the desires of all the worlds, high 
and low, it is only reasonable that He should havei?^ and Sdman, in 
the shape of earth and fire, for his joints.’ §. 

Section 7 

THE RG AND THE SAM A VEDAS 
{continued) 

I. athddhydtmam: vdg eva rk, prdxt,ah sdma, tad etad etasydm 
rcy adhyudham sdma, tasmdd rcy adhyudham sdma glyate, vdg eva 
sd prdno’mas tat sdma. 

I. Now with reference to the body. Speech is the : breath 
is the Sd.man. This Sdman rests upon that R^. Therefore the 
Sdman is sung as resting on that R^. Speech is sd and breath, 
ama %2A mhkes sdman. 
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2. caksur eva rg dtmd sdma, tad etad etasydm rcy adhyudham 
sdma, tasmdd rcy adhyudham sdma g$y ate, caksur eva sd’tmd’mas 
tat sdma. 

2. The eye is the Rk] the soul is the Sdman. This Sdman 
rests on that Rk; therefore the Sdman is sung as resting on the 
Rk. The eye is sa and the soul ama and that makes sdman. 

3. srotram eva rh manah sdma, tad etad etasydm rcy adhyudharh 

sdma, tasmdd rcy adhyudham sdma gtyate, srotram eva sd 
mano’mas tat sdma. , 

3. The ear is the Rk and the mind is the Sdman. This, Sdman 
rests on that Rk. Therefore the Sdman is sung as resting on the 
Rk. The ear is sd and the mind ama and that makes sdman. 

4. atha yad etad aksnah suklam bhdh saiva rk, atha yan mlarh 
parah krsnarh tat sdma, tad etad etasydm rcy adhyudham sdma, 
iasmdt rcy adhyudharh sdma giyate, atha yad evaitad aksnah 
suklam hhdh saiva sd'iha yan nilam parah krsnarh tad amas tat 
sdma. 

4, Now, the white light of the eye is Rk and the blue, 
exceeding darkness is Sdman. Tiiis Sdman rests on that Rk. 
Therefore the Sdman is sung as resting on the Rk. The white 
light of the eye is sd and the blue, exceeding darkness, ama and 
tho-t makes sdman. 

5. atha ya eso’ntar-aksi'ni puruso driyate saiva rk, tat sdma, 
tad uktham; tad yajuh, tad brahma, tasyaitasya tad eva rUpam 
yad amusya rupam, ydv amusya ges^au tau ge§nau, yan ndma 
tan ndma. 

5. Now, this person who is seen within the eye is the hymn 
[rk), the chant {the sdman), is the xeciiaXion {uktha), is the 
sacrificial iomrnla. {yajupj, is the prayer {brahman). The form 
of this one is the same as the form of that (person seen in the 
sun). The songs of the former are the songs of this. The name 
of the one is the name of the other. 

6, sa esa ye caitasmdd arvdhco lokds, tesdm ceste manusya- 
kdmdndhi ceti, tadya ime vlndydm gdyanty etarh tegdyanti, tasmdt 
ie dhana-sanayah. 

6. He is the lord of the worlds which are under this one and 
also of men's desires. So those who sing on the mnd sing of 
him. Therefore they are winners of wealth. 

Vrnd is a musical instrument which has had a long history in India. 
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7. atha ya etad evam vidvdn sdma gdyaty ubhau sa gdyati, 
so’munaiva sa esa ye cdmusmdt pardhco lokds tarns cdpnoti 
deva-kdmdms ca. 

7. Now, he, who knowing this, sings the Sdman, sings of 
both. Through the former (person in the sun) he* obtains the 
worlds which are beyond that (the sun) as also the desires of 
the gods. 

8, athdnenaim ye caitasmdd, arvdhco lokds tdmi cdpnoti 
manusya-kdmdfks ca tasmdd u haivam-vid udgdtd bruydt. 

8. And through this (person in the eye) he obtains the worlds 
which are under the latter and also the desires of men. There- 
fore an udgdtr priest, who knows this, should say (the following). 

9. kam te kdmam dgdydnUy esa hy eva kdmdgdnasyeste,ya evam 
vidvdn sdma gdyati, sdma gdyati. 

9, What desire may I win for you by singing? ‘He, truly, 
becomes capable of obtaining desires by singing, he, who 
knowing this sings the Sdman, yesi, sings the SdmanJ 


Section di 

THE IDENTIFICATION OF UDGlTHA 

I. trayo hodgUhe kusald hahhuvuh, iilakah idldvaty as caikitd- 
yano ddlbhyah, pravdhano jaivalir Hi, te hocur udgUhe vai kuialdh 
smo hantodgUhe kathdm vaddma Hi. 

1. There were three persons well-versed in the udgUha, 
^ilaka the son of Salavat, the son of Cikitana of the Dalbha 
clan, and Pravahana, son of Jivala. They said: ‘We are, indeed, 
well-versed in the udgUha. Well, let us have a discussion on 
the udgUha.' 

2. tatheii ha samupavivUuh, sa ha pravdhano jaivalir uvdca, 
bhagavantdv agre vadatdm, hrdhmaitayor vadator vdcam sros- 
ydmtti. 

2. ‘So be lt’ said they and sat down. Then, Pravahana, son 
of Jivala, said: ‘You two, sirs, speak first. I will listen to the 
words of the two Brahmanas discussing.’ 

From this it appears that Pravahana was a Ksatriya. See C.U. V. 

3. 5, where he is said to he rdjanya-bandhuh. Even though he is not a 
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Brahma^ia, he happens to be the one who knows the true meaning of 
udgUha. 

g. sa ha silakah Mldvatyas' caikitdyanam dalbhyam uvdca, 
hanta tvd prcchdnUi; prccheti hovdca. 

3. Then, Silaka, son of Salavat said to the son of Cikitana of 
the Dalbha clan, ‘Well, may I question you?’ He replied, 
‘Question.’ 

y. kd sdmno gatir iti, svar a iti hovdca; 
svarasya kd gatir iti, prdna iti hovdca; 
prdnasya kd gatir ity, annam iti hovdca 
annasya kd gatir ity, dpa iti hovdca. 

4. He asked, ‘What is the goal of the SdmanV He replied, ‘It 
is sound.’ He asked, ‘What is the goal of sound?’ He replied, 
‘Breath.’ He asked, ‘What is the goal of breath?’ He replied, 
‘Food.’ He asked, ‘What is the goal of food?’ He replied, 
‘Water.’ 

gatiJi: goal, substratum or basis or final principle: gatir dir ay ah 
pardyanam ity etat. S. ' 

5. apdm kd gatir iti, asau loka iti hovdcdmu^ya lokasya kd 
gatir iti, na svargarii lokam atinayed iti hovdca, svargam vayam 
lokarh sdmdbhisarhsthdpaydmah svarga-sarhstdvarh hi sdmeti. 

5. (He asked) ‘What is the goal of water?’ He replied, 
‘Yonder world.’ (He asked) ‘What is the goal of the yonder 
world?’ He replied, ‘One should not lead beyond the heavenly 
world.' We established the Sdman in the world of heaven, for 
the Siwaw is praised in heaven, 

Cp. The Sdma Veda is the world of heaven: svargo vai lokah sdma 
vedafy, 

6 , tam ha silakah sdldvatyas caikitdyanam dalbhyam uvdca': 
apratisthitam vai kila te, ddlbhya, sdma; yas tv 'etarhi bruydn 
murdhd te vipatisyaMi murdhd te vipated iti. 

6, Then ^ilaka, son of Salavat said to Gikitana of the Dalbha 
clan: ‘Verily, indeed, your Sdman, of you of the Dalbha clan, 
is unestablished. If now, someone were to say, your head will 
fall off, surely your head would fall off.’ 

The enormity of the error is suggested by the statement that your 
head will fall off if one utters a curse like that. 

7. hantdham etad bhdgavato yeddniti, viddhtti hovdcdmusya 
lokasya ka gatir ity ay dm loka iti hovdcdsy a lokasya kd gatir iti 

M* ■ 
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na pratisthdm lokam atihayed iti hovdca praiisthdm vayam lokam 
sdmabhisamsthdpaydmah pratisthd-samstdvam hi sdmeti. 

7. He said, ‘Well, I would like to know this from you; sir, 
‘Know it,’ said he. (He asked) ‘What is the goal of the yonder 
world?’ He rej)lied, ‘One should not lead beyond this world- 
support. We establish the Sdman on the world as support for 
th.e Sdman is praised as the support,’ 

8. tamhapravdhano jaivalir uvdcdntavaddhai kila te sdldvatya 
sdma-yastvetarhi bruydn murdhd te vipatisyatUi murdhd te 
vipated iti. hantdham etad hhagavato veddniti viddhUi hovdca. 

8. Then Pravahana, son of Jivala, said to him, ‘Verily, 
indeed, your Sdman, O son of Salavat, has an end. If someone 
now were to say, “Your head will fall off,’’ surely your head 
would fall off. ’ He said, 'Well, I would like to know this from 
you, Sir.’ He replied, ‘Know it.’ 


Section 9 

THE TOGfrPLl IPENTIFIED WITH SPACE 

1. asy a lokasy a kd gatir ity dkdsa iti hovdca. •sarvdni ha vd 
imdni hhntdny dkdsdd eva samutpadyante, dkdsam pratyastam 
yanty dkdio hy evaihhyo jydydn, dkdsah par dyai^am. 

1. ‘What is the goal of this world?' He replied, ‘Space, for 
all these creatures are produced from space. They return back 
into space. For space is greater than these. Space is the final 
goal.’ 

See VII. 12. I. 

Space is said to be the origin, support and end of all. 

The theory that space is the ultimate ground of the world is 
regarded as more satisfactory than the view which traces it to 
sound, breath, food, water, yonder world or this world. 

2. sa esa paro-variydn udgUhah, sa eso’nantah, paro-vartyo 
hdsya hhavaii, paro-varlyaso ha lokdh jayati ya etad evam vidvdn 
parovanydm sam tidgltham updste. 

2. This is the udgUha, highest and best. This is endless. Fie 
who, knowing this, meditates on udgttha, the highest and best, 
becomes the highest and best and obtains the highest and best 
worlds. 



I. 10. 3. Chdndogya Upanisad 353 

3. tarn haitam atidhanvd saunaka %idaYa~§dndilydyo'ktvovdca. 
ydvat ta enam prajayam udgltham vedisyante, paro-vanyo haibhyas 
tavad asmimlloke jivanam bhavisyati. 

3. When Atidhanvan Saunaka taught this UdgUha to Udara 

^andilya, he also said; ‘As long as they shall know this UdgUha 
among your descendants, so long their life in this world will 
be the highest and best. ^ ■ 

4. tathd’ musmimlloke loka iti; sa ya etad evam vidvdn updste 
parovanya eva hdsydsmiml loke jtvanam hhavati, tathd’musmiml 
loke loka iti, lake loka iti. . 

4, And so will their state in that other world be. One who 
thus knows and meditates — ^his life in this world becomes the 
highest and best and so his state in that other world, yea, in 
that other world.’ 


Section 10 

THE -DIVINITIES CONNECTED WITH THE SACRIFICES 

I. mafaci hatesu kurusv dtikyd saha jdyayosastir ha cdkrdyai^a 
ibhya-grdme pradrdnaka uvdsa. 

1. Among the Kurus, when they (crops) were destroyed by 
hailstorms,^ there lived in the village of the possessor of elephants 
a very poor man, Usasti Cakrayana, with his young wife, Atiki, 

The story is intended to make the comprehension easier. 
ibhya-grdme—in the village of the possessor of elephants or in the 
village belonging to Ibhya. 

2. sa hebhyam kulmdsdn khddantam hibhikse, tarn hovdca, 
neto’nye vidyante yac ca ye ma ima upanihitd iti. 

2. He begged (food) of the possessor of elephants, while he 
was eating beans. He (the possessor) said to him:- T have no 
other than these which are set before me.' 

The rich man said that the beans were in the plate from which 
he was eating and therefore they were impure. 

3. etesdm me dehUi hovdca, tan asmai pradadau, hantdnupdnam 
ity, ucchistham vai me pUaiit sydd iti hovdca. 

* Professor S. K. Chatterji suggests the alternative explanation of 
mataci, locust, an old Dravidian loan word in Samskrit, Cp. Kannada 
midice, ’Bxsihioi malakh. : y ^ 
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3. He said: ‘Give me some of them.’ He gave them to him 
and said, ‘Here is water (to drink) He replied, ‘That would be for 
me to drink something left by another (and hence impure).’ 

4. na svid ete’py ucchisthdh iti, na vd apvisyam imdn akhddann 
iti hovdca, kdmo ma udaka-pdnam iti. 

4. Are not these (beans) also left over (and so impure) ? 
‘Verily/ said he, ‘I could not live if I did not eat these. The 
drinking of water is at my will.’ 

‘One who is endowed with knowledge and fame and capable of 
helping himself and others, if such a one, falling into a state of 
distress should do such a thing (eat unclean food), no demerit 
touches him. A wrong action is faulty only when it is performed 
while other courses that are not wrong are open and would as easily 
save one’s life.’ S. 

5. sui ha khdditvd’tisesdn jdydyd djahdra, ^dgra eva subhiksd 
babhuva, tan pratigrhya nidadhau. 

5, When he had eaten, he gave what still remained to his 
wife. She had eaten well even before. After taking them, she 
kept them safe. 

6. sa ha prdtah samjihdna uvdca, yad batdnnasya lahhcmaM, 
lahhemahi dhana-mdtrdm: rdjdsau yaksyate, sa md sarvair drtvip 
yair vrniteti. 

6. Next morning, he arose and said, ‘Oh, if I could get some- 
thing to eat, I might make a little money. The king over there 
is having a sacrifice performed for himself. He might choose 
(select) me to perform all the priestly offices.’ 

7. tarn jay ovdca, hanta eta ima eva kulmdsd iti'. tdn hhddit- 
vdmum yajnani vitatam eydya. 

7. His wife said to him: ‘Here, my lord, are the beans.’ 
Having eaten them, he went over to the sacrifice that was 
being performed. 

In addition to personal religion, the Vedas advocated public 
worship by means of sacrifices. In the period of the Veda, there were 
no temples. Public worship was needed in view of the social nature 
of man. In a crowd, emotions are more easily excited. In every 
religion, social worship of God is recognised, in which music, singing 
and ritual are employed to evoke religious feeling and actions. 
Yajhas or sacrifices are solemn and stately social acts. 

8. fatrodgdtfn dstdve stosyamdi^dn upopaviveia, sa ha prastg- 
tdram umca. 
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8. Then he sat down near the Udgdtr priests as they were 

about to sing the hymn in the place (assigned) for singing. 
Then he said to the priest : 

9. prastotar yd devoid prastdvam anvdyattd, tdm ced avidvdn 
prastosyasi, mufdhd te vipatisyatUi. 

9. ‘O Prastotr priest, if you sing the introductory praise 
without knowing the divinity that belongs to it, your head will 
fall off.' 

10. evam evodgdidram uvdcodgdtar yd devatodgUham anvdyattd 
tdm ced avidvdn udgdyasi, murdhd te vipatisyatUi. 

10. In the same manner he said to the Udgdtr priest, 'Oh, 

Udgdtr if you chant the udgUha without knowing the 

divinity that belongs to it, your head will fall off.’ 

11. evam eva pratihartdram uvdca, pratihartar yd devatd prati- 
hdram anvdyattd, tdrh ced avidvdn pratiharisyasi, murdhd te 
vipatisyatUi: te ha samdratds tu^ndm dsdmcakrire. 

II. In the same manner, he said to the Pratihartr priest, 
‘Oh, Pratihartr priest, if you take up the response without 
knowing the divinity that belongs to it, your head will fall off ’ 
They stopped and sat down in silence. 

In performing sacrifices we should have a knowledge of their 
meaning. 

Section ii 

THE DIVINITIES CONNECTED WITH THE SACRIFICES 

{continued) 

I. atha hainam yajamdna uvdca, hhagavantam vd ahafh 
vividisdmti; usastir asmi cdkrdyapa iii hovdca. 

1. Then, to him, the institutor of the sacrifice said, ‘Verily, 
I would wish to know you, sir.' He replied, ‘I am Usasti 
Cakrayana.' 

2. sa hovdca, bhagavantam vd. aham ehhih sarvair drtvijyaih 
paryaisisam, 'b’hagavato vd aham dvittyd-any an avrsi. 

2. Then, he said, T looked for you all these priestly 
offices. Verily, not finding you, sir, I have chosen others.' 
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3. bhagavdms tv eva me sarvair drtvijyair iti; taiheti; atha 
tarhy eta eva samatisrstdh stuvatdm; ydvat tv ehhyo dhanam 
dadyds, tdvan mama dadyd iti. tatheti ha yajamdna uvdca. 

3. But now, sir, please take up all the priestly offices. ‘So 
be it,' he said, ‘let these with my permission, sing the praises. 
But as much wealth as you give to them, so much give to me 
also.’ The institutor of the sacrifice said, ‘So be it.' 

4. atha hainamprastotopasasdda: prastotaryd devatd prastdvam 
anvdyattd, tdm ced avidvdn prastosyasi, murdhd te vipatisyatUi: 
md hhagavdn avocat. katamd sd devafeti. 

4. Then the Prastotr priest approached him (arid said), 
'You, sir, said unto me, “Oh Prastotr priest, if you sing the 
introductory praise without knowing the divinity that belongs 
to it, your head will fall off." Which is that divinity?' 

5. prana iti hovdca, sarvdni ha yd imdni hhutdni prdfj^am 
evdbhisamvisanti, prdnam abhyujjihate, saisd devatd prastdvam 
anvdyattd: tdm ced avidvdn prdstosyo murdhd te vyapatisyat 
tathoktasya mayeti. 

5. 'Breath,' said he. ‘Verily, indeed, all beings here enter 
(into life) with breath, and depart (from life) with breath. 
This is the divinity belonging to the Prastava. If you had sung 
the Prastava without knowing it, after you had been told so by 
me, your head would have fallen off,' 

SeeT.U. III.3. * 

. 6. atha hainam udgdtopasasddodgdtar yd devatodgUham anvd- 

yattd, tdm ced avidvdn udgdsyasi, murdhd te vipatisyatUi: md 
hhagavdn avocat. katamd sd devateti. 

6. Then the priest approached him (and said), ‘You, 

sir, said unto me :“0 priest, if you sing the udgitha 

without knowing the divinity that belongs to it, your head will 
fall, off.’’ Which is that divinity?* 

7. dditya Hi hovdca, sarvdni ha vd imdni bhutdny adityam 
uccaih santam gay anti; saisd. devatodgUham anvdyattd, tarn ced 
avidvdn udagdsyah, murdhd te vyapatisyat tathoktasya mayeti. 

7. ‘The sun,’ said he. ‘Verily, indeed, all beings here sing 
of the sun, when he is up, This is the divinity connected with 
the udgUha. If, without knowing this, you had chanted the 
udgUha, after you had been told so by me, your head would 
have fallen off.' T 
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8. atha hainam pratihartopasasada, pmtihartar yd devatd prati- 
hdram anvdyattd, tdm .ced avidvdn pfatihansyasi, murdhd fe 
vipatisyatiti; md hhagavdn avocat. katamd sa devateti. 

8. Then the Pratihartr priest approached him (and said), 
'You sir, said unto me, "Oh Pratihartr priest, if you take up 
the response without knowing the. divinity that belongs to it, 
your head will fall off.” Which is that divinity?’ 

9. annam iti hovdca, sarvani ha vd imdni bhutdny annameva 
pratiharamdndni jivanti, saisd devatd pratihdram anvdyattd, 
tdm ced avidvdn pratyaharisy ah, murdhd te vyapatisyat tathoktasya 
mayeti, tathoktasya mayeti. 

g. ‘Food,’ said he. ‘Verily, indeed, all beings here live, when 
they partake of food. This is the divinity that belongs to the 
Pratihdra, and if, without knowing this, you had taken up 
the Pratihdra, after you had been told so by me, your head 
would have fallen off.’ 

ep.T.U,IIL2. 

Meditation without knowledge is barren of results. 


Section 12 

A SATIRE ON PRIESTLy' RITUAL 

I, athdtah sauva udgUhah. tadd ha bako ddlbhyo gldvo vd 
maitreyah svddhydyam udvavrdja. 

I. Now, next, the udgUha oi the dogs. Baka Dalbhya or 
Glava Maitreya went forth for the study of the Veda. 

Here are two names for one person* 
a; study of the Vedas. 

Cp. Patanj all's definition of . 

sauca-santosa-tapah-svddhydyesvararpranidhdndni. Yoga Sutra, II. 32. 

It is the study of the scriptures and recitation of mantras which 
lead to purity of mind* 

vedanta-sata-rudrlya-pranavadijapambudhah. 
sattva-suddhi-karam purhsdrh svddhydyam paricaksate. ' 
Svddhydya is the study of the scriptures dealing with liberation or 
the repetition of the prariava. 

svddhydyo moksaidsirdndm adhyayanam pranava-japo vd. 
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2; tasmai hd ivetah prddur-hahhuva: tarn anye hdna upa- 
sametyocur annam no hhagavdn dgdyatv asandydma vd iti. 

2. Unto him there appeared a white dog. Other dogs gathered 
round this (one) and said, 'Obtain food for us by singing. Verily, 
we are hungry.’ 

3. tan hovdcehaiva md prdtar upasamiydteti; tadd ha bako 
ddlhhyo gldvo vd maitreyah pratipdlaydm cakdra. 

3. Then he said to them: 'Come to me here tomorrow 
morning.’ So Baka Dalbhya or Glava Maitreya kept watch. 

4. te ha yathaivedam bahispavamdnena stosyamdndh samrab- 
dhdh, sarpantity evam dsasrpus te ha samupavisya him cakruh. 

4. Just as the priests, when they are about to chant with 
the bahispavamdna hymn of praise, move along, joined to one 
another, so did the dogs move along. Then they sat down 
together and made the noise ‘him.’ 

5. aum addma, aum pibdma, aum devo varu'tj.ah prajdpatih 
savitdnnam ihdharat. anna-pate annam ihdhara, dhara, aum iti, 

5. (They sang), ‘Aum, let us eat, Aum, let us drink, Aum, 
may the god Varuna, Prajd-pati and Savitr bring food here. 
O Lord of food, bring food here, yea, bring it here. Aum.' 

This section is a satirical protest against the externalism of the 
sacrificial creed, in the interests of an inward spiritual life. 

Madhva attributes tjie hymn to Vayu, who assumed the form of 
a dog. 


Section 13 

THE MYSTICAL MEANING OF CERTAIN SOUNDS 

I. ayam vdva loko hdu-kdrah, vdyur hdi-kdras candramd atha- 
kdrah, dtmeha-kdro’gnir i-kdrah. 

1. This world is the syllable hdu. The air is the syllable 
hdi, the moon is the syllable atha.^ The self is the syllable iha. 
The fire is the syllable 

The syllables mentioned are the sounds used in the recitation of 
hymns. 

2. aditya u-kdro nihava e-kdro visvedevd au-ho-yi-kdrah, 
prajd-patir him-kdrah; prd'^dh svaro’nnam yd, vdg virdt. 
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2. The sun is the syllable if. Invocation is the syllable e. 
The Visvedevas is the syllable au-ho-i. Prajd-pati is the syllable 

Breath is sound. Food is ya. Viraj is speech. 

yd vdg virdt. Cp. R.V. X. i8g. 3. trimsad-dhdmd virdjati vdk. 

Her character is prajnd or prajndtman, only partially actual in 
the individual self-consciousness, distinguishing the I from the 
not-I, the inner world from the outer one. In ordering life, the 
potential all-consciousness lies asleep in the depths of the human 
body. It may be awakened by the discipline of yoga. 

3, aniruktas trayodasah stobhah samcaro hum-kdrah. 

3. The undefined is the variable, thirteenth, interjectional 
sound hum. 

4. dugdhe’smai vdg doham, yo vdco doho'nnavdn annddo hhavati: 
ya etdm evam sdmndm upanisadam vedopanisadam veda. 

4. Speech yields to him the milk, which is the milk of speech 
itself. He becomes rich in food, an eater of food — one who knows 
thus this mystic meaning of the Sdmans, yea., who knows the 
mystic meaning. 
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CHAPTER II 
Section I 

THE CHANT IS GOOD IN VARIOUS WAYS 

I. aum samastasya khalu sdmna updsanam sddhu, yat khalu 
sddhu tat sdmety dcaksate, yad asadhu tad a-sdmeti. 

1, Aum, Meditation on the entire Sdman is good. Whatever 
is good, people call Sdman and whatever is not good a-sdman. 

2, tad utdpy dhuh sdmnainam updgdd iti sddhunainam updgdd 
ity eva tad dhuh asdmnainam updgdd ity asddhunainam updgdd 
ity eva tad dhuh,^ 

2. So also people say, ‘He approached with Sdman' \ Th‘aX is 
they say, ‘he approached him in a kindly way.’ They say, ‘He 
approached him with no Sdman,' i.e. they say ‘he approached 
him in no kindly way.’ 

Sdman is understood as the good, as the dharma. 

3. athotdpy dhuh sdma no bateti yat sddhu bhavati sddhu 
batety eva tad dhuh, asdma no bateti yad asadhu bhavaty asddhu 
batety eva tad dhuh. 

3. And they say ‘this, verily, is Sdman for us.’ Wliere they 
say ‘this is good for us’ when anything is good. And "they say 
‘this is a sdman for us,’ where they say, ‘this is not good’ when 
anything is not good. 

4. sa ya etad evam vidvdn sddhu sdmety updste'bhydso ha yad 
enam sddhavo dhannd d ca gaccheyur upa ca nameyuh. 

4. He who, knowing this, meditates on the Sdman as good, 
all good qualities would quickly approach him and accrue 
to him. 

Section 2 

SOME ANALOGIES TO THE FIVEFOLD CHANT IN THE 

WORLDS 

I. lokesu panca-vidhah sdmopdsUa: prthivl him-kdrah, ag 7 iih 
prastdvo’ntariksah udgUhalt, adityah pratihdro dyaur nidhanam 
ity urdhvesu. 
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1. In the worlds, one should meditate on the Sdman as 
fivefold; the earth as the syllable fire as the prastdva, the 
atmosphere as the udgitha, the sun as the pmtihdra and the sky 
as the nidhana (conclusion). This, among the higher (ascending). 

The sky is said to be nidhana, inasmuch as those that depart from 
this world are deposited {nidhlyante) in the sky. 

2. athdvrttesu, dyaur Mm-kdra, adityah prastdvo’ntariksam 
udgUho’gnih pratihdrah, prthivl nidhanam, 

2. Now in the reverse (descending order) the sky as the 
syllable him, the sun as the prastdva, the atmosphere as the 
udgUha, the fire as the pratihdra and the earth as the nidhana. 

The earth is the nidhana as the people that come back to the earth 
are deposited here. 

3. kalpante hdsmai lokd urdhvds cdvrttds ca ya etad evam 
vidvdml lokesu pahca-vidham sdmopdste. 

3. The worlds, in the ascending and reverse orders, belong 
to him, who, knowing this thus, meditates on the fivefold 
Sdman in the worlds. 

In different ways the importance of the meditation is indicated. 


Section 3 

IN THE RAINSTORM 

I. vr^tau panca-vidham sdmopdslta, puro-vdto him-kdro, megho 
jay ate sa prastdvah, varsati sa udgUhah, vidyotate stanayati sa 
pratihdrah. 

1. One . should meditate on the &vetol 6 . Sdman in the rain. 
The preceding wind as the syllable him; the formation of the 
cloud is the prastdva. What rains is the udgitha; the lightning 
and the thunder as the pratihdra. 

2. udgrhndti tan nidhanam, varsati hdsmai varsayati ha ya 
etad evam vidvdn vr^tau panca-vidham sdmopdste. 

2. The cessation as the nidhana. It rains for him and he 
causes it to rain, he, who knowing this thus, meditates on the 
fivefold Sdman in rain. 
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Section 4 

IN THE WATERS 

I. sarvdsv apsu 'pahca-vidham sdmopdsita, megho yat sariipla- 
vate sa him-kdro yad varsati sa prastdvo, yah prdcyah syandante 
sa udgUhah, yah pvatlyah sa pratihdrah, samudro nidhanam. 

1, One should meditate on the fivefold Sdman m all the 
waters. When a cloud forms, that is the syllable him, when it 
rains, that is a prastdva] when (the waters) flow to the east, 
they are udgUha. When they flow to the west they are pratihdra. 
The ocean is the nidhana. 

2. na hdpsu praity apsumdn hhavati ya etad evdm vidvdn 
sarvdsv apsu pahca-vidham sdmopdste. 

2. He does not die in water, he becomes rich in water, he, 
who knowing this thus, meditates on the fivefold Saman in all 
the waters. 

Section 5 

IN THE SEASONS 

I. rtusu pahca-vidham sdmopdsita vasanto hirh-kdro, grismah 
prastdvah, varsd udgithah, sarat pratihdrah, hemanto nidhanam. 

1. One should meditate on the fivefold Sdman, among the 
seasons, the spring as the syllable him, the summer as the 
prastdva, the rainy season as the udgitha, the autumn as the 
pratihdra and the winter as the nidhana. 

2. kalpante hdsmd rtava Human hhavati ya etad evam vidvdn 
rtusu pahca-vidham sdmopdste. 

2. The seasons belong to him and he becomes rich in seasons, 
he, who knowing this thus, meditates on the fivefold Sdman in 
the seasons. 

Section 6 

IN THE ANIMALS 

I. pasusu pahca-vidham sdmopdsita, ajd him-kdro' vay ah pras- 
tdvah, gdva udgitho'’hdh pratihdrah, puruso nidhanam. 
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1. One should meditate on the fivefold Sdman among the 
animals, the goats as the syllable him, the sheep as the prastdva, 
the cows as the udgUha, the horses as the pratihdm and the 
human being as the nidhana. 

The human being is the culmination of animal development. 

2. hhavanti hdsya pasavah pasumdn hhavati ya etad evam 
vidvdn paiusu panca-vidham sdmopdste. 

2. Animals belong to him and he becomes rich in animals, 
he, who knowing this thus, meditates on the fivefold Sdman 
among the animals. 


Section 7 

AMONG THE VITAL BREATHS 

I. prdnesu panca-vidham paro-vanyah sdmopdsita, prdno him- 
Mro, vdk prastdvah, caksur udgUhah, sroiram pratihdrah, mano 
nidhanam paro-vanydmsi vd eidni. 

1. One should meditate on the most excellent fivefold 
Sdman among the vital breaths, breath as the syllable him, 
speech as the prastdva, the eye as the udgUha, the ear as the 
pratihdra and the mind as the nidhana. These, verily, are the 
most excellent. 

breath. It is used to include the senses also, 
is also explained as smell. 

That which is higher than the high is called paro {para w) , He who is 
higher than this is paro-varam. He who is higher than this par o~var am 
is called paro-varlyah. Madhva, 

2. paro-variyo hdsya hhavati paro-variyaso ha lokdn jayati ya 

etad evam vidvdn prdnesu panca-vidham paro-variyah sdmopdsta, 
iti tu pahca-vidhasya. : . 

2. The most excellent belongs to him, he wins the most 
excellent worlds, he, who knowing this thus, meditates on the 
most excellent Sdman among the vital breaths. 
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Section 8 

SOME ANALOGIES TO THE SEVENFOLD 
CHANT : SPEECH 

I. atha sapta-^idhasya; vaci sapta-vidham sdmopdsita, yat kirn 
ca vdco hum iti sa himkdro, yat preti sa prastdvah, yad eti sa adih. 

1. Now for the sevenfold. One should meditate on the seven- 
fold Sdman in speech. Whatsoever of speech is hum, that is the 
syllable him] whatsoever is pra, that is prastdva; and the 
syllable a as the first (or the beginning). 

2. yad uditi sa udgUhah, yat pratiti sa pratihdrah, yad up eti sa 
upadravah, yan nUi tan nidhanam. 

2. Whatsoever is ut, that is an udgUha; whatsoever is prati, 
that is a pratihdra; whatsoever is upa, that is an upadrava {01 
approach to the end); whatsoever is ni, that is nidhana (or 
conclusion). 

3. dugdhe’smai vdg doham yo vdco doho’nnavdn annddo 
hhavati, sa etad evam vidvdn vdci sapta-vidham sdmopdste. 

3. For him speech yields milk, which is the milk of speech 
and he becomes rich in food and eater of food; he, who knowing 
this thus, meditates on the sevenfold Sdman in speech. 


Section 9 
THE SUN 

I. aiha khalv amum'ddityam sapta-vidham sdmopdsita, sarvada 
samastena sdma, mdm prati mdm pratUi sarvena samastena sdma. 

1. One should meditate on the sevenfold Sdman in the sun. 
He is Sdma because he is always the same. He is the same with 
everyone since people think 'He faces me.’ ‘He faces me.’ 

2. tasminn imdni sarvani hhutdny anvdyattdmti vidydt tasya 
yat purodaydt sa him-hdras tadasya paiavd nvdyattds tasmdt te him 
kurvantihifh-kdra-hhdjinohyatasyasdmnah. 

2. One should know that all beings here depend on him. 
What he is before rising is the syllable Mw. On this depend 
the animals. Therefore they utter the syllable Am. Truly they 
are partakers in the syllable Am of iloje. Sdman. 
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atha yat prathamodite sa pfastdvas tad asya manusyd 
anvdyattds, tasmdt te prastuti-kdmdh prasamsd-kdmdh prastdva- 
bhdjino hy etasya sdmnak.' 

3, Now when it is just after sunrise, that is b, prastdva. On 
this men depend. .Therefore they are desirous of praise, desirous 
of laudation. Truly they are partakers in the prastdva of that 
Sdman. 

Men are generally lovers of name and fame. 

4. atha yat sangava-veldydm sa ddih. tad asya vaydmsy anvdya- 
ttdni, tasmdt tdny antarikse’ ndramhandny dddyd’tmdnam pari- 
patanty ddi-hhdpni hy etasya sdmnah. 

4. Now when it is the sangava (cowgathering) time, that is 
ddi. On this depend the birds. Therefore they hold themselves 
without support, in the atmosphere and fly about. Truly, they 
are partakers in the ddi of the Sdman. 

5. atha yat samprati madhyan-dine sa udgUhah, tad asya devd 
anvdyattdh, tasmdt te sattamdh prdjdpatydndm udgUha-bhdjino hy 
etasya sdmnah. 

5. Now, when it is just midday, that is an udgttha. On this 
the gods depend. Therefore they are the best of Pmjdpaii’s 
offspring. Truly they are partakers in the udgitha of that 
Sdman. 

6. atha yad urdhvam madhyan-dindt prdg apardh'^dt sa prati- 
haras, tad asya garbhd anvdyattds, tasmdtte prdtihrtd ndvapady- 
ante, pratihdra-bhdjino hy etasya sdmnah. 

6. Now when it is past midday and before the afternoon — 
that is d. pratihdra. On this all foetuses depend. Therefore they 
are held up and do not drop down. Truly, they are partakers in 
the pratihdra of th-Bit Sdman. 

7. atha y ad urdhvam apardhndt prdg astamaydt,saupadravah, 
tad asydranyd anvdyattdh, tasmdt te purusam drstvd kaksam 
svabhram ity upadravanty upadrava-bhdjino hy etasya sdmnah. 

7. Now when it is past afternoon and before sunset, that is 
an upadrava. On this the wild animals depend. Therefore when 
they see a man, they run to a hiding-place as their hole. Truly 
they are partakers in the upadrava of that Sdman. 

8. atha yat prathamdstamite tan nidhanam, tad asya pitaro’ 
nvdyattdh, tasmdt tan nidadhati nidhana-bhdjino hy etasya sdmnah, 
evam khalv amum ddityam sapta-vidham sdmopdste. 
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8. Now when it is just after sunset, that is the nidhana. On 
this the fathers depend. Therefore the people lay aside the 
fathers. Truly they are partakers of the nidhana of that Sdman. 
Thus does one meditate on the sevenfold Sawaw in the sun. 


Section 10 

THE MYSTICAL MEANING OF THE NUMBER OF 
SYLLABLES IN THE CHANT 

I. atha khalv dtma-sammitam atimrtyu sapta-vidham sdmo 
pdslta; him-kdra iti try-aksaram prastdva iti try-aksaram tat 
samam. 

1. Now, then, one should meditate on the sevenfold Sdman 
which is uniform in itself and leads beyond death. The syllable 
him has three letters, prastdva has three letters. That is the 
same. 

Though in English they are syllables, in Sanskrit each English 
syllable is represented by one letter. 

2. ddir iti dvy~aksaram pratihdra iti catur-aksaram tata 
ihaikam, tat samam. 

2. Adi has two letters. Pratihdra has four letters. (If we take 
one) one from there here, that is the same. 

3. udgUha iti try-aksaram upadrava-iti catur-aksaram tribhis 
tribhih samam bhavati aksaram atisisyate; try-aksaram tat samam. 

3. Udgitha has three letters; upadrava has four letters. Thi'ee 
and three, that is the same, one letter left over. Having three 
letters, that is the same. 

What is left over is supposed to have three letters. 

4. nidhanam iti try-aksaram, tat samam eva bhavati tdni ha vd 
etdni dvd-vimsatir aksard^ii. 

4. Nidhana has three letters. That is the same too. These 
indeed, are the twenty-two letters. 

5. eka-vifhiaty ddityam dpnoti, eka-virhio vd ito’sdv ddityo, 
dvd-viriisena param ddityaj jdyati; tan ndkam, tad viiokam. 

5. With the twenty first, one obtains the sun. Verily, the sun 
is the twenty-first from here. With the twenty-second he 
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conquers what is beyond the sun. That is bliss. That is sorrow- 
less. 

^ quotes ‘The twelve months, the five seasons (taking the whole 
of winter as one) and the three worlds (earth, atmosphere and sky) 
(make up twenty) and the sun is the twenty-first.’ 

6. dpnoti hddityasyajayam, paro hdsydditya-jaydj jayo bhavati, 
ya ' etad evam vidvdn dtma-sammitam ati-mrtyu sapta-vidham 
sdmopdste, sdmopdste. 

6. He obtains the victory of the sun, indeed a victory higher 
than the victory of the sun is his, who, knowing this thus, 
meditates on the sevenfold Sdman, uniform in itself, which leads 
beyond death, yea, who meditates on the (sevenfold) Sdman. 


Section ii 

GAYATRA CHANT 

I. mano him-kdro vdk prastdvah, caksur udgUhah, srotram 
pratihdrah, prdno nidhanam, etad gdyatram prdnesu protam. 

1. The mind is the syllable him, speech is the prastdva, iht 
eye is the udgUha, the ear is the pratihdra, the breath is the 
nidhana. This is the Gdyatra-choant woven in the vital breaths. 

2 - sa y a evam etad gdyatram prdnesu protam veda prdni hha- 
vati, sarvam dyur eti, jyog jwati, mahdn prajayd pasubhir 
bhavati, mahdn kirtyd mahdmandh sydt, tad vratam. 

2. He who knows thus this Gdyatra chant as woven in the 
vital breaths, becomes the possessor of vital breaths, reaches 
the full length of life, lives well, becomes great in offspring and 
in cattle, great in fame. One should be great-minded. That is 
the rule. 

mahdmandh: great-minded. He will not be petty-minded, ahsudra 
cittah. 

Section 12 

RATHANTARA CHANT ; ^ 

I. abhimanthati sa him kdmli, dhumo jay ate sa prastdvah, 
jvalati sa udgitho’hgdrd bhavanti sa pratihdrah, upasdmyati tan 
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nidhanam; samidmyati tan nidhanam; etad rathantaram agnau 
pfotam. 

1. One rubs the fire-sticks together — that is the syllable 
him. Smoke is produced, that is the prastdva. It blazes. That is 
the udgitha. Coals are produced, that is the pratihdra. It becomes 
extinct, that is the nidhana. This is the Rathantara as woven on 
fire. 

2. sa y a evam etad rathantaram agnau protam veda, brahma- 
varcasy annddo bhavati, sarvam dyur eti, jyog jivati, mahdn 
prajayd pasubhir bhavati, mahdn Mrtyd; na pratyahh agnim dcd- 
men na nisthwet, tad vratam 

2. He who knows thus this Rathantara chant as woven on 
fire becomes radiant with sacred wisdoms, an eater of food, 
reaches the full length of life, lives well, becomes great in off- 
spring and in cattle, great in fame. One should not take a sip of 
water or spit before the fire. That is the rule. 


Section 13 

VAMADEVYACRkm 

I. upamantrayate sa him-kdrah, jhapayate sa prastdvah, striyd 
saha sete sa udgUhah, prati strim saha sete sa pratihdrah, kdlarh 
gacchati tan nidhanam, pdrarh gacchati tan nidhanam: etad vdma- 
devyam mithune protam. 

1. One summons, that is the syllable him. He makes request, 

that is a prastdva. Along with the woman, he lies down, that is 
the udgitha. He lies on the woman, that is the pratihdra. He 
comes to the end, that is the He comes to the finish, 

that is the nidhana. This is the Famaieyya chant woven on sex 
intercourse. 

2. sa y a evam etad vdmadevyam mithune protam veda mithuni 
bhavati, mithundn mithundt prdjdyate, sarvam dyur eti, jyog 

■jivati, mahdn prajayd pasubhir bhavati mahdn kirty a, na kdhcana 
pariharet, tad vratam. 

,2. He who knows thus this Vdmadevya chant as woven on 
sex intercourse, comes to intercourse, procreates himself from 
every act, reaches a full length of life, lives well, becomes great 
in' offspring and in cattle, great in fame. One should not despise 
any woman. That is the rulei 
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Section 14 
BRHAT CHANT 

I. udyan him-kdrah, uditdh ‘pmstdvah, madhyan-dina udgUho’ 
pardhnah pratihdro’ stam yan nidhanam: etad hrhad aditye 
pfotam. 

1. When the sun rises, it is the syllable When the sun 
has risen, it is the prastdva; when it is midday, it is iht udgUha, 
When it is afternoon, it is the pratihdra. When (the sun) is set, 
it is the nidhana. This is th& Brhat chant as woven on the sun. 

2. sa ya evam etad hrhad aditye protam veda, tejasvi annddo 
hhavati, sarvam dyur eti, jyog jivati, mahdn prajaya paiubMr 
bhavati mahdn kirtyd: tapantam na nindet, tad vratam. 

2. He who knows thus this Brhat chant as woven on the sun 
becomes refulgent, an eater of food, reaches a full length of 
life, lives well, becomes great in offspring and in cattle, great 
in fame^ One should not decry the burning sun. That is the rule. 


Section 15 

VAIRUPYA CEANT 

I, abhrdi^i samplavante sa himkdrah, megho jay ate saprastdvah, 
varsati sa udgUhah, vidyotate stanayati sapratihdrah, udgrhnati tan 
nidhanam, etad vairupam par janye protam. 

1. The mists come together, that is the syllable Mw. A 
cloud is formed, that is the prastdva. It rains, that is the 
udgUha. It flashes and thunders, that is the pratihdra. It holds 
up. That is the nidhana. This is ‘the Vairupya chant woven 
on rain. 

2. saya evam etad vairupam par janye protam veda, virupdms ca . 
surupdms capaiun avarundhe, sarvam dyur eti, jyog jivati, mahdn 
prajaya pasubhir bhavati, mahdn kirtyd, varsantarh na nindet, tad 
vratam. 

2. He who thus knows this as woven on rain, 

acquires cattle, of various form and of beautiful form, reaches 
a full length of life, lives well, becomes great in offspring and 
in cattle, great in fame. One should not decry when it rains. 
That is the rule. 
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Section 16 

VAIRAJA CHANT 

I. vasanto him-kdrah, grismah prastdvah, varsd ndgUhah, 
sarat pratihdrah, hemanto nidhanam, etat vairdjam rtusn protam. 

1. Spring is the syllable him, summer is the prastdva, rainy 
season is the udgitha; autumn is th.e pratihdr a', winter is the 
nidhana. This is the V air dja chant as woven on the seasons. 

2. say a evam etad vairdjam rtusu protam veda, virdjati prajayd 
pasuhhir hrahma-varcasena, sarvam dyur eti, jyog jivati, mahdn 
prajayd pasuhhir hhavati mahdn kirtyd; rtun na nindet, tad 
vratam. 

2. He who knows thus this V air dja chant as woven on the 
seasons shines with children, cattle and the lustre of sacred 
wisdom, reaches a full length of life, lives well, becomes great 
in offspring and cattle, great in fame. One should not decry the 
seasons. That is the rule. 


Section 17 

SAKVARI CHANT 

I, prthivi hifh-kdro'ntariksam prastdvah, dyaur udgithah, diiah 
pratihdrah, samudro nidhanam, etdh sakvaryo loke§u protdh. 

1. The earth is the syllable him. The atmosphere is the 
prastdva. The sky is the udgUha, the quarters of space are 
Pratihdra. T\m OQQoax is the nidhana. These are the verses of the 
Sakvari chant woven on the worlds. 

2. sa ya evam etdh sakvaryo lokesu protd veda, lokl hhavati, 
s'arvam dyur eti, jyog jivati, mahdn prajayd pasuhhir hhavati 
mahdn kirtyd; lokdn na nindet, tad vratam. 

2. One who knows these verses of the Sakvari chant as 
woven on the worlds becomes possessed of the worlds, reaches a 
full length of life, lives well, becomes great in offspring and 
cattle, great in fame. One should not decry the worlds. That is 
the rule. 
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Section 18 

REV ATI CB-Am 

I. ajd him-kdro’vayah prastdvah, gava udgitho’ ^vdh pratihdrah, 
puruso nidhanam, etd revatyah pasusu protah. 

1. The goats are the syllable him. The sheep are the pmstdva. 
The cows are the udgUha. The horses are the pratihdra. The 
human being is the nidhana. These are the verses of the Revati 
chant woven on the animals. 

2. say a evam etd revatyah pasusu protd veda,paimndn hhavati, 
sarvam dyur eti, jyog jivati, mahdn pmjayd pasubhir bhavati 
mahdn kirtyd; pasun na nindet, tad vratam. 

2. He who knows thus these verses of the Revati chant as 
woven on the animals becomes the possessor of animals, reaches 
the full length of life, lives well, becomes great in offspring and 
cattle, great in fame. One should not decry animals. That is the 
rule. 


Section 19 

CHANT 

I. lomahim~Mra'h,tvakprastdvah, mdfhsam udgUho'sthi prati- 
hdrah, majjd nidhanam, etad yajhayajhiyam ahgesu protam, 

1. Hair is the syllable him. Skin is the prastdva. Flesh is the 
udgUha. Bone is the pratihdra. Marrow ik nidhana. This is the 
Y ajndyajhiya chant woven on the members of the body. 

2. sa ya evam etad yajndyajmyam ahgesu protam veddhgi 
hhavati, ndhgena^ vihurchati, sarvam dyur eti, jyog jivati mahdn 
prajayd pasubhir bhavati mahdn kirtyd, samvatsaram majjho 
ndsniydt, tad vratam; majjho ndsniydt Hi vd. 

2. He who thus knows this Y ajhdyajhiy a chant as woven on 
the members of the body becomes equipped with limbs; does 
not become defective in any limb, reaches the full length of 
life, lives well, great in offspring and cattle, great in fame. One 
should not eat of marrow for a year. That is the rule. Rather, 
one should not eat of marrow at all. 

The plural number majjho is used to include fish also. 
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Section 20 

RA JANA CHANT 

1, agnir him-kdrah, vdyuh prastavah, dditya udgithah, nak- 
satrdfii pratihdrah, candramd nidhanam: etad rdjanam devatdsu 
protam. 

1. Fire is the syllable Tsm; Air is the prastdva. Sun is the 
udgltha. Stars are the pratiham and moon is the nidhana. This 
is the Rdjana chant woven on the divinities. 

2. sa y a evam etad rdjanam devatdsu protam vedaitdsdm eva 
devatdndm salokatdrh sdrstitdm sdyujyarh gacchati, sarvam dyur 
eti, jyog jivati, mahdn prajayd pasuhhir hhavati mahdn hirtyd; 
brdhmandn na nindet,tad vratam, 

2. He who knows thus this Rdjana chant as woven on the 
divinities goes to the same world, to equality and to complete 
union with these very divinities, reaches the full length of life, 
lives well, becomes great in offspring and cattle, great in fame. 
One should not decry the Brahmanas. That is the rule. 

He is lifted to the region of the deity whom he has loved and 
worshipped during life. Salvation does not consist in absorption with 
the Absolute or assimilation to God but in getting near His presence 
and participating in His glory.- 


Section 21 

THE SAM AN REGARDING THE ALL 

I. trayi vidyd him-kdrah, tray a ime lokdh sa prastavo' gnir vdyur 
ddityah sa udgithah, naksatrdni vaydmsi marwayaJ} sa pratihdrah, 
sarpd gandharvdh pitaras tan nidhanam,- etat sdma sarvasmin 
protam. 

1. The threefold knowledge is the syllable him. The three 
worlds here are the prastdva. Fire, air and sun are the udgUha; 
stars, birds and the light rays a,ve the pratihdra; serpents, 
gandharvas and the fathers are the nidhana. This is the chant as 
woven in all. 

2. sa ya evam etat sdma sarvasmin protam veda, sarvam ha 
hhavati. 

2. He who knows thus this chant as woven on all becomes all. 
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tad e§a Uokah: ydni paficadhatrmi tnni 
tebhyo na jydyah param anyad asti. 

3. On thk, there is this verse. There are triple things which 
are fivefold. Greater than these, there is nothing else besides. 

4. yas tad veda sa veda sarmm sarvd disc balim asmai haranti, 
sarvam asmity updsUa, tad vmtam, tad vratam. 

4. He who knows that, knows all. All the quarters of space 
bring him gifts. One should meditate (on the thought) T am 
the All.' That is the rule, yea, that is the rule. 


Section 22 

DIFFERENT MODES OF CHANTING 

I. vinardi sdmno vrne pasavyam ity agner udgitho' niruktah 
pyajdpateh, niruktah somasya, mrdu slaksnarh vdyoh, slaksnam 
halavad indrasya, krauhcam brhaspateh, apadhvdntam varupasya: 
tan sarvdn evopaseveta, vdrunam tv eva varjayet. 

1. Of the Sdman, I choose the high-sounding one as good 
for cattle, this is the song sacred to Fire. The undefined one 
belongs to Prajd-pati, the defined one to Soma ; the soft and the 
smooth to Vayu, the smooth and strong to Indra; the heron-like 
to Brhaspati, the ill-sounding to Varuna. Let one practise all 
these but one should avoid that belonging to Varuna. 

2. amrtatvam devebhya dgdydmty dgdyet svadhdm pitrbhya 
dsdm manusyebhyas trnodakam pasubhyah svargam lokam 
yajamdndydnnani dtmana dgdydnUy etd,ni manasd dhydyann 
apramaitah stuvUa. 

2. ‘Let me secure immortality for the gods by singing’ 

thus should one sing. ‘Let me secure oSerings for the fathers 
by singing hope for men, grass and water for the cattle, the 
world of heaven for the sacrificer and food for myself.’ Thus 
reflecting in his mind on alh these, one should sing' the praises 
carefully, ■ 

3. sarve svaf a indmsydtmdnah sarvq, usmdiiah prajdpater 
dtmdnah saf ve sparm mftyor dtrhdnah, tarn svaresupdlabhe- 
tendram iarariam pfapamio’bhuvafn sa tvd prati vaksyatUy enam 
bruydt. 
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3. All vowels are the embodiments of India; all spirants are 
the embodiments of Prajd-pati; all consonants are the embodi- 
ments of Death. If one should reproach a person for his vowels, 
he should tell that one, ‘I have taken my refuge in India. He 
will answer you.’ 

4. atha yady enant usmasupdlahheta, prajdpatim saranam 
prapanno’ hhuvam, sa tvd prati peksyatUy enam hhuydt. atha yady 
enam sparsesupdlabheta: mrtyum samv^am, prapanno’ bhuvam sa 
tvd prati dhaksyatity enam bruydt. 

4. So if one should reproach a person for his spirants he 
should tell that one ‘I have taken refuge in Prajd-pati. He 
will smash you.’ And if one should reproach a person for his 
consonants he should tell that one, ‘I have taken refuge in 
Death. He will burn you up.’ 

5. sarve svard ghosavanto balavanto vaktavyd indre balam 
daddnUi, sarva usmdno’ grastd anirastd vivrtd vaktavydh prajd- 
pater atmanam paridaddntti, sarve sparsd lesendnabhinihitd 
vaktavyd mrtyor dtmdnam parihardpUi. 

5. All the vowels should be pronounced resonant and strong, 
(with the thought) ‘May I impart strength to India.’ All the 
spirants should be pronounced well open, without being 
slurred over, without being elided, (with the thought) 'May I 
give myself to Prajd-pati.’ All the consonants should be pro- 
nounced slowly, without merging them together (with the 
thought) ‘May I withdraw myself from Death.’ 


Section 2-^ 

DIFFERENT MODES OF VIRTUOUS LIFE 

I. trayo dharma-skandhdh; yajno’ dhyayanam ddnam iti, pra- 
thamas tapa eva, dvitiyo brahmacdrydcdrya-kula-vdst, irtlyo’- 
tyantam dtmdnam deary akule’vasdday an: sarva etc pmj^ya-lokd 
bhavanti, brahma-samstho’mrtatvam eii. 

I. There are three branches of duty, sacrifice, study and 
almsgiving— Austerity, indeed, is the first. The second is the 
pursuit of sacred wisdom, dwelling in the house of the teacher. 
Absolutely controlling his body in the house of the teacher, is 
the third. All these attain to the worlds of the virtuous. He 
who stands firm in Brahman attains life eternal. 
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tapah: austerity. It is used sometimes to comprehend all forms of 
the pursuit of self-control 

ftani tapas, satyam tapas, snitam tapas, sdntam tapo, ddnam tapo, 
yajnas tapo . hhur bhuvas svar hrahmaitad updsyaitat tapah. 
Ndrdyamya. 8. 

the practice of continence. 

Brahman is also used for tapas or austerity. Cp. hhagavan kdsyapah 
sdsvate brahmani vartate. Kalidasa: Sdkuntald Act I. The commen- 
tators interpret BfaAwan as 
brahma-samstha: He ’who stands fLvm in Brahman. 

5 suggests that this refers to the parivrdt or the monk who alone 
obtains eternal life, while others who practise active virtues obtain 
the worlds of the virtuous. He, however, points out that there is 
another view held by the Vrttikara, that anyone who stands firm in 
the eternal obtains the life eternal. He need Vioi he. o. samnydsin. 
5 argues that the true hrahma-samstha is the samnydsin who gives 
up aU actions: karma-nivftti-laksanam parivrdjyam brahma-samsthat- 
vam. S. 


THE SYLLABLE. 

2. prajd-patir lokdn abhyatapat; tebhyo ahhitaptehhyas frayt 
vidyd samprdsravat, tdm abhyatapat, tasyd abhitaptdya etdny 
aksardni samprdsravanta hhur bJmvah svar iti. 

2, brooded on the worlds. From them, thus 
brooded upon, issued forth the threefold knowledge. He 
brooded on this. From it, thus brooded upon, issued forth 
these syllables, bhuh, bhuvah, svah. 

threefold knowledge: three Vedas. 

bhuh, earth; bhuvah, atmosphere; svah, sky. 

3, tan abhyatapat, iebhyo’bhitaptehhya aumkdr ah samprdsravat, 

tad yathd sankund sarvdni parndni samtrnndny evam aumkdr ena 
sarvd vdk samtnpmumkdra evedarh sarvam, aumkdra evedam 
sarvam. ' 

3. He brooded on them and on them, thus brooded upon, 
issued forth the syllable A^m^. As all leaves are held together 
by a stalk, so is all speech held together by Aum. Verily, the 
syllable Aum is all this, yea, the syllable Aum is all this. 
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Section 24 

THE DIFFERENT REWARDS FOR THE OFFERERS 
OF OBLATIONS 

I, hrahmavddino vadanti yad vasundm prdtah savanam, 
fudfdndm mddhyan-dinam savanam, dditydndm ca visvesdm ca 
devdndm trtiya-savanam. , 

1. The expounders of sacred wisdom declare that the 
morning offering belongs to the Vasus, the midday offering to 
the Rudras and the third (evening) offering to the Adityas and 
the Vi^ve-devas. 

2. kva tarhi yajamdnasy a loka iti, say as tarn na vidydt katham 
kurydd, atha vidvdn kurydt. 

2. Where then is the world of the sacrificer ? If he knows 
not (this), how can he perform (sacrifices)? So, let him, who 
knows, perform. 

3. purd prdtar anuvdkasyopdkarandj jaghanena gdrhapa- 
tyasyodanmukha upavisya sa vdsavam sdmdbhigdyati. 

3. Before the commencement of the morning litany, he sits 
behind the gdrhapatya fire, facing the north and sings the 
chant sacred to the Vasus. 

In ^rauta sacrifices,- three fires are recognised, dhavanlya, ddksiria 
and gdrhapatya, corresponding to heaven, sky and earth. They are 
dedicated to the worlds of gods, ancestors and men respectively. 

4. loka-dvdram apdvrnu, pasyema tvd vayam rdjydya iti. 

4. Open the door of this world, that we may see thee for the 
obtaining of the sovereignty. 

5. atha juhoti namo’gnaye prthivi~ksUe loka-ksite lokam me 
yajamdndya vindaisa vai yajamdnasya loka eidsmi. 

5. Then he makes the offering (reciting) ‘Adoration to Fire, 
who dwells on earth, who dwells in the world. Obtain the world 
for me, the sacrificer. To this world of the sacrificer, I will go.' 

6. aira yajamdnah parastdd dyusah svdhd’pajahi parigham iiy 
ukvottisthati; tasmad vasavah pr dial} savanam samprayacchanti. 

6. Thither will the sacrificer, after life, go. Hail, take away 
the bolt. Having said this, he rises. For him the Vasus fulfil the 
morning offering. 

7. purd mddhyan-dinasya savanasyopdkarandj jaghanena 
agnidhriyasyodahmukha upavisya, sa raudr am sdmdbhigdyati. 
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7. Before the commencement of the mid-day offering, he 
sits behind the Agntdhnya fire, and facing the north, he sings 
the chant sacred to the Rndras. 

8. loka-dvdram apdvrnu, pasyema ivd vayam vairdjydya iti. 

8 . Open the door of this world that we may see thee for the 
obtaining of sovereignty. 

9. atha juhoti,namo vdyave’ntanksa-ksite loka-ksite lokam,me 
yajamdndya vinda, esa vai yajamdnasya lokah, etdsmi. 

9, Then he makes the offering (reciting) ‘Adoration to Air, 
who dwells in the sky and dwells in the world. Obtain the world 
for me, the sacrificer. To this world of the sacrificer I will go/ 

10. yajamdnah parastdd dyusah svdhd’pajahi parigham 
ity uktvoUisthati, tasmai rudrdmddhyan-dinam savanam sampra- 
yacchanti. 

10. Thither, will the sacrificer, after life, go. Hail, take 
away the bolt. Having said this, he rises. For him, the Rndras 
fulfil the midday offering. 

11. purd trtiya-savanasyopakarandj jaghanendhavamyasyo- 
danmukha upavisya sa ddityam sa vaisvadevam sdmdbhigdyati. 

11. Before the commencement of the third offering, he sits 
behind the Ahavamya fire, facing the north, he sings the chant 
sacred to the Adityas and Visve-devas 

12. loka-dvdram apdvrnu, pasyema tvd vayam svdrdjydya iti. 

12. Open the door of this world that we may see thee for the 
obtaining of sovereignty. 

Tg. ddityam, atha vaisvadevam, loka-dvdram apdvrnu pasye- 
ma tvd vayam sdmrdjydya iti. 

13. Thus the chant to the Adityas; now the chant to the 
Vi^ved-evas : Open the door to this world that we may see thee 
for the obtaining of sovereignty. 

14. atha juhoti, nama ddityebhyas ca visvebhyas ca devebhyo 
divi-ksidbhyo loka-ksidbhyah lokam me yajamdndya vindata. 

14. Then he makes the offering (reciting) 'Adoration to the 
Adityas and to the Visve-devas, who dwelh in heaven and dwell 
in the world, obtain the world for me, the sacrificer.' 

15 - esa vai yajamdnasya lokah,etdsmy atrayaja.mdnah parastdd 
dyusah svdhd’pahata parigham ity uktvoUisthati. 
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15. 'Verily, to this world of the sacrificer will I go. Thither 
will the sacriiicer afterlife go. Hail, take away the bolt.' Having 
said this, he rises. 

16. tasmd ddityds ca visve ca devds trtiya-savanam sampra- 
yacchanti, esa ha vai yajnasya mdtrdm veda, ya evam veda, ya 
evam veda. 

16. For him, the Adityas and the Visve-devas fulfil the third 
offering. He, who knows this, knows the fulness of the sacrifice, 
yea, he who knows this. 
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III, 2. I. Chdndogya Upanisad 

CHAPTER III 

Section i 

THE SUN AS THE HONEY OF THE GODS: RG VEDA 

I. aum:, asau vd ddityo deva-madhu; tasya dyaur eva liras- 
cma-vamso’ntariksam apupah, marlcayah putrdh. 

1. Verily, yonder sun is the honey of the gods. Of this the 
sky is the cross-beam; the atmosphere is the honeycomb; the 
particles of light are the brood. 

The sun is treated as the object of meditation. The sky is the 
crossbeam from which the honeycomb hangs. 

2. tasya ye prdnco rasmayah td evdsya prdcyo madhunddyah 
rca eva madhukrtah rgveda eva puspam, td amrtd dpah td vd eta 
rcah. 

2. The eastern rays of that sun are its eastern honey cells. 
The Rks are the producers of honey. The Rg Veda is the 
flower and those waters are the nectar and those very Rks 
indeed (are the bees) , 

'Just as the bees produce honey by extracting the juices of 
flowers, so do the rks make their honey by extracting the juices of 
actions prescribed in the Rg 

3. etam rg vedam abhyatapams, tasydbhitaptasya yasas teja 
indriyam viryam annddyam raso’jdyata. 

3. These brooded on the Rg Veda; from it, thus brooded 
upon, issued forth as its essence, fame, splendour, (vigour of 
the) senses, virility, food and health. 

4. tad vyaksarat, tad ddityam abhito’ srayat, tad vd etad y ad 
etad ddityasya rohitarh rupam. 

4. It flowed forth; it went towards the sun. Verily, that is 
what the red appearance of the sun is. «- 

Section 2 
YA JUR VEDA 

I. athaye’sya daksind rasmayas td evdsya daksind madhu-nddyo 
yajumsy eva madMi-krto yajur veda eva puspam, td amrtd dpah. 
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1. Now its southern rays are its southern honey-cells. The 
Yajus formulae are the producers of honey. The flower is the 
Yajur Veda and these waters are the nectar. 

2. tdni vd etdni yajumsy etam yajurvedam abhyatapams, tasyd- 

bhitaptasya yasas, teja, indriyam, vtryam, annddyam, raso’ 
jdyata. . 

2. Verily, these yajus formulae brooded on the Yajur Veda', 
from it, thus brooded upon, issued forth as its essence, fame, 
splendour, (vigour of the) senses, virility, food and health. 

3. tad vyaksarat, tad ddityam abhito’ srayat, tad vd etadyad etad 
ddityasya suklam rupam. 

3. It flowed forth; it went towards the sun. Verily, that is 
what the white appearance of the sun is. 


Section 3 
SAMA VEDA 

I. athaye’syapratyanco rasmayas td evdsya praticyo madhu-nd- 
dyah sdmdny eva madhu-krtah sdma veda eva puspam, id amrtd 
dpah. 

1. Now, its western rays are its western honey-cells. The 
Sdman chants are the producers of honey. The flower is the 
Sdma Veda and these waters are the nectar. 

2. tdni vd eldni sdmdny etam sdma vedam abhyatapams 
tasydhhitaptasya yasas, teja, indriyam, vlry am, annddyam, 
raso’ jdyata. 

2. Verily, Sdman chants brooded on the Sdma Veda', 
from it, thus , brooded upon, issued forth, as its essence, fame, 
splendour, (vigour of the) senses, virility, food and he.alth. 

3. tad vyaksarat, tad ddityam abhito’ srayat, tad vd etadyad etad 
ddityasya krmam rupam. : 

3. It flowed forth. It went towards the sun. Verily, that is 
what the dark appearance of the sun is. 
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Section 4 

ATHARVA VEDA 

I. atha ye’ syodanco msmayas td evdsyodtcyo madhu-nddyo’ 
tharvdngirasa eva madhu-krtah, itihd,sa~purdnam puspam, td. 
antfid dpah. 

1, Now its northern rays are its northern honey-cells. (The 
hymn of the) Atharvans and the Angirasas are the honey 
producers. The flower is legend and ancient lore. These waters 
are the nectar. 

The stories from the Epics and the Puranas were repeated at some 
sacrifices. They are mentioned in the Brahmanas, and later collected 
in the Mahdbhd,rata cind the Puranas. . 

2. te vd ete tharvdngirasa etad itihdsa-purdnam abhyatapams, 
tasydbhitaptasya yasas, teja, indriyam, viryam, annddyam, raso’ 
jdyata. 

2. Verily, these (hymns) of the Atharvans and Angirasas 
brooded upon that legend and ancient lore. From them, thus 
brooded upon, issued forth, as their essence, fame, splendour, 
(vigour of the) senses, virility, food and health. 

3. tad vyaksarat, tad adityam abhito’ sr ay at, tad vd etad y ad etad 
ddityasya pararh krsnarh rupam. 

3. It flowed forth. It went towards the sun. Verily, that is 
what the extremely dark appearance of the sun is. 

Section 5 
BRAHMAN 

I. atha ye’syordhvd rasmayas td evdsyordhvd madhu-nddyo 
guhyd evd’desd madhu-krto, brahmaiva puspam, id amrtd dpah. 

1. Now, its upward rays are its upper honey cells. The hidden 

teachings (the Upani^ads) are the honey producers. Brahman 
is the flower. These waters are the nectar. . 

. Brahman, according to here signifies the i.e. the syllable 
aum, ■ 

2. te vd ete guhyd ddesd etad hr ahmdbhyata,pams tasydbhita- 
ptasya yasas, teja, indriyam, viryam, annddyam, raso' jdyata. 
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2. These hidden teachings brooded on Brahman, and from it 
thus brooded upon, issued forth, as its essence, fame, splendour, 
(vigour of the) senses, food and health. 

3. tad vyaksarat, tad ddityam ahhito’srayat, tad vd etadyad etad 
ddityasya madhye ksohhata iva. 

3. It flowed forth. It went towards the sun. Verily, that is 
what seems to be the trembling in the middle of the sun. 

4. te vd etc rasdndm rasdh. vedd hi rasdh, tesdm etc rasdh, tdni vd 
etdny amrtdndm amrtdni, vedd hy amrtdh, tesdm etdny amrtdni. 

4, Verily, these are the essences of the essences, for the 
Vedas are the essences and these are their essences. Verily, 
these are the nectars of the nectars for the Vedas are the nectars 
and these are their nectars. 

AccordingTo S all these are meant to emphasise the importance 
of eulogised actions : harma-stutir esah. 

Section 6 

THE KNOWER OF THE COSMIC SIGNIFICANCE OF THE 
VEDAS REACHES THE WORLD OF THE VASUS 

I tad yat prathamam amriam tad vasava upajlvanty agnind 
mukhena, na vai devd asnanti na pibanty etad evdmrtaih drstvd 
trpyanti. 

1. That which is the first nectar, on that live the Vasus, 
through fire as their mouth. -Verily the gods neither eat nor 
drink. They are satisfied merely with seeing that nectar, 

2. ta etad eva rupam abhisamvisanty etasmdd rupdd udyanti. 

2. They retire into this form (colour) and come forth from this 
form (colour). 

3. sa ya. etad evam amrtam veda, vasundm evaiko bhutvdgnin- 
aiva mukhenaiiad evdmrtam drstvd trpyati, sa etad eva rupam 
ahhisarhvisati , etasmdd rupdd udeti. 

3. He who knows thus this nectar becomes one of the Vasus 
and through the fire as his mouth is satisfied merely with 
seeing the nectar. He retires into this form (colour) and comes 
forth from this form (colour). 
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4. sa ydvad ddityah purastdd udetd pascdd astam etd, vasundm 
eva tdvad ddhipatyam svdrdjyam paryetd. 

4. As long as the sun rises in the east and sets in the west, 
so long does he attain the worship and sovereignty of the Vasus. 


Section 7 

OF THE RUDRAS 

I. atha yad dvitiyam amrtam, tad rudrd upajivantindrena 
mukhena, na vai devd asnanti, na pihanti, etad evdmrtam drstvd 
irpyanti. 

1. Now that which is the second nectar, on that live the 
Rudras, through Indr a as their mouth, Verily, the gods neither 
eat nor drink. They are satisfied merely with seeing that nectar, 

2. ta etad eva rupam ahJpisamvisanti, etasmdd rupad udyanti. . 

2. They retire into this form (colour) and come forth from 
this form (colour), 

3. sa y a etad evam amrtam veda rudrdndm evaiko bhutven- 
drenaiva mukhenaitad evdmrtarh , drstvd trpyati, sa etad eva 
rupam ahhisarhvisati, etasmdd rupad udeti. 

3. Who knows thus this nectar becomes one of the Rudras 
and with Indra as his mouth is satisfied merely with seeing the 
nectar. He retires into this form (colour) and comes forth 
from this form (colour). 

4. sa ydvad-ddityah purastdd udetd, pascdd astam etd, dvis 

tdvad daksii^ata udetottarato’ stam etd, rudrdndm eva tdvad ddhi- 
patyarh svdrdjyam paryetd. . 

4. As long as the sun rises in the east and sets in the west, 
twice as long does it rise in the south and set in the north and 
just that long does he attain the lordship and sovereignty of 
the Rudras. . > ^ ^ 

Section 8 

OF THE ADITYAS 

I. atha y at trtiyam amrtam,^ t^^ ddityd upajlvanti varunena 
mukhena, na vai devd asnanti, na pibanii, etad evdmrtam 
drstvd trpyanti: 
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_ I, Now, that which is the third nectar, on that live the 
Adityas through Varuna as their mouth. Verily, the gods 
neither eat nor drink. They are satisfied merely with seeing that 
nectar. 

2, ta etad eva rupam abhisamvisanty etasmdd rupdd udyanti. 

2. They retire into this form (colour) , and come forth from 

this form (colour). ■ 

3 sa ya etad evam amrtam veddditydndm evaiko bhutvd varufi- 
enaiva mukhenaitad evdmrtam drstvd trpyati, sa etad eva rupam 
ahhisamvisati, etasmdd rupdd udeti. 

3. He who knows thus this nectar, becomes one of the 

Adityas and with Varuna as his mouth, is satisfied merely with 
seeing the nectar. He retires into this form (colour) and comes 
forth from this form (colour), ‘ 

4. sa ydvad adityo daksipata udetottarato’ stam eta, dvis tdvat 
pascdd udetd purastdd astam eta, dditydndm eva tdvad ddhipatyam 
svdrdjyam paryetd, 

4. As long as the sun rises in the east and sets in the west 
twice as long does it rise in the west and set in the east and 
just that long does he attain the lordship and sovereignty of 
the Adityas. 

Section 9 

OF THE MARUTS 

I. atha yac caturtham amrtam, tan maruta upajivanti somena 
mukhena, na vai devd ainanti, na pihanti, etad evdmrtam drstvd 
Irpyanti. 

1. Now that which is the fourth nectar, on that live the 
Maruts, through Soma as their mouth; Verily, the gods neither 
eat nor drink. They are satisfied merely with seeing that nectar. 

2, ta etad eva rupam abhisamvisariti, etasmdd rupdd udyanti. 

2. They retire from this form (colour) and come forth from 
this form (colour). 

3. sa ya etad evam amrtarh veda, marutdm evaiko bhutvd 
somenaiva mukhenaitad evdmrtam dr 4 '^d trpyati, sa etad eva 
rupam abhisamvUati, etasmdd rupdd udeti. 
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3. He who knows thus this nectar, becomes one of the 
Maruts and through Soma as his mouth, is satisfied merely 
with seeing the nectar. He retires into this form (colour) and 
comes forth from this form (colour). 

4, sa ydvad ddityah pascdd udeid, pumstdd astam etd, dvis 
tdvad uttarata udeid, daksinato’ Siam etd, marutdm eva tdvad 
ddhipatyam svdrdjyam paryetd. 

4. As long as the sun rises in the west and sets in the east, 
just that twice as long does the sun rise in the north and set 
in the south just that long does he attain the lordship and 
sovereignty of the Maruts. 

Section 10 

OF THE SADHYAS 

I. atha yat pancamam amrtam tat sddhyd upajivanti hrahmafid 
mukhena, na vai devd asnanti, na pihanti, etad evdmrtam drsfvd 
trpyanti. 

1. Now, that which is the fifth nectar, on that live the 
Sadhyas, through Brahma as their mouth. Verily, the gods 
neither eat nor drink. They are satisfied merely with seeing 
that nectar. 

2. ta etad eva rupam abhisamvisanti, etasmdd riipdd udyanti. 

2. They retire into this form (colour) and come forth from 
this form (colour). 

3. sa ya etad evam amrtam veda, sddhydndm evaiko hhutvd 
brahmai^aiva mukhenaitad evdmrtam drstvd trpyanti, sa etad eva 
rupam abhisarhvisati, etasmdd rupdd udcti. 

3. He, who knows thus this nectar, becomes one of the Sadhyas 
and through Brahma as his mouth, is satisfied merely’ with 
seeing the nectar. He retires into this form (colour) and comes 
forth from this form (colour). 

4. sa ydvad aditya uttarata udetd, daksinato' stam etd, dvis 

tdvad urdhva udetdrvdh astam etd, sddhydndm eva tdvad ddhipa 
tyam svdrdjyam paryetd. ;■ 

4. As long as the sun rises in the north and sets in the south, 
twice as long does it rise in the zenith and set in the nadir, 
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just that long does he attain the lordship and sovereignty of 
the Sadhyas. 


Section ii 

THE WORLD OF BRAHMA 

I. atha tata mdhva udetya naivodetd ndstam eta, ekala eva 
madhye sthdtd, tad esa slokah: 

1. Henceforth, after having risen in the zenith, he will no 
more rise nor set. He will st^nd alone in the middle. On this, 
there is this verse : 

The movements of the sun are intended to help the creatures 
to experience the results of their actions, and when these experiences 
have ended the sun takes the creatures unto himself, prdnindm 
sva-karma-phala-bhoga-nimittam anugraham tat karma-phalopabho- 
ga-ksaye tdni prdni-jdtdny dtmani samhftya. 

The question is raised whether the sun in the regions of Brahma 
moves along nights and days. The reply is given in the next verse. 

2. na vai tatra na nimloca nodiydya kaddcana, 

■ devds tendham satyena md virddhisi brahmand iti. 

2. It is not so there. The sun has not set; nor has he ever 
risen. 0 ye gods, by this truth, may I not fall from Brahma. 

He calls the gods to bear witness to the truth of his statement. 

3. na ha vd asmd, udeti, na nimlocati, sakrd diva haivdsmai 
bhavati, ya etdm evam brahmopanisadam veda. 

3. Verily, for him, who knows thus, this mystic doctrine of 
Brahma, the sun neither rises nor sets. For him it is day for ever. 

'The knower becomes the eternal inborn Brahman, unconditioned 
by time marked by the rising and setting of the sun.’ vidvdn uda- 
ydsta-maya-kdldparicchedyam nityam ajam brahma bhavati.^. 

4, tadd haitad brahmd prajdpataya uvdca, prajdpatir manave, 
manuh prajdbkyah, tadd haitad udddlakdyd’rw^aye jyesthdya 
putrdya pita brahma provdca. 

4. Brahma told this to Prajd-pati; Prajd-pati to Manu; 
Manu to his descendants. To Uddalaka Aruni, the eldest son, 
his father declared this Brahma. 

5. idam vdva taj jye^dycc putrdya pita brahma prabruy at 
prai^dyydyavdntevdsine.^-- 
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5. Verily, a father may teach this Brahma to his eldest 
son or to a worthy pupil. 

6. ndnyasmai kasmai cana, yady apy asmd imam adhhih 
parigrMtdm dhanasya purndm dadydd, etad eva tato hhuya ity 
dad eva tato hhuya iti. 

6. And to no one else. Even if one should offer him the whole 
of this (earth) encompassed by water and filled with treasure. 
(He should say) ‘This, truly, is greater than that — yea, greater 
than that.’ 

Section 12 
THE GAYATRt 

I. gdyatn vd idam sarvam bhutam yad idam kirn ca, vdg vai 
gdyatn, vdg vd idam sarvam bhutam gdyati ca tray ate ca. 

1. Verily, the Gdyatn is all this that has come to be, what- 
soever there is here. Speech, verily, is Gdyatn. Verily, the 
Gdyatrl sings of and protects everything here that has come to 
be. 

As Brahman is incomprehensible by itself, these symbols are 
employed. For Madhva is not the metre of that name but 

Vistyu. 

2, yd vai sd gdyatrtyam vdva sd yeyam prthivi, asydm hidam 
sarvam bhutam pratisthitam. etdm eva ndtisiy ate, 

2. Verily, what this Gdyatrl is, that, verily, is what this 
earth is, for on it everything here that has come to be ds 
established. It does not go beyond it. 

3. ya vai sd prthiviyam vdva sd yad idam asmin puruse 
sariram, asmin Mme prdndh pratisthitdh, etad eva ndtisHyante. 

3. Verily, what this earth is, that, verily, is what the body in 
man here is : for on it these vital breaths are established. They 
do not go beyond it. 

4. yad vai tat puruse sarwam idam vdva tad yad idam asminn 
antah puruse hrday am, asmin hime prdndh pratidhitdh, etad 
eva ndtisiy ante. 

4. Verily, what the body in man is, that, verily, is what 
the heart within man here is: for on it these vital breaths are 
established. They do not go beyond it. 
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5. saisd catuspadd sadvidhd gdyatn, tad etad rcd'bhyanUktam. 

5. This Gay atn h.a.s four feet and is sixfold. This is also 
declared by a Rk verse. 

. The Gdyatn is a metre with four feet, each foot having four 
syllables. It is sixfold in the shape of speech, creatures, earth, body, 
heart and vital breath. S. 

6. etdvdn asya mahimd, tato jydydms ca purusah 
pddo’sya sarvd hhutdni, tripad asydmrtam divi. 

6. Its greatness is of such extent, yet Purusd is greater still. 
All beings are one fourth of him. The three fourths, immortal, 
is in the sky. 

The Purusa is so called because it fills everything and lies in the 
body: sarva-pumndt pun sayandc ca. §. 

7. yad mi tad. hrahmetidam vdva tadyo’yam bahirdhd, purusdd 
dkdio yo vai sa bahirdhd purusdd dkdsah, 

7. Verily, what is called Brahman, that is what the space 
outside of a person is. Verily, what the spape outside of a person 
is. 

8 . ay am vdva sa y o' yam antah purusa dkdio yo vai so’ntah 
purusa dkdiah. 

8 . That is what the space within a person is. Verily, what the 
space within a person is. 

9. ayarh vdva sa y o' yam antar-hrdaya dkdsah, tad etat purnam 
apravarti, purndm apravartimrh sriyam labhate y a evam veda. 

9. That is the same as what the space here within the heart 
is. That is the full, the non-active. He who knows thus, obtains 
full and non-active prosperity. 
non-active: unchanging. 

Section 13 

THE FIVE DOORKEEPERS OF THE WORLD 
OF HEAVEN 

I. tasya ha vd etasya hrdayasya panca deva-susayah, sa yo’sya 
prdh susih sa prdnah, tac caksuh, sa ddityah, tad etat tejo’ 
nnddyam ity updsdta, tejasvy annddo bhavati ya evam veda. 

I. Verily, indeed, this heart here has five openings for the 
gods. Its eastern opening is the (up-breath). That is 
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the eye; that is the sun. One should meditate on this as glow 
and as health. He who knows this becomes glowing and healthy. 

2, atha yo’sya daksinah susih sa vydnah, tac chrotram, sa 
candramdh, tad etac chns ca yasas cety updsUa snmdn yasasvl 
hhavati ya evam veda. 

2. Now its southern opening is vydna (the diffused breath). 
That is the ear ; that is the moon. One should meditate on this 
as prosperity and fame. He who knows this becomes prosperous 
and famous. 

3. atha yo’sya pratyah susih so’pdmh, sd vdk so’gnih tad etad 
hrahma-mrcasam annddyam ity updsUa brahma-varcasy annddo 
hhavati ya evam veda. 

3. Now, its western opening is apdna (downward breath). 
That is speech, that is fire. One should meditate on it as the 
lustre of sacred wisdom and health. He who knows this becomes 
possessed of the lustre of sacred wisdom and health. 

4. atha yo’syodah susih sa samdnah, tan manah, sa parjanyah, 
tad etat kirtis ca vyustis cety updsUa, kirtimdn vyustimdn hhavati 
ya evam veda. 

4. Now, this northern opening is samdna (equalised breath). 
That is mind, that is rain; one should meditate on it as fame 
and beauty. He who knows this becomes famous and beauteous. 

Mrtih: fame; celebrity, due to the knowledge of the mind: manaso 
jhdnasya klrti-hetutvdt, dtma-paroksam viirutaivam klrtih, yaiap 
sva’-karana-samvedyam’'visYutatvam. 

vyusfih: beauty; self-recognised beauty of the body, vyustik hantir 
deha-gatafh Idvanyam. 

5, atha yo’syordhvah su?ih sa uddnah, sa vdyuh, sa dkdsah, tad 
etad ojas ca maha§ cety updsUa, ojasvl mahasvdn hhavati ya 
evam veda. 

5. Now, the upper opening is uddna (out-breath) . That is air, 
that is space. One should meditate on it as strength and great- 
ness. He who knows this becomes strong and great. 

6. te vd ete panca hrahma-purusdh svargasya lokasya dvdra-pdh, 
sa ya etdn evam panca brahma-purusdn svargasya lokasya 
dvdra-pdn veda, asya kule vwo jdyate, pratipadyaie svargam 
lokam, ya etdn evam panca-brahma-puru^dn svargasya lokasya 
dvdra-pdn veda. 



390 The Principal U fanisads III. 13. 8. 

6, These, verily, are the five Brahma-persons, the door- 
keepers of the world of heaven. He who knows these five 
Brahma-persons, the doorkeepers of the world of heaven, in 
his family a hero is bom. He who knows these five Brahma- 
persons, the doorkeepers of the world of heaven, himself reaches 
the world of heaven. 

By controlling the eye, ear, speech, mind and breath through 
meditation, by checking their outward activities, we are enabled 
to reach the Brahma in the heart. 

THE SUPREME EXISTS WITHIN ONESELF 

7. atha yad atah paro divo jyotir dlpyate visvatah prsthesu, 
sarvatah prsthesv anuttamesuttamesu lokesu, idam vdva tad 
yad idam asminn antah puruse jyotih. 

7. Now the light which shines above this heaven, above all, 
above everything, in the highest worlds beyond which there are 
no higher, verily, that is the same as this light which is here 
within the person. 

8. tasyaisd drstih, yatraitad asmin sarire samsparsenosi^i- 
mdnam vijdndti, tasyaisd ^rutih yatraitat kar'^dv apigrhya 
ninadam iva nadathur ivdgner iva jvalata upasrnoti, tad etad 
drstani ca srntam cety updsUa: caksusyah sruto bhavati ya emm 
veda, ya evam vcda. 

8. There is this seeing of it, as when, in this body, one 
perceives the warmth by touch. There is this hearing of it, as 
when, on closing the ears, one hears as it were a sound, as it 
were a noise, as of a fire blazing. One should meditate on this 
that has been seen and heard. One who knows this becomes one 
beautiful to see and heard of in renown, yea, one who knows 
this. 

The writer here refers to visions and voices of which some mystic 
seers speak. . 
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Section 14 

THE INDIVIDUAL SOUL IS ONE WITH THE 
SUPREME BRAHMAN 

I. sarvam khalv idam hrahma, tajjaldn iti, sdnta updsUa; atha 
khalu kratumayah punisah, yathd-kratur asminl lake puruso 
hhavati tathetah pretya hhavati, sa kratum kurvUa. 

1. Verily, this whole world is Brahman, from which he 
comes forth, without which he will be dissolved and in which he 
breathes. Tranquil, one should meditate on it. Now verily, a 
person consists of purpose. According to the purpose a person 
has in this world, so does he become on departing hence. So 
let him frame for himself a purpose. 

All this is Brahman: Cp. Maitrl IV. 6. hrahma khalv idam vdva 
sarvam. Brahman is prior to all this and produces all this. 

The word tajjaldn is explained by § as ‘beginning, ja, ending, la, 
and continuing, an,' in it: tasmdt brahmano jdtam — atas tajjam, tathd 
ienaiva janana-kramena pratilomatayd tasminn eva brahmani Uyate, 
tad-dtmatayd Uisyata iti tallam; tathd tasminn eva sthitikdle'mti 
prdniti cestata iti. 

As we will, so will our reward be: kratv-anurupam phalam. §. 

2. mano-mayah prdiia-sartro bhd-rupah satya-sarhkalpa dkds- 

dtnid sarva-karmd sarva-kdmah sarva-gandhah sarva-rasah sarvam 
idam abhydtto' vdky anddarah. • " 

2. He who consists of mind, whose body is life, whose form is 
light, whose conception is truth, whose soul is space, con- 
taining all works, containing all desires, containing all odours, 
containing all tastes, encompassing this whole world, being 
without speech and without concern. 

§ means by prdna-sarlra, the subtle body. 
prdnaAarlrah pram lihgdtmd vijhdna-kriyd-saMi-dvaya-sammurchi. 
tah. S. : 

3. esa ma dtmdntar hrdaye’myan vriher vd, yavdd vd, sarsapdd 
vd, sydmdkdd vd, sydmdka-ianduldd vd; esa ma dtmdntar hrdaye 
jydydn prthivyah, jydydn antariksdj jay an divah, jydydn ebhyo 
lokebhyah. 

3. This is my self within the heart, smaller than a grain of 
rice, than a barley corn, than a mustard seed, than a grain of 
millet or than the kernel of a grain of amillet. This is myself 



392 The Principal Upanisads III. 15. 2. 

within the heart, greater than the earth, greater than the 
atmosphere, greater than the sky, greater than these worlds. , 

4. sarva-karnid sarva-kdmah sarva-gandhah, sarva-rasah, sar- 
vam idam abhydtto’vdky anddarah, esa ma dtmdntar hrdaye etad 
brahma, etam itahpretydbhisambhavitdsmUi, yasya sydt addhd na 
vicikitsdstiti ha smdha sdndilyah, idndilyah. 

4. Containing all works, containing all desires, containing all 
odours, containing all tastes, encompassing this whole world, 
without speech, without concern, this is the self of mine within 
the heart; this is Brahman. Into him, I shaU enter, on departing 
hence. Verily, he who believes this, will have no more doubts. 
Thus used to say Sandilya, yea Sandilya. 

This is the famous Sdi^dilya vidyd which, affirms the oneness of 
the individual soul and the Supreme Brahman. For Sandilya (i) the 
Absolute is that from which things are born, to which they repair 
and by which they live, (2) our next life depends on what we do in 
this life, (3) Atman is both the transcendent and the immanent, and 
{4) the end of man is union with the Self . 

Section 15 

THE UNIVERSE AS A TREASURE CHEST 

I. antariksodaraih koso bhumi budhno na jiryati, 
disc hy asya sraktayo dyaur asyottaram hilarh, 
sa esa koso vasu-dhdnas tasmin vismm idarh iritarn. 

1. The chest, having the atmosphere for its inside, and the 
earth for its bottom does not decay. The quarters of space are 
its corners and its upper lid is the sky. This chest is one con- 
taining wealth and within it rests everything here. 

2, tasya prdci dig juhur ndma, sahanidnd ndma daksind, rdjm 
ndma pratici, subhutd ndmodici, tdsdrh vdyur vatsah, sa ya etam 
evam vdyurh disdm vatsarh veda, na putra-rodam roditi, so’ ham 
etam evam vdyum disdrh vatsam veda, md putra-rodam rudam. 

2. The eastern quarter is named its southern quarter 
is named sahamdna; its western quarter is called rdjhi; its 
northern quarter is called suhhuta. The child of these is air. He 
who knows this air thus as the phild of the quarters of space 
weeps not for a son. I here know this air thus as the child of the 
quarters of space, let me not: weep for a son, • 
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juhu is the sacrificial ladle. 

sahamdna is ‘the region of Yama in which people suffer the results 
of evil deeds.' 

rdjm is so called ‘because it is lorded over by the king [rdjan] 
Varuna or because it is red [rdga) with the colours of evening.' §. 
subhufa is ‘the region presided over by Kubera, the god of wealth.' 
md putra-fodam rudam: May I not weep for the death of my son, may 
I have no occasion to weep for the death of my son : putra-marana- 
nimittam putra-rodo mama mdbhut. S. 

If the promise made in III. 13-16, in his family a hero is born is 
to be fulfilled, this kosa-vijndna or knowledge of the treasure chest is 
needed. 

3. aristam kosam prapadye 'mund’mund’mund, prdnam 
prapadye, ’ mund’ mund' mund; hhuh prapadye’ mund’mund’mund; 
bhuvah prapadye ’mund’ mund’ mund; svah prapadye’ mtind’ mund 
’mund. 

3. I take refuge in the imperishable chest with this one, with 
this one, with this one. I take refuge in the breath, with this one, 
with this one, with this one. I take refuge in bhuh, with this one, 
with this one, with this one. I take refuge in bhuvah, with this 
one, with this one, with this one, I take refuge in svah, with this 
one, with this one, with this one. 

The son's name, S says, is to be uttered thrice, when praying to 
the different deities. 

4. sa yad avocam: prdnam prapady a iti prdr}o vd idam sarvarh 
bhutam yad idam kih ca, iam eva tat prdpatsi. 

4. When I said, ‘I take refuge in breath,’ breath, verily, is 
everything here that has come to be, whatsoever there is. So it 
was in this I took refuge. 

5. atha yad avocam: hhuh prapadya iti prthmm prapadye’ 
ntariksam prapadye, divam prapadya ity eva tad avocam. 

5, So when I said, ‘I take refuge in &MA,’ what I said was 'I 
take refuge in earth, I take refuge in atmosphere, I take refuge 
in sky.' 

6. atha yad avocam: bhuvah prapadya ity agnim prapadye, 
vdyum prapadye, ddityam prapadya ity eva tad avocam. 

6 . So when I said, ‘I take refuge in bhuvah’ what I said was, 
‘I take refuge in Fire, I take refuge in Air, I take refuge in Sun.' 

7. atha yad avocam: svah prapadya ity rg vedarh prapadye, 
yajur vedarh prapadye, sdma vedam prapadya ity eva tad avocam, 
tad avocam. 
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7, So when I said, ‘I take refuge in svah,’ What I said was, 
‘I take refuge in the Rg Veda, I take refuge in the Yajur Veda, 
I take refuge in the Santa Veda. That was what I said.’ 

This section points out how symbols are used for worship and the 
objects prayed for are this-worldly. 


Section 16 

THE WHOLE LIFE IS SYMBOLICALLY A SACRIFICE 

I. pufuso vdva yajhah, tasya ydni catur-vimsati varsdni, tat 
prdtah-savanam, catur-vimsaty-aksard gay atrt, gdyatram prdtah- 
savavam, tad asya vasavo'nvdyattdh, prdnd vdva vasavah, ete 
hidam sarvam vdsayanti. 

1. Verily, a person is a sacrifiee. His (first) twenty-four years 
are the morning libation, for the Gay atrt (metre) has twenty- 
four syllables and the morning libation is offered with 2. gay atrt 
hymn. With this (part of the sacrifice) the Vasus are connected. 
Verily, the vital breaths are the Vasus, for they cause every- 
thing here to endure. 

2. tarn ced etasmin vayasi kim cid upatapet, sa hr uy at, prdnd 
vasavah, idam me prdtah-savanam mddhyan-dinam-savanam anu 
samtanuteti, mdham prdndndm vasundm madhye yajho vilop- 
siyeti, udd haiva tata ety agado ha hhavati, 

2. If in this period of life any sickness should overtake him, 
let him say, ‘0 ye vital breaths, ye Vasus, let this morning 
libation of mine continue over to the midday libation. Let not 
me, the sacrifice, be broken off in the midst of the vital breaths, 
of the Vasus,’ He arises from it; he becomes free from sickness. 

While the previous section dealt with the long life of the son, this 
deals with one’s own long life. 

3. atha ydni catuscatvdrimsad varsdni, tan mddhyan-dinam- 
savanam catus-catvdrimsad-aksard tristup, traistuhham mddhyan- 
dinam-savanam, tad asya rudrd anvdyattdh, prdnd vdva rudrdh, 
ete htdam sarvam today anti, 

3. Now the (next) forty-four years are the midday libation 
for the Tristubh (metre) has forty-four syllables and the midday 
libation is offered with a hymn. With this (part of the 

sacrifice) the Rudras are cpnnected. Verily, the vital breaths are 
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the Rudras for (on departing) they cause everything here to 
weep. 

4. tarn ced etasmin vayasi kim cid upatapet sa hr uy at, prana 
rudrdh idam me mddhyan-dinam-savanam tftiya-savanam anu 
samtanuteti , mdham prdndndm rudrdndm madhye yajno vilop- 
styeii, udd haiva tata ety agado haiva bhavati. 

4, If, in this period of life,^ any sickness should overtake him, 
let him say, ‘0 ye vital breaths, ye Rudras, let this midday 
libation of mine continue over to the third libation. Let not me, 
the sacrifice, be broken off in the midst of the vital breaths, of 
the Rudras.’ He arises from it ; he becomes free from sickness. 

5. atha ydny' add-catvdrimsad varsdni, tat trtiya-savanam, 
astd-catvdrifhsad-aksard jagati, jdgatam trtiya-savanam, tad asyd 
dityd anvdyattdh, prdnd vdvdditydh, ete Mdarh sarvarh adadate, 

5. Now the (next) forty-eight years are the third libation 
for the j agatl {me.ii€) has forty-eight syllables and the third 
libation is offered with a jagatl hymn. With this (part of the 
sacrifice) the Adityas are connected. Verily, the vital breaths 
are the Adityas for (on departing) they take everything to 
themselves. 

6. tam ced etasmin vayasi kirk cid upatapet sa hruydt prdnd 
ddityd idam me trtiya-savanam dyur anu samtanuteti, mdham 
prdndndm aditydndm madhye yajho vilopsiyety, udd haiva tata 
ety agado haiva hhavati. 

6. If, in this period of life, any sickness should overtake him, 
let him say, ‘0 ye vital breaths, ye Adityas, let this third liba- 
tion of mine continue to a full length of life. Let not me, the 
sacrifice, be broken off in the midst of the vital breaths, the 
Adityas.' He arises from it; he becomes free from sickness. 

7. etadd ha sma vai tad vidvdn dha mahiddsa aitareyah; sa kirn 
ma etad upaiapasi, yp’ham anena na presydmiti; sa ha sodasam 
varsa-satam ajivat; praha sodasam varsa-satam jivati, ya evam 
' "Oeda. ■ ■' 

7. Verily, it was knowing this that Mahidasa Aitareya used 
to say, 'Why do you afflict me with this sickness, me, who am 
not going to die by it?’ He lived a hundred and sixteen years. 
He, too, who knows this lives to a hundred and sixteen years. 

Mahidasa Aitareya was a ddsa or a mdra by birth. According to 
Sayaria’s Introduction to the Aitareya Brdhmana, he was the son of 
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a Bralimana seer by Itara, a low-caste woman. As he was not given 
the same treatment as other sons, his mother prayed to Mahi or the 
goddess Earth, who granted her prayers. The son was enabled to 
compose the Brahmanas and the Aranyakas. This story implies a 
protest against the injustice of the caste system. 


Section 17 

MAN'S LIFE A SACRIFICE 

I. sa y ad asisisati yat pipdsaU, yan na ramate, to. asya diksdh. 

1. When one hungers and thirsts and abstains from pleasures 
these constitute the initiatory rites. 

The writer gives an account of a sacrifice which can be performed 
without any ceremonial and in spirit even by hermits. 

Privation is equated with initiation, enjoyments with the sacrificial 
sessions and chantings, the virtues with the offerings, generation 
.with regeneration and death with the last ritual the final bath. 

2. atha yad asndti, yat pibati, ydd ramate, tad upasadair eti. 

2. And when one eats and drinks and enjoys pleasures, then 

he joins in the ceremonies. 

upasada: a particular class of sacrificers who are happy because they 
take only milk: upasaddm ca payo-vratatva-nimittam sukham asti. S. 

3. atha y add hasati yaj jaksati, yan maithunam car ati, stuta- 
iastrair eva tad eti. 

3. And when one laughs and eats and indulges in sexual 
intercourse, then he j oins in the chant and recitation, 

■ 4. atha y at tapo ddnam drjavam ahimsd satya-vacanam iti, td 
asya daksindh. 

4. And austerity, almsgiving, uprightness, non-violence, 
truthfulness, these are the gifts for the priests. 

5. tasmdd dhuh sosyaty aso^teti punar utpddanam evdsya, tan 
niaranamevdvabhrihah. 

5. Therefore they say ‘He will procreate.' He has procreated 
“that is his new birth. Death is the final bath (after the 
ceremony). 

6. tadd haitad ghora dhgirasah krsndya devaM-putrdyoktw- 
vdca, a-pipdsa eva, sa babhuva so’ntavcldydm etat trayam prati- 
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^adyetraksitamasi, acyutam asi, prdna-samsitam asUi: tatraite dve 
rcau hhavatah. 

6 . When Ghora Ahgirasa, after having communicated this to 
Krsna, the son of Devaki, he also said, as he had become free 
from desire, 'In the final hour, one should take refuge in these 
three (thoughts). Thou art the indestructible; thou art the un- 
shaken, thou art the very essence of life.’ On this point, there 
are these two Rg verses 

§ points out that the references are to the Yajus verses beginning 
with (i) aksitam asi, (ii) acyutam asi, and (hi) prana-samsitam asi. See 
Bhagavad-GUd, p. 28. 

7. dd it pratnasya r etas ah, ud vayam tamasas-pari 
jyotih pasyanta uttaram svah pasyanta uttaram, 

devam devatrd suryam aganma jyotir uttamam iti, jyotir 
uttamam iti. 

7. Proceeding from the primeval seed, they see the morning 
light that shines higher than the sky. Seeing beyond darkness, 
the higher light, seeing the higher light, we attain to the sun 
god among the gods, the highest light, yea, the highest light. 

In some texts, after retasah, we find jyotih pasyanti vdsaram, paro 
yad idhyate diva. 

‘Those that know Brahman, with their eyes turned aside, with 
their hearts purged by the restrictions of the ascetic life like brahma- 
carya see the light all round’ : nivrtta-caksuso brahma~vido brahma- 
caryddi-nivftti-sddhanaih siiddhdntahkarand d samantato jyotih 
pasyanti. 

Section 18 

THE FOURFOLD NATURE OF THE INDIVIDUAL AND 
THE WORLD 

I. mano : brahm&ty updsUety adhyatmam, athddhidaivatam 
dkdso brahmety {updslta), ubhayam ddistam bhavaty adhyatmam 
cddhidaivaiamca. 

I. One should meditate on the mind as Brahman — ^this with 
regard to the self. Now with reference to the divinities one 
should meditate on space as Brahman. This is the twofold 
instruction, that which refers to the body and that which refers 
to the divinities. 
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dkasa or space is used as it is ‘all-pervading, subtle and free from 
limitations’ : sarva-gatatvdt suksmatvdt, upddhi-hlnatvdt. S. 

2 . tad eiac catuspad hrahma, vdk pddah, prdnah pddas caksuh 
pddah irotram pdda ity adhydtmam; athddhidaivatam, agnihpddo 
vdyuh pddah, ddityah pddo disah pdda ity uhhayam evddistam 
bhavaty adhydtmam caivddhidaivatam ca. 

2. That Brahman has four quarters. Speech is one quarter, ■ 
breath is one quarter, the eye is one quarter, the ear is one 
quarter. This with reference to the self. Now with reference to 
the divinities. Fire is one quarter, air is one quarter, the sun is 
one quarter and the directions are one quarter. This is the two- 
fold instruction with reference to the self and with reference to 
the divinities. 

3. vdg eva hrahmanas caturthah pddah, so’gnind jyotisd bhdti 
ca tap ati ca, bhdti ca tapati ca kirtyd yasasd brahma-varcasena, ya 
e'gam veda. 

3. Speech, verily, is a fourth part of Brahman. It shines and 
warms with the light of fire. He who knows this shines and 
warms with fame, with renown, and with the radiance of 
Brahma-knowledge. 

4, prana eva hrahmanas caturthah pddah, sa vdyund jyotisd 
bhdti ca tapati ca, bhdti ca tapati ca kirtyd yasasd brahma-varca- 
sena, ya evam veda. 

4. Breath, verily, is a fourth part of Brahman. It shines and 

warms with the light of air. He who knows this shines and warms 
with fame, with renown, and with the radiance of Brahma- 
knowledge. ' 

5. caksur eva brahmanaTcafurthah pddah, sa ddityena jyotisd 
bhdti ca tapati ca, bhdti ca tapati ca kirtyd yasasd brahma-varca- 
sena, y a evam veda. 

5. The eye, verily, is a fourth part of Brahman. It shines and 
warms with the light of the sun. He who knows this shines and 
warms withfame, with renown, and with the radiance of Brahma- 
knowledge, 

6. srotram eva hrahmanas caturthah pddah, sa digbhir jyotisd 
bhdti ca tapati ca, bhdti ca tapati ca kirtyd yasasd brahma-varca- 
sena, ya evarh veda, y a evam veda. 

6. The ear is a fourth part of It shines and warms 

with the light of the directions. He who knows this shines and 
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warms with fame, with renown, and with the radiance of 
Brahma-knowledge. 


Section 19 

THE COSMIC EGG 

I. ddUyo brahmety ddesah, tasyopavydkhydnam: asad evedam 
agra dsU, tat sad dsU, tat samahhavat, tad dndam niravartata, tat 
samvatsarasya mdtrdm asayata, tan nirabhidyata, U dndakapdle 
rajatam ca suvarnam cdbhavatdm. 

1. The Sun is Brahman — this is the teaching. An explanation 
thereof (is this). In the beginning this (world) was non-existent. 
It became existent. It grew. It turned into an egg. It lay for 
the period of a year. It burst open. Then came out of the egg- 
shell, two parts, one of silver, the other of gold. 

See R.V. X. 129; Manu 1. 12. 

asat: non-existent, it does not mean absolute non-being. It is a state 
in which name and form were not manifested: avydkrta-ndma-rupam. 

See also T.U, II. 7. 

In C.U. VI. 2, the view that in the beginning there was only non- 
being is combated. 

2. tad yad rajatam seyam prthim, yat suvat'ipam sd. dyauh; yaj 
jardyu teparvatdh,yad ulbam sa megho mhdrah, yd dhamanayas td 
nadyah, yad vdsteyam udakam sa samudradi. 

2, That which was of silver is this earth; that which was of 
gold is the sky. What was the outer membrane is the moun- 
tains; that which was the inner membrane is the mist with the 
clouds. What were the veins were the rivers. What was the 
fluid within is the ocean. 

In the Orphic Cosmogony, Chronos and Adrastea produce a 
gigantic egg which is divided into two, the upper half forming the 
sky and the lower the earth. 

3. aiha yat tad ajdyata so’sdv ddityah; tarn jdyamdnam ghosd 
ululavo' nudatisthan, sarvdni ca bhutdni, sarve ca kdmd]%; tasmdt 
tasyodayam prati prafydyanam prati ghosd ululavo'nuUhisihanti, 
sarvdni ca bhutdni sarve ca kdmdh. 

3. And what was born from it is the yonder sun. When he 
was bom, shouts and hurrays as also all beings and all desires 
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arose. Therefore at his rise and his every return, shouts and 
hurrays as also all beings and all desires arise. 

4. sa ya etam evam vidvdn ddityam brahmety updste’hhydso ha 
yad enarh sddhavo ghosd d ca gaccheyur lipa ca nimrederan 
nimrederan. 

4. He, who knowing thus, meditates on the sun as Brahman, 
pleasant shouts will come unto him and delight him, yea, 
delight him. 
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CHAPTER IV 

Section I » 

THE STORY OF JANASRUTI AND RAIKVA 

I. aum. jdnasfutif ha pautraya^ah smddhddeyo hahuddyi hahu- 
pdkya dsa, sa ha sarvata dvasathdn mdpaydm cakre, sarvata eva 
me’tsyantUi. 

1. Aum. There was the descendant of Janasruta, his great 
grandson, a pious giver, a liberal giver, a preparer of much 
food. He had rest houses built everywhere, with .the thought 
‘everywhere people will be eating of my food.' 

2. atha ha hamsd nisdydm atipetuh, tadd haivam hamso hamsam 
ahhyuvdda: ho ho’yi hhalldksa, hhalldksa, jdnairuteh pautrdya- 
nasya samam divd jyotir dtatam, tan md prasdhksis tat tvd md 
pradhdk^ld iti. 

2. Then once at night, some swans flew past and one swan 
spoke to another thus, ‘Hay, Ho, Shortsighted, Shortsighted. 
The light of Jana^ruti, the great grandson (of Janasruta) has 
spread like the sky. Do not touch it, lest it burn you.' 

V. pradhdksir ioT pradhdkstd. 

3. tarn u ha paral^ praty uvdca kam vara enam etat santam 
sayugvdnam iva raikvam dttheti. Ko nu katham sayugvd raikva iti, 

3. To it, the other one replied, ‘Who is that.man of whom 
you speak, as if he were Raikva, the man with the cart?' ‘Pray, 
how is it with'Raikva, the man with the cart?' 

S quotes Raikva in S.B. III. 4. 36 as one of the sages’ who attained 
hrahma-jhdna OT divine wisdom though they did not observe the 
rules of castes and stages of life: andsramitvena vartamdno’hi 
vidydydm adhikriyate, kutah tad, drsteh, raikva-vdcaknavl-prahhrtlndm 
evam-bhutandm api brahmaviivairutyupalabdheh. 

4. yathd krtdya vijitdyddhareydh samyanti, evam enam sarvam 
tad abhisameti, y at kin ca prajdih sddlm kurvanti, yas tad vedayat 
sa veda, sa mayaitad ukia iti. 

4. Even as ail the lower throws of dice go to the winner with 
the highest throw, so whatever good men do, all goes to him. 
He also who knows what he knows, is thus spoken by me. 

5. tad u ha jdnasrutih pautrdyana upasusrdva, sa ha samji- 
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hana eva ksattdram uvdca, ahgdre ha sa-yugvdnam iva mikvam 
dttheti, ko nu katham sa-yugvd raikva iti. 

5. Now, Janasruti, the great grandson (of Janasruta) over- 
heard this. Then when he rose, he said to the attendant, ‘O 
friend, you speak to me in the same way as to Raikva with the 
cart.’ (He asked) ‘How is it with Raikva, the man with the 
cart?’ 

He overheard the conversation of the swans and spent the night 
brooding over it. When he woke up, listening to the eulogistic chants 
of the bards, he turned to his attendant and said, ‘You speak of me 
as of Raikva with the cart.’ 

6. yathd krtdya vijitdyddhareydh samyanti, evam enam sarvam 
tad ahhisameti, yat kih ca prajdh sddhu kurvanti, yas tad veda yat 
sa veda, sa mayaitad ukta iti. 

6. Even as all the throws of the dice go to the winner with 
the highest throw, so whatever good men do, all goes to him. 
He also who knows what he knows is thus spoken of by me. 

7. sa ha ksattdnvisya, ndvidam iti pratyeydya, tarn hovdca 
yatrdre brdhmanasydnvesand tad enam arccheti. 

7. The attendant searched for him and returned saying 
T did not find him.’ Then he said to him, ‘0 where a Brahmana 
is searched for, there look for him.’ 

The Brahmanas are generally to be found in solitary places in the 
forests or on the banks of rivers, ekdnte’ranye nadi-pulinddau vivi- 
kte dese. The attendant was instructed to .search in such places. 

8, so’dhastdc chakatasya pdmdnam kasamdnam upopavivesa, 
tarn hdbhyuvdda, tvam nu bhagavah sa-yugvd raikva iti; aham 
hy are; iti hd pratijajhe; sa ha ksattd, avidam iti pratyeydya. 

8. He approached a man scratching the itch underneath a 
cart, and said to him, ‘Pray, Sir, are you Raikva, the man with 
the cart?’ He replied: ‘Yes, I am he.’ The attendant returned 
saying, ‘I have found him out.’ 


Section 2 

THE STORY continued 

I. tad u ha jdnairuiih pautrdyanah §at-satdni gavdm niskam 
aivatari-ratharh tad dddya praticakrame, tarn hdbhyuvdda. 
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1. Then Janasruti, the great grandson (of Janasruta) took 

with him six hundred cows, a gold necklace, and a chariot with 
mules and said to him: • 

2. raikvemdni sat satdni gavdm, ayam nisko’yam asvatan- 
rathah, anu ma etdm bhagavo devatdm iddhi, yam devatdm updssa 
iti. 

2. 'Raikva, here are six hundred cows, a gold necklace and 
a chariot with mules. Now Sir, please teach me the deity whom 
you worship.’ 

3. tarn u ha par ah pratyuvdca, ahahdre ivd, sudra, tavaiva 
saha gobhir astv iti; tad u ha punar eva jdnasrutih pautrdyana^ 
sahasram gavdm niskam asvatan-ratham duhitaram tad dddya 
praticakrame. 

3. And to him, then, the other replied, ‘Oh, necklace and 
carriage along with the cows he yours, 0 ^udra.’ And then 
again, Janasruti, the great grandson (of Janasruta) taking 
a thousand cows, a gold necklace and a chariot with mules, 
and his daughter too, went up to him. 

^udra. The king is not & Sudra. S explains it, thus: ‘The old 
teachers have explained this point thus: by addressing him as Sudra, 
the sage Raikva shows that he already knows what is passing in the 
king’s mind: The word Sudra meaning “one who is melting with 
sorrows at hearing the greatness of Raikva, as spoken of by the 
swans.’’ Or it may be that the king is addressed as Sudra because 
he comes for instruction with an offering of riches like a\5M£?ra and 
not with proper obeisance and attendance as befits the higher 
castes, and it does not mean that the king is Sudra by caste. 
Others, however, explain that Raikva addressed him thus, because 
he was enraged at his offering him so little, because it is also said 
that riches are to be accepted when plenty of it is offered.’ 

4. tarn hdbhymdda, raikvedamsahasr am gavdm, ayam nisko’yam 
asvatari-rathah, iyam jdydyam grdmo yasminn dsse: anv eva md, 
bhagavah, sddhUi. 

4. He said to him : ‘Raikva, here are a thousand cows, here 
is a. gold necklace, here is a chariot with mules, here is a wife 
and here is a village in which you dwell. Pray, revered Sir, 
teach me.’ 

5. iasyd ha mukham upbdgrhnann uvdca: ahahdremdh sudra 
anenaiva mukhefidldpayisyathd iti; te haite raikva-parnd ndma 
mahdvrsesu yatfdsmd uvasa sa tasmai hovdca. 

5. Then, lifting up her (the daughter’s) face toward himself, 
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he (i.e. Raikva) said, 'He has brought these (cows) along, 5 udra, 
merely by this face you would make me speak.’ These are the 
villages called Raikva-parna, among the people of the Mahavrsas, 
where he lived. Then he said to him : 

S quotes a verse to the effect that a life of studentship, gift of 
wealth, intelligence, knowledge of the Veda, love and knowledge 
are the six ways to the attainment of knowledge. 

brahma-cdn dhana~dayl medhdvl srotriyah priyah 
vidyayd vd vidydm prdha, tdni tlrthdni san mama. 


Section 3 

RAIKVA’S TEACHING 

I. vdyur vdva samvargah, yadd vd agnir udvdyati, vdyum 
evdpyeti, yadd suryo’stam eti vdyum evdpyeti, yadd candro'stam 
eti vdyum evdpyeti. 

1. Air, verily, is the absorbent; for when a fire goes out, it 
goes into the air. When the sun sets, it goes into the air, and 
when the moon sets, it goes into the air. 

For Anaximenes air is theos) it is the primary substance. His 
follower, Diogenes of Apollonia. (fifth century b.c.) makes out that 
air is not only the one original and permanent substance but is also 
in its purest form the substance of aU psyche in the universe. It has 
special affinities with the soul in animals and hmnan beings 
Simplicius quotes from his book, On Nature, 'Mankind and the other 
animals live on air, by breathing; and it is to them both soul and 
mind. The soul of aU animals is the same, namely, air, which is 
warmer than the air outside, in which we live, though much colder 
than that -near the sun. In my opinion that which has intelligence 
is what men call air, and by it everything is directed and it has 
power over all things; for it is just this substance which I hold to 
be God.’ See W. K. C. Guthrie: The Greeks and their Gods (1950), 
pp. 135-36. ^ 

The connection of life with breath and so with air seems obvious. 
The Latin word for soul, anima, means both air and breath. 

2. yaddpa ucchusy anti, ^ vd,yum evdpiy anti, vdyur hy evaitdn 
sarvdn samvrhkte, ity adhiZaivatam, 

2. When water dries up, it goes into the air. For air, indeed, 
absorbs them all. This, with regard to the diyinities. 
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3. athddhydtmam: prdi^o vdva samvargaT}, sa yadd svapiti 
prdnam eva vdg apyeti, prdnam caksuh, prdnam srotram, prdnam 
manah,Prdnohyevaitdnsarvdnsamvmkteiti. 

3. Now, with reference to the self; Breath, indeed, is the 
absorbent. When one sleeps, speech just goes into breath; sight 
goes into breath; hearing goes into breath; the mind goes into 
breath. For breath, indeed, absorbs all this, 

4. tau vd etau dvau samvargau, vdyur eva devesu, prdnah 
pfdnesu. 

4. These two, verily, are the two absorbents, air among the 
gods, breath among the breaths. 

5. atha ha iaunakam ca kdpeyam abhipratdrii^am ca kdksa- 
senim parivisyamdiiau bvahmacdn hihhikse, tasmd u ha na 
dadatuh. 

5. Once upon a time, when ^aunaka Kapeya and Abhipra- 
tarin Kaksaseni were being served with food, a student of 
sacred knowledge begged of them. They did not give to him 
anything. 

6. sa hovdca: 

mahdtmanai caturo deva ekah 
kah sa jagdra hhuvanasya gopdJj,. 
tarn, kdpeya, ndbhipa^yanti martydh 
abhipratdrin bahudhd vasantam. 
yasmai vd etad annam, tasmd etan na dattam iti. 

6. Then he said, ‘The one god has swallowed up four great 
ones, he who is the guardian of the world. Him, 0 Kapeya, 
mortals do not see, though he abides in manifold forms, 0 
Abhipratarin. Verily, this food has not been offered to him to 
whom it belongs.’ 

The food you have refused to me, you have really refused to 
Brahman. 

The one god is said to be ^ 

7. tad u ha iaunakah kdpeyah pratimanvdnah pra.tyeydya 

dtmddevdndmjanitdprajdndm, 
hiranya^damstrobabhaso’nasurih: 
mahdntam asya mahimdnam dhuh, 
anadyarndnoyadanannamatii 

iti vai vayam brahmacdrin, idam upasmahe, dattdsmai hhiksdm Hi. 

7. Then Saunaka Kapeya, reflecting on this, replied. ‘It is 
,the self of gods, the creator of all beings, with golden teeth, 
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the eater, the truly wise one. They speak of his magnificence as 
very great indeed, because he eats what is not food, without 
being eaten. Thus, verily, O student of sacred knowledge, do 
we meditate on this.' (Then he said to his attendants) ‘give him 
food.' 

Mr any a: golden, undecaying, undamaged, amrta, ahhagna. S. 
anasurih: truly wise: surir eva. §. 

8. tasma u ha daduh; te vd etc pancdnye pancdnye dasa santas 
tat krtam, tasmdt sarvdsu diksv annam eva dasa krtam, saisd 
virdd annddi, tayedam sarvam drstam, sarvam asyedam drstwyn 
bhavati, annddo bhavati y a evam veda, ya evant veda. 

8. Then they gave (food) to him. These five and the other 
five make ten and that is the highest throw in dice. Therefore 
in all directions, these ten are the food and the highest throw. 
This is Viraj, the eater of food. Through it, this whole world 
becomes seen. One who knows this, sees all this and becomes an 
eater of food, yea, one who knows this. 

The first five are air, fire, sun, moon and water. The second five 
are breath, speech, eye, ear and mind. 


CHAPTER IV 
Section 4 

THE STORY OF SATYAKAMA 

I. satyakdmo ha jdbalo jahdldm mMamm dmantraydfk cakre, 
hrahmacaryam, bhavati, vivatsydmi, kirn gotro nv aham asmiti. 

1. Once upon a time Satyakama Jabala addressed his mother 
Jabala, ‘Mother, I desire to live the life of a student of sacred 
knowledge. Of what family am I?’ 

2. sd hainam uvdca, ndham etad veda, tdta, yad gotras tvam 
asi, bahv ahaM caranti paricdrim yauvane ivdm alahhe, sdham 
etan na veda yad-gotms tvam asi, jdbdld-tu ndmdKam asmi, 
satyakdmo ndma tvam asi, sa satyakama eva jdbalo bruvUhaiti. 

2. Then she said to him: ‘I do not know, my child, of what 
family you are. In my youth, when I went about a great deal, 
as a maid servant, I got you. So I do not know of what family 
you are. However, I am Jabala by name and you are Satyakama 
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by name. So yon may speak of yourself as Satyakama Jabala 
(the son of Jabala). 

5 says that she had no time to ascertain about her gotya or family 
as she had to move about much in her husband’s house, attending 
upon guests. 

3. sa ha haridrumatam gautamam etyovdca, bmhmacaryam 
bhagavati vatsyami, upeydm hhagavantam iti. 

3. Then he went to Gautama, the son of Haridrumat and 
said, T wish to become a student of sacred knowledge. May I 
become your pupil, Venerable Sir.’ 

4. tarn hovdca, kim-gotro nu, saumya, asUi; sa hovdca, ndhametad 
veda, bhoh, yad-gotro’ham asmi, aprccham indtaram, sd md 
pratyahravU, bahv.aham car anti paricdrim yaumne tvdm aldbhe, 
sdham elan na veda yad-gotras tvam asi, jabala tu ndmaham asmi, 
satyakdmo nama tvam aslti, so’ ham satyakdmo jdbdlo’smi, bhoh, 
iti. 

4. He said to him 'Of what family are you, my dear?’ He 
replied, 'I do not know this, sir, of what family I am. I asked 
my mother. She answered me, “In my youth, when I went 
about a great deal as a maid-servant, I got you. So I do not 
know of what family you are. I am Jabala by name and you 
are Satyakama by name.” So I am Satyakama Jabala, Sm’ 

5., tew hovdca, naitad abrdhmano vivaktum arhati; samidkam, 
saumya, dhara, upa tvd nesye, na satydd agd iti, tarn upanly a 
kridndm abaldndm catuh-iatd gd nirdkrtyovdca, imdh, saumya, 
anusamvrajeti, td abhiprasthdpayann uvdca, ndsahasreridvafte- 
yeti. sa ha varsa-ganam provdsa, tdyadd sahasram sampeduh. 

5. He then said to him, 'None but a Brahmana could thus 
explain. Bring the fuel, my dear, I will receive you, as a pupil. 
Thou hast not departed from the . truth. Having initiated him, 
he separated out, four hundred lean, weak cows and said, ‘Go 
with these, my dear.’ While taking them away, he said, ‘I may 
not return without a thousand.' He lived away a number of 
years. When they came to be a thousand. 


o 
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Section 5 

THE FOUR QUARTERS OF BRAHMAN 

I. atha hainam rsabho’bhyuvdda, satyakdma iti, bhagavah iti 
ha pratisusrdva; prdptdh, satimya, sahasram smah, prdpaya na 
deary a-kulam. 

1. Then the bull spoke to him, saying, 'Satyakama!’ He 
replied, 'Revered Sir.’ ‘We have reached a thousand, my dear, 
take us to the teacher's house.' 

‘him, thus equipped with faith and austerity, the deity of the air, 
connected with the directions, having become satisfied, entered into 
the bull'.' tarn etam sraddhd-tapobhydm siddham vdyu-devatd dik-sa- 
mhandhinl tustd saty fsabhani anupravisya. 

2. brahmanas ca te pddam bravdniti, bravUu me, bhagavdn, 
iti, tasmai hovdea: prdci dik kald, pratici dik kald, daksind dik 
kalodict dik kalaisa vai, saumya, catus-kalah pddo brahmanali 
prakdiavdn ndma. 

2 . ‘And let me declare to you a quarter of Brahman/ ‘Tell 
me, Revered Sir.' To him, it then said, ‘The east is one quarter, 
the west is one quarter, the south is one quarter, and the north 
is one quarter. This, verily, my dear, is Brahman’s four- 
quartered foot named the Shining. 

3. sa ya etam evam vidvdriis catus-kalam pddam brahmariah 
prakdidvdn ity zipdste prakdsavdn asmiml lake bhavati, 
prakdsavato ha lokdh jayati, ya etam evam vidvdmi caki§'kalam 
pddam brahmanah prakdsavdn ity updste. 

3. ‘He who, knowing it thus, meditates on this four quartered 
foot of Brahman named the Shining becomes shining in this 
world. Then he wins shining worlds, who, knowing it thus, 
meditates on the fourquartered foot of Brahman, xidimed. the 
Shining.’ 


Section 6 

THE FOUR QUARTERS OF BRAHMAN 
(continued) 

I. agnis ie padarh vakteti, sa ha ivo hhute gd abhiprasthdpa- 
ydm cakdra, td yatrdbhi-sdyam babhuvujk, tatrdgnim upasamad- 
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hay a, gd uparudhya, samidkam ddhdya, paicdd agneh pmn 
upopaviveia. 

1. 'Fire will declare to you the other quarter of Brahman.’ 
He, then, when it was the morrow, drove the cows on. When 
they came, at evening, he lighted a fire, penned the cows, laid 
on fuel, and sat down to the west of the fire, facing the east. 

2. tam agnir abhyuvdda, satyakdma 'iti; bhagavah, iti ha 
pratisusrdva. 

2. The Fire said to him, 'Satyakama.’ He replied, 'Revered 
"Sir.' 

.3. brahmaij>ah, saumya, tepddam bravmUi, bravUu me,bhaga- 
vdn iti; tasmai hovdca; prthivt kald’htariksam kald, dyauh kald, 
samudrah kald, e^a mi, saumya, catu^-kalah pddo brahmai^o’ 
nantavdn ndma. 

3. ‘Let me declare to you, my dear, a quarter of Brahman.’ 
‘Tell me. Revered Sir.' To him, it then said, ‘The earth is one 
quarter, the atmosphere is one quarter, the sky is one quarter, 
the ocean is one quarter. This, verily, my dear, is 
fourquartered foot, named the Endless. 

4. sa y a etam evam vidvdms catus-kalam pddam hr ahmano 
anantavdnityupdste,anantamnasmimlloke bhavati, anantavato ha 
lokdh jayati, ya etam evam vidvdmi catus-kalarh pddam brahmano 
anantavdn ity updste. 

4. ‘He, who knowing it thus, meditates on this fourquartered 
foot of Brahman as the Endless becomes endless in this world. 
Then, he wins endless worlds, who knowing it thus, meditates 
on the fourquartered foot of as the Endless.' 


Section . 

THE FOUR QUARTERS m BRAHMAN 
[cohtiWded) 

I. harhsas te pddam vakteti, sa ha ivobhute gd abhiprasthd- 
paydrh cakdra, id yatrdhhisdyam habhuvuh, tatrdgnim upasa- 
mddhdya, gd uparudhya, samidham ddhdya paiedd agneh prdn 
upopcrvivesa. ; y 
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1. ‘A swan will tell you (another) quarter/ He, then, when it 
was the morrow, drove the cows on. When they came at 
evening, he lighted a fire, penned the cows, laid on the fuel, and 
sat down to the west of the fire, facing the east. 

3. tarn hamsa upanipatyabhyuvdda, satyakdma iti, bhagavah, 
iti ha pratisusrava. 

2. A swan flew down to him and said, 'Satyakama,' He 
replied 'Revered Sir.' 

3. hrahmanah, saumya, tepddam bravaniti, hravUu me bhagavan, 
iti, iasmai hovdca agnih kald, suryah hold, candrah kald, vidyut 
kald, esavai, saumya, catus-kalah, pddobrahmai^o jyotismdnndma. 

3. ‘Let me declare to you, my dear, a quarter of Brahman’ 
‘Tell me. Revered Sir.’ To him, it then said, ‘Fire is one quarter, 
the sun is one quarter, the moon is one quarter and the lightning 
is one quarter’. This, verily, my dear, is Brahman’s four- 
quartered foot named the Luminous. 

4. sa ya etam evam vidvdms caUiS-kalarh pddam brahma-^o 
jyoti^mdn ity updste, fyotismdn asmimlloke bhavati, jyotismato ha 
lokdn jayati ya etam evarh vidvdms catus-kalam pddam brahmapo 
jyotismdn ity updste. 

4. ‘He, who, knowing it thus, meditates, on this fourquartered 
foot of Brahman as the Luminous becomes luminous in the 
world. Then he wins luminous worlds, who, knowing it thus, 
meditates on the fourquartered foot of Brahman as the 
Luminous.’ 

Section 8 

THE FOUR QUARTERS OP BRAHMAN 
{continued) 

I. madgus te pddam vakteti, sa ha ivobhute gd ahhiprasthd- 
faydm cakdra, id yatrdbhi sdyam babhuvuh, tatrdgnim upasa- 
mddhdya, gd uparudhy a, samidham ddhdya, pascdd agneh prdh 
upopavivesa. 

I. ‘A diver-bird will tell you (another) quarter. He, then, 
when it was the morrow, drove the cows on. ^^en they came at 
evening, he lighted a fire, penned the cows, laid on the fuel and 
sat down to the west of the fire, facing the east. 



IV. 9- 2- CMndogya Upanisad 41 1 

2. tarn madgur upanipatydbhyuvdda, satyakdma, iU bhagavah, 
Hi ha pfatisusrdva. 

2. A diver-bird flew down to him and said, ‘Satyakama.’ 
He replied: 'Yes, Sir.' 

3. brahmafiah, saumya, te pddam bravdnUi, bmvUu me bhagavdn 

iti, tasmai hovdca, prdnah kala, cdksuhkald srotram hold, manah, 
kata esa vai, saumya, catus-kalah pddo brahmana dyatanavdn 
ndma. * 

3. 'Let me declare to you, my dear, a quarter of Brahman' 

‘Tell me. Revered Sir.’ Jo him it then said, 'Breath is one 
quarter, the eye is one quarter, the ear is one quarter, and the 
mind is one quarter. This, verily, my dear, is the fourquartered 
foot of named Possessing a support. 

4. S(2 ya etam ev am vidvdms catus-kalam pddam brahmana 
dyatanavdn ity up dste, dyatanavdn asmirhl lake bhavati, dyata- 
navato ha lokdn jayati, ya etam evam vidvdms catus-kalam pddam 
brahmana dyatanavdn ity updste. 

4, 'He, who, knowing it thus, meditates on this fourquartered 
foot of Brahman as possessing a support, comes to possess a 
support in this world. Then he wins worlds possessing a support,, 
who, knowing it thus, meditates on the fourquartered foot of 
Brahman slS ‘possessing a. support.’ 

Section p 

SATYAKAMA RETURNS TO THE TEACHER 

I. prdpa hdcdrya-kulam, tarn deary o’hhyuvdda, satyakdma iti; 
bhagavah, iti ha pratisuirdva. 

1. Then he reached the teacher’s house. The teacher said, 
'Satyakama.’ He replied, 'Yes, Revered Sir.’ 

2. brahma~vid iva vai, saumya, bhdsi, ko nu tvdnusasdseii, anye 
manusyebhya .iti ha pratijajhe, bhagavdrhs tv eva me kdme 
bruydt. 

2. 'Verily, my dear, you shine like one knowing Brahman. 
Who has taught you?’ He replied, 'Others, than men. But I 
wish. Revered Sir, that you teach me.’ 

Cp. St. Bernard; 'What I know of the divine sciences and Holy 
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Scripture, I learnt in woods and fields. I have had no other masters 
than the beeches and the oaks.' 

One who knows Brahman has his senses tranquillised, wears a 
smiling face, is free from anxiety and is of fulfilled purpose: pra- 
sannendriyak prahasita-vadanas ca niscintah krtdrtho hrahma-vid 
hhavati. S. 

3. srutam hy eva me hhagavad-drsehhyah, deary add haiva vidyd 
viditd sddhistham prdpatUi, tasmai haitad evovdea atra ha na 
kin cana mydyeti, viydyeti. 

3. 'For I have heard from persons like you, Revered sir, that 
the knowledge which has been learned from a teacher best 
helps one to attain his end.' To him, he then declared it. In it 
nothing whatsoever was left out, yea, nothing was left out. 


Section 10 

BRAHMAN AS LIFE, JOY AND ETHER 

. I, upakosalo ha vai kdmaldyanah satyakdme jdhdU hr ahma- 
caryam uvdsa, tasya ha dvddasa yarsdiiy agnm paricaedra, sa ha 
smdnydn antevdsinak samdvartayams tarn ha smaiva na samd- 
vartayati. 

r. Now, verily, Upakosala, the son of Kamala dwelt with 
Satyakama Jabala, as a student of sacred wisdom. He tended 
his fires for twelve years. But the teacher, though he allowed 
other pupils (after they learnt the sacred wisdom) to return 
to their homes, did not allow him (Upakosala) to depart. 

2 . tarn jay ovdea, tapto hrahmaedri, kuialam agnin paricaedrm, 
md tvdgnayah paripravocan, prahruhy asmd iti, tasmai ha 
aprocyaiva pravdsdmeakre. 

2. His wife said to him, '(this) student of sacred wisdom has 
performed his penance and tended the fires well. Let not the 
fires blame you. Give him the teaching.' But he went awajr 
without teaching him. 

3. saha vyddhindnaiitum dadhre, tam deary a-jdy ovdea, brahma- 
edrin, asdna, kim nu ndsndsi iti. sa hovdea, bahava ime’smin 
puruse kdmd ndndtyaydh, vyddhibhih pratipurno’smi, ndHsydmi 
iti . , ■■ 

3. Then, on account of sickness (grief), he resolved not to eat. 
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The teacher’s wife said to him. ‘0 student of sacred wisdom, 
please eat. Why, pray, do you not eat?’ Then he said, ‘Many are 
the, desires in this person which proceed in different directions. 
I am filled with sicknesses (griefs). I will not eat.’ 

4. atha hdgnayah samudire, tapto hrahmacdn, kuhlam nah 
paryacdnt, hantdsmai pmbravdmeti: tasmai hbcuh, prdifio 
brahma, kam brahma, kham brahmeti. 

4. Then the fires said among themselyes : ‘This student of 
sacred wisdom has performed his penance and tended us well. 
Let us teach him then.’ They then said to him. ‘Life is Brahman, 
Joy is Brahman, Ether is* Brahman.’ ■ 

akdia: ether or space. 

5. sa hovdca vijdndmy aham yat prdno brahma, kam ca tu 
kham ca na vijdndmUi: te hocuh, yad vdm karh tad eva kham, yad 
eva kham tad eva kam iti, prdnam ca hdsmai tad dkdsam cocuh. 

5. Then he said, ‘I understand that life is Brahman. But joy 
and ether I do not understand.’ They said (to him), ‘Joy, verily, 
that is the same as ether. Ether, verily, that is the same as joy.’ 
Then they explained to him life and ether. 


Section ii 

THE SAME PERSON IS IN THE SUN, AND IN THE 
HOUSEHOLD FIRE 

1. atha hainam gdrhapatyo’nusaMsa, prthivy agnir annam 
dditya iti, ya esa dditye puruso drsyate so’ ham asmi, sa evdham 
asmiti. 

1. Then the Gdrhapatya &rQ insivucted him, ‘Earth, Fire, 
Food and Sun (are forms of me), the person that is seen in the 
Sun, I am he, I am he, indeed.: 

the fire in the household. 

2. sa ya etam evam vidvdn updste^ apaUate pdpa-krtydm, loM 
bhavati, sarvam dyur eti, jyog pvati^ ndsydmra-purusdh ksiyante, 
upa vayam tarn bhunjdmo’smims ca loke’musmimi ca, y a etam 
cvam vidvdn updste. 

2. ‘He who knowing this meditates (on the fire) destroys 



414 The Principal tJpanisads IV, 13. i. 

sinful actions, becomes possessor of (this) world, reaches full 
life, lives brightly. His descendants do not perish. Both in this, 
world and in the yonder we serve him who knowing this 
meditates (on the fire).' 

jyog: brightly, conspicuously: ujjvalam. 


Section 12 

THE SAME PERSON IS IN THE MOON AND IN THE 
SACRIFICIAL FIRE (INTENDED FOR THE MANES) 

1. atha hainam anvdhdryapacano'nusasdsa: dpo disc nak- 
satrdni candramd iti, ya esa candramasi puruso drsyate so’ham 
asmi sa evdham asmiti. , 

1. Then, the anvdhdryapacana instructed him. ‘Water, the 
quarters, the stars, the moon (are forms of me) ; the person that 
is seen in the moon, I am he, I am he, indeed.' 

2. sa ya etam evam vidvdn updste’pahate pdpakrtydm loM 
bhavati, sarvam dyur eti, jyog pvati, ndsydvara purusdh ksiyante, 
upa vayam tarn bhuhjdmo' smimi ca loke’mupnims ca, ya etam 
evam vidvdn updste. 

2. ‘He who knowing this meditates (on the fire) destroys 
sinful actions, becomes possessor of (this) world, reaches full 
life, lives brightly. His descendants do not perish. Both in this 
world and in the yonder we serve him, who knowing this, 
meditates on (the fire).' : ; 


Section 13 

THE SAME PERSON IS IN THE LIGHTNING AND THE 

'FIRE. 

I . atha hainam dhavaniyPnuia^dsa, prdi^a dkdso dyaur vidyud 
iti, y a esa vidyuti puruso driy ate, so’ham asmi, sa evdham asmiti. 
I. Then the (&e)^m^ space, 
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sky and lightning (are forms of me); the person that is seen in 
the lightning. I am he, I am he, indeed. 

While the amdhdrya fire is that on the altar on the southern side, 
the dhavanlya fire is that on the altar on the eastern side. 

2. sa ya etam mam vidvdn updste'pahate pdpakrtydm, loM 
hhavati, sarvam dyur eti, jyog jtvati, ndsydvarapurusdh ksiyante, 
upa vayam.tam hhunjdmo’ smims ca loke’musmims ca ya etam 
evam vidvdn updste. 

2. 'He who knowing this meditates (on the fire) destroys sinful 
actions, becomes possessor of (this) world, reaches full life, 
lives brightly. His descendants do not perish. Both in this 
world and in the yonder we serve him, who, knowing this, 
meditates (on the fire).’’ 


Section 14 

KNOWLEDGE OF THE SELF 

I. te hocuhupakosala, esa, saumya, te’smad-vidydtma-vidyd ca. 
deary as tu te gatim vakteti. dj^gama hdsydedrya^, tarn deary 0 
’hhyuv.ddopakosala iti. 

1. Then they (the fires) said, 'Upakosala dear, you have this 
knowledge of our selves and knowledge of the self. But the 
teacher will tell you the way.’ Then the teacher returned. The 
teacher spoke to him ‘LFpakosala.’ 

2. hhagavah, iti ha pratisusrdva; hrahnia-vid iva, saumya, te 
mukham hhdti, ho nu tvd’nusasdseti, ko nu md’nuHsydd hhoh, 
iti iha apeva nihnuta, ime nunam Idrsd, anyddrsd itihdgmn 
abhyude. Mrh nu, saumya, kila te'vocann iti. 

2. ‘Revered Sir,’ he answered. ‘Dear, your face shines like 
that of one who knows Brahman. Who has instructed you?’ 
‘Who should instruct me, sir,’ said he. Here he conceals it as it 
were. And he said (pointing to tlie fires), ‘They are of this form 
now, but they were of a different form.’ The teacher said, 
‘What dear, did they indeed tell you?’ 

3. idam, iti ha pratijajhe, lokdn vdva kila, saumya te’vocan, 
aharh tu te tad vaksydmi yathd puskara-paldsa dpo na ilisyante, 

o* 
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evam evam~vidi pdpam karma na ilisyata iti, bravitu me bhagavdn 
iti, tasmai hovdca. 

3. 'This,' he replied. ‘They, dear, have indeed spoken to yon 
about the worlds, but I will tell you this and as water does not 
cling to the lotus leaf, so evil deed does not cling to one who 
knows it.’ ‘Tell me, revered sir.' To him, he then said. 


Section 15 

THE WAY TO BRAHMALOKA 

I. ya eso’ksini puruso drsyate, esa dtmd iti hovdca, etad amrtam 
ahhayam, etad hrahmeti, tad yady apy asmin sarpir vodakam vd 
sihcati, mrtmam &va gacchati. . 

1. He said, ‘The person who is seen in- the eye, he is the self. 
This is the immortal, the fearless, this is Brahman. So even 
if one drops melted butter or water into this (eye), it goes away 
by the sides. 

We can see the self in the eye, only if we are pure of heart. 
nivrtta-caksu-hhir brahmacaryddi-sddhana-sampannaih sdntaih viveki- 
bhir dfster drasfd. 

2. etam samyad-vdma ity dcaksate, etam hi sarvdni vdmdny 
abhisamyanti, sarvdny enam vdmdny abhisamyanti, ya evahi veda. 

2. This they call samyad-vdma for all desirable things go 
towards him. All desirable things go to him who knows this. 

vdmdni: desirable things: vananiydni ‘Sambhajaniydni iohhandni. S. 

3. esa u eva vdmamht esa M sarvdni vdmdni nayati, sarvdfii 
vdmdni nay ati, y a evam veda. 

3. He is also for he brings all desirable things. He 

who knows this brings all desirable things. 

4. esa u eva bhamanih, esa hi sarve$u lokesu bhdii, sarvesu 
lokesu bhdti, ya evam veda. 

4. He is also for he shines in all worlds. He who 

knows this shines in all worlds. 

5. atha yad u caivdsmih chavyarh kurvanti yadi ca na arcisam 

evdbhisambhavanti, ardso’har ahna dpuryamdna-paksam, dpur- 
yamdna-paksdd ydn sap mdsdms tdm, mdsebhyah 
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samvatsaram, samvatsardd ddityam, dditydc candramasam, 
candmmaso vidyutam, tat puruso’manavah, sa enam brahma 
gamayati, esa deva-patho brahma-pathah, etena pratipadyamdnd 
imam manavam avartam ndvartanta iti, ndvartanta iti, 

5. Now for such a one whether they perform the cremation 
obsequies or not, he goes to light, from light into the day, from 
the day into the half-month of the waxing moon; from the half- 
month of the waxing moon into the six months when the sun 
moves northwards, from the months into the year, from the 
year into the sun, from the sun into the moon, from the moon 
into lightning. Then there is a person, not human. He leads 
them to Brahman. This is the way to the gods, the way to 
Brahman. Those who proceed by it do not return to the human 
condition, yea they do not return. 

The reference here is to Brahman who resides in the regions of 
satya: satya-loka-stham. S. 

The followers of the ceremonial code pass along the path called 
pitf-ydna and they return to this world. Those who live in the forests 
practise austerities, go along the path called deva-ydna and do not 
return to this world. 


Section 16 

SILENCE AND SPEECH IN SACRIFICES 

I, esa ha vai yajho yo’yam pavate, esa ha yann idam sarvam 
pundti, yad esa yann idam sarvam pundti, tasmdd esa evayajhas 
tasya manai ca vdk ca vartam. 

1. Verily, that which purifies here (i.e. the wind) is the 
sacrifice for he, moving along, purifies all this. And because 
moving along he purifies all this, he is the sacrifice. Of that mind 
and speech are the ways, 

2. tayor anyatardm manasd samskaroti brahma, vdcd hotd’- 
dhvaryuf udgdtd anyatardm; sa yatropdkrte prdtar-anuvdke purd 
paridhdmydyd brahma vyavavadati. 

2. Of these the Brahma priest performs one with his mind; 
by speech the Hoiif, the A iYit U dgdtr priests the 

other. When the morning litany has commenced and before the 
concluding recitation, the Brahma priest has to speak. 
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Generally the Brahma priest follows the sacrifice with his mind, 

1. e. in silence. When he breaks the silence, then the mental exercise 
is interrupted, for he also resorts to speech. The performance of the 
Brahma priest should be an act of meditation. 

3. anyatardm eva vartamm samskaroti, Myate’ nyatard, sa 
yathaikapdd vrajan ratho vaikena cakrena vartamdno risyati, 
evmn asya yajno risyati, vajnam risyantam yajamdno’nurisyati, 
sa istvd pdpiydn bhavati. 

3. He performs one way only (that by words) but the other is 
injured. Even as a one-footed man walking or as a one-wheeled 
chariot moving is injured, even so is his sacrifice injured. When 
the sacrifice is injured, the sacrificef is injured. By having 
sacrificed he becomes worse off, 

samskarana: remaking, reintegration. See .Aitareya Brdkmana. 

• VI. 27’, Satapatha Brdhmam, VII. i. 3. i; Aitareya Arai^yaka, 111, 

2. 6. 

4. atha yatropdkrte prdiar-anuvdke na purd paridhdniydyd 
brahma vyavavadati, uhhe eva vartam samskurvanti, na Myate’ 
nyatard. 

4. But when after the morning litany has begun and before 
the concluding recitation the Brahma priest does not speak, 
they perform both ways and neither is injured, 

5. sa yathobhayapad vrajan ratho vobhdbhy dm cakrdbhydm 
vartamdnah pratitisthati, evam asya yajhah pratitisthati, yajham 
pratitisthantam yajamdno’ nupratitisihati, sa istvd ireydn 
bhavati. 

5. As a two-footed man walking or as a two-wheeled chariot 
moving is well-supported, even so is his sacrifice well supported. 
When the sacrifice is welT supported the sacrificer is well 
supported. By having sacrificed he becomes better off. 

^ The Brahma priest knows the wisdom of silence; mauna-vijhdnam 

Sectioniy 

HOW THE brahma PRIEST CORRECTS MISTAKES 
IN THE SACRIFICIAL RITUAL 

I. prajdpatir lokdn abhyaidpat, tesdm tapyamdndndm rasdn 
prdvrhat, agnim prthivydh vdyunt antariMdt, ddityam divah. 
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1. Prajd-pati brooded on the worlds. As they were brooded 
on, he extracted their essences, fire from the earth, air from the 
atmosphere, the sun from the sky. 

2. sa etas tisro devatd abhyatapat, tdsdm tapyamdndndm 
rasdn prdvrhat agner rcah, vdyor yajumsi, sdmdny aditydt: 

2. On these three deities he brooded. As they were brooded 
on, he extracted their essences, the Rg verses from the fire, 
the Yajus formulas from the air, the Sdman chants from the 
sun. 

3. sa etdm tmylm vidydm abhyatapat, tasyds tapyamdndyd 
rasdn prdvrhat, bhur ity rgbhyah, bhmar iti yajurhhyah, svar iti 
sdmabhyah. 

3. On this threefold knowledge he brooded. As it was brooded 
upon he extracted its essences ; hhur from the Rg verses ; bhuvas 
from the Yajus formulas; svah from the Sdman chants. 

4. tad yady rkto risyed bhuh svdheti gdrhapatye juhuydt, ream 
eva tad rasena redrh vvryena redm yajhasya viristam sarhdadhdti. 

4. If (the sacrifice) is injured from the Rg verses, one should 

make an oblation in the householder’s fire with the words bhuh, 
hail. So by the essence of the Rg verses themselves, by the 
power of the Rg verses, he binds together (heals) the injury to 
the Rg sacrifice. ' 

5 . atha yadi yajusto risyed bhuvah svdheti daksindgnau juhuydt. 
yajusdm eva tad rasena yajusdm viryena yajusdm yajHasya 
viristam sarhdadhdti. 

5. Again, if (the sacrifice) is injured by the Yajus formulas 
one should make an oblation in the southern fire with the words 
'bhuvah' hail. So by the essence of the Yajus formulas them- 
selves, by the power of the Yajus formulas he binds together 
(heals) the injury to the Yajus sacrifice. 

6. atha yadi sdmato risyet, svah svdhety dhavamye juhuydt, 
sdmndm eva tad rasena sdmndhr viryena sdmndrh yajhasya 
viristarh sarhdadhdti. 

6. Again, if (the sacrifice) is injured by the Sdrna chants, one 
should make an oblation in the fire with the words 

'svaf hail. So by the essence of the Sd,ma chants themselves, 
by the power of the Sdma chants, he binds together (heals) the 
injury to the sacrifice,^^^^^^ ; 

If the injury be with regard to Brahma, S says, one should make 
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an oblation in all the three fires, pronouncing all the three, Umh, 
hhuvah, svah, as the injury relates to all the three Vedas. 

7. tad yathd lavanena suvarnam samdadhydt, suvarnena raja- 
tam, rajatena trapu, trapund stsam, stsena loham, lohena ddru, 
ddru carmand. 

7. Just as one would bind together gold with (borax) salt, 
silver with gold, tin with silver, lead with tin, iron with lead, 
wood with iron or wood with leather. 

loha: iron or brass. 

8. evarn esdm lokdndm dsdm devatdndm asy as trayyd vidydyd 
vtryena yajhasya viristarh samdadhdti, bhesaja-krto ha vd esa 
yajhah. yatraivarh-vid brahma hhavati. 

8. So does one bind together (heal) any injury to the sacrifice 
with the power of these worlds, of these gods, and of the three 
Vedas. Verily, such a sacrifice is well healed when there is a 
Brahma priest knowing this. 

healed: bhesaja-kfto ha vd esa yajhah, rogarta iva pumdm cikitsakena 
susiksitenaiva yajho hhavati. 

9. esa ha vd udak-pravaito yajhah, yatraivam-vid brahma 
hhavati, evam-vidam ha vd esa hrahmdnam anu gdthd: yato yata 
dvartate, tat tad gacchati mdnavah. 

9. Verily, that sacrifice is inclined to the north, in which 
there is a Brahma priest who knows this. And with regard to 
such a Brahma priest there is this song. Wherever it falls, 
thither the man goes. 

md;nava: sWeni irom mauna, silence; or thoughtful, from manana. 
Whenever mistakes are committed, he breaks his silence and corrects 
them, for it is said, ‘Whenever it fails, thither the man goes.' 

10. hrahmaivaika rtvik kurun aivdhhirahsati, evam vidd ha vai 
brahma yajham yajamdnarh sarvdms ca rtvijo’bhiraksati, tasmdd 
evam-vidam eva hrahmdnam kurvUa, ndnevam-mdam, ndnevam- 
vidam. 

10. The Brahma priest as a Rtvik priest protects the sacri- 
ficers like a mare, i.e. the Brahma priest knowing this protects 
the sacrifice, the sacrificer and all the Rtvik priests. Therefore 
one should make one who knows this as his Brahma priest, not 
one who does not know it, yea, not one who does not know it. 
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V. I. 6. Chmdogya Upanisad- 

CHAPTER V 
Section I 

ON BREATH, THE SOUL AND THE UNIVERSAL SELF. 
THE FIVE BODILY FUNCTIONS AND THE IMPORT- 
ANCE OF BREATH 

T. yo ha vai jyestham ca irestham ca veda, jyesthai ca ha vai 
sresihas ca hhavati, prdno vdva jyesikas ca sredhas ca. 

1. Verily, he who knows the oldest and the best becomes 
himself the oldest and the best. Breath indeed is the oldest and 
the best. . 

S explains that breath is the oldest because it functions prior to 
the sense activities, even when the child is in the womb. . 

2. yo ha vai vasistham veda, vasistho ha svdndm hhavati, vdg 
vdvd vasisihah. 

2. Verily, he who knows the most prosperous becomes the 
most prosperous of his own (people) . Speech, indeed, is the most 
prosperous. 

3. yo ha vai pratisthdm veda, prati ha tisthaty asmims ca loke 
'musmims ca, caksur vdva pratisthd. 

3. Verily, he who knows the firm basis becomes firm in this 
world and in the yonder. The eye, indeed, is the firm basis. 

4. yo ha vai sampadam veda, sa hdsmai kdmdhpadyante daivds 
ca mdnusds ca, srotram vdva sampat. 

4. Verily, he who knows success, his desires succeed, both 
human and divine. The ear, indeed, is success. 

5. yo ha vd dyatanam veddyatanam ha svdndm hhavati, mano 

ha vd dyatanam. . 

5. Verily, he who knows the abode becomes the abode of his 
people. The mind, indeed, is the abode. 

manah: mind, for all objects are perceived by the mind, indri- 
yopahrtdndm visaydpdm bhoktr-arthdndm pratyaya-rupdndm mana 
dyatanam asrayaK d. ■ 

6 . atha ha prdiidahdm-sreyasi vyudire: aham^reydn asmi, aham 

sreydn asmiti. - ^ ^ ^ 

6. Now the (five) senses disputed among themselves as to 
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who was superior saying (in turn) '1 am superior/ "I ,am 
superior/ 

C^.Prasna II. 3; A.U. 11 . 4; B.U. VI. i. 1-14; K.U. III. 3. 

7. te ha prdndh prajd-patimpitaram etyocuh, hhagavan, ko nah 
srestha iti; tan hovdca, yasmin va utkrdnte sariram pdpisihataram 
iva drsyeta, sa vah srestha iti. 

7. Those senses went to Prajd-pati, (their) father and said, 
‘Venerable sir, who is the best of us?.’ He said to them, ‘He on 
whose departing the body looks the worst, he is the best 
among you.’ 

8. sd ha vdg uccakrdma, sd sarhvatsararh prosya paryetyovdca, 
katham asakata He maj jivitum iti, yathd hold avadantah 
prdnantah prdnena, pasyanta^ caksusd, srnvantah irotrena, 
dhydyanto manasaivam iti; pravivesa ha vdk. 

8. Speech departed and having stayed away for a year 
returned and said, ‘How have you been able to live without 
me?’ (They replied) ‘Like the dumb not speaking, but breathing 
with the breath, seeing with the eye, hearing with the ear, 
thinking with the mind. Thus (we lived).’ Speech entered in. 

9. caksur hoccakrdma, tat sarhvatsararh prosya paryetyovdca, 
katham asakata He maj jivitum iti, yathdndhd apa^yantap>, 
prd'^antah prmtena, vadanto vdcd, sr'^vantah §rotreiia, dhydyarito 
manasaivam iti; pravivesa ha caksuh. 

9. The eye departed and having stayed away for a year 
returned and said, ‘How have you been able to live without 
me?’ (They replied) ‘like the blind not seeing but breathing 
with the breath, speaking with speech (the tongue), hearing 
with the ear, thinking with the mind. Thus (we lived).’ The eye 
entered in. 

10. srotrarh hoccakrdma, tat samvatsaram prosya paryetyovdca, 
katham asakata rte maj jivitum iti, yathd badhird asrnvantah, 
prdnantah prdnena, vadanto vdcd, pasyantas caksusd, dhydyanto 
manasaivam iti; pravivesa ha srotram. 

10. The ear departed and having stayed away for a year 
returned and said, ‘How have you been able to live without 
me?’ (They replied) ‘like the deaf not hearing, but breathing 
with the breath, speaking with speech (the tongue), seeing with 
the eye and thinking with’ the mind. Thus (we lived).’ The ear 
entered in. 
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II. mano hoccakrdma, tat samvatsarafh prosya paryetyovdca, 
katham aiahata He maj jwitum iti, yathd bdld amanasah, prd'^an- 
tah prdnena, vadanto vdcd, pasyantai caksu^d, srnvantah srotre- 
paivam iti; pravivesa ha manah. 

11. The mind departed and having stayed away for a year 
returned and said, 'How have you been able to live without 
me?’ (They replied) ‘Like the children mindless but breathing 
with the breath, speaking with speech (the tongue), seeing 
with the eye, hearing with the ear. Thus (we lived).’ The mind 
entered in. 

bdld amanasah: children mindless, rather undeveloped minds. 
apraruiha-manasah. 

12. atha ha prdna uccikramisan, sa yathd suhayah padnsa 
sankun samkhidet, evam itardn prdndn samakhidat; tarn hdbhi- 
sametyocuh. bhagavann edhi, tvam nah srestho'si, motkrainw iti. 

12. Now when breath was about to depart, tearing up the 
other senses, even as a spirited horse, about to start might tear 
up the pegs to which he is tethered, they gathered round him 
and said, ‘Revered Sir, remain, you are the best of us, do not 
depart,’ 

remain our lord, nah svdmt. 

13, atha hainam vdg uvdca, yad aham vasistho’smi, tvam tad 
vasisiho' sUi; atha hainam caksur uvdca, yad aham prati^thd’smi, 
tvarh tat prati§t’hd’sUi. 

13. Then speech said to him, ‘If I am the most prosperous, 
so are you the most prosperous.’ Then the eye said to him, ‘If 
I am the firm basis, so are you the firm basis.’ 

14. atha hainam irotram uvdca, yad aham sampad asmi, tvam 
tat sampad asiti; atha hainam mana uvdca, yad aham dyatanam 
asmi, tvarh tad dyatanam asiti. 

14. Then the ear said to him, ‘If I am success, so are you 
the success.’ Then the mind said to him, ‘If I am the abode, so 
are you the abode.’ 

15. na vai vdco na caksumsi na srotrdni na mandmsUy 
dcaksate, prdnd ity evdcaksate, prdno hy evaitdni sarvdni 
bhavati. 

15. Verily, they do not call them speeches or eyes or ears or 
minds. They call them breaths, for all these are breath. 

See K.U. III. 3. 
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Sections 

THE MEANING OF THE MANTHA RITE 

I. sa hovdca, kirn me annam bhavisyatUi; yat kirn cid idam d 
svabhya d sakunibhyah, iti hocuh: tad vd etad anasydnnam am 
ha vai ndma pratyaksam, na ha vd evamvidi kimcana anannam 
bhavatUi. 

1. He (Breath) said, ‘What will be my food?’ They said, 
‘Whatever there is here, even unto dogs and birds.’ So this, 
verily, is the food of breath. Verily, breath {ana) is his evident 
name. For one who loiows this, there is nothing whatever that 
is not food, 

prana: consists of pra and ana. ana is breath and pra indicates the 
direction of the motion. 

2. sa hovdca, him me vdso bhavisyatUi; dpah, iti hocuh; tasmdd 

vd etad asisyantah pur aside coparistdc eddbhih paridadhati; 
lambhuko ha vdso bhavati, anagno ha bhavati. ' 

2. He said, ‘What will be my clothing?’ They said, ‘Water.’ 
Therefore it is that, when people are about to eat, they cover 
it (the breath) with water, •both before and after. He thus 
obtains clothing and becomes clothed (is no longer 'Uaked). 

This verse refers to the usual Indian practice of rinsing the mouth 
both before and after a meal. 

3. tadd haitat satyakdmo jdbdlo gosruiaye vaiydghrapadydyoM- 
vovdea, yady apy etac chuskdya sthdnave bruydt, jdyerann 
evdsniih-sdkhd^, praroheyuh paldsdmtiy 

3. Satyakama Jabala, after telling this to Go^ruti, the son 
of Vyaghrapada, said to him, ‘Even if one should tell this to 
a dried up stump, branches would be produced on it and leaves 
would spring forth.’ 

son of Vyaghrapada: vydghfapddo'patyam. 

4. atha yadi mahaj jigamiset, amdvdsydydm diksiivd paur- 
namdsydm rdirau sarvausadhasya maniham dadhi-madhunor 
upamathya, jyesthdya sresihdya svdhd, ity agndv djyasya huivd, 
manthe sampdtam avanayet. 

4. Now if one wishes to reach greatness, let him perform the 
initiatory rite on the new moon night and then on the- night 
of the full moon, let him stir with curds and honey a mash of 
all kmds of herbs and pour melted butter on the fire saying, 
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'Hail to the oldest, hail to the best.’ And then let him throw the 
residue into the mash. 

See B.U. VI. 3-2. 

On the day of initiation, dtksd, the agent should have passed 
through the ethical preparation, austerity, truthfulness and chastity : 
bhumi-sayanddi-niyamam krtvq tapo-rupam satya-vacanam brahma- 
caryam ity ddidharmavdn bhutvety arthah. 

5. vasisihdyai svdhd, ity agndv djyasya hutvd, manthe sam- 
pdtam avanayet, pratisthdyai svdhd ity agndv djyasya hutvd 
manthe sampdtam avanayet, sampade svdhd, ity agndv djyasya 
hutvd manthe sampdtam avanayet, dyatandyq svdhd, ity agndv 
djyasya hutvd manthe sampdtam avanayet. 

5. 'Hail to the most prosperous,’ with these words, let him 
pour melted butter on the fire and then let him throw the 
residue into the mash. 'Hail to the firm basis,’ with these words 
let him pour melted butter on the fire and then let him throw 
the residue into the mash. ‘Hail to success,’ with these words 
let him pour melted butter on the fire and then let him throw 
the residue into the mash. ‘Hail to the abode,’ with these words 
let him pour melted butter on the fire and then let him throw 
the residue into the mash. 

6. atha pratisrpydhjalau mantham dikdya japati: amo ndmdsi, 

amd hi te sarvam idam, sa hi jyesthah drestho rdjddhipatih, sa 
md jyaisthyam sraisthyam rdjyam ddhipaiy am gamayatv aham 
evedam sarvam asdniti. , 

6. Then moving away and holding the mash in his hands, he 
recites, ‘Thou art amd by name for all this rests in thee. He 
is the oldest and the best, the king and the overlord. May he 
lead me to old age, to the best (position), to kingship, to over- 
lordship. May I be all this.’ 

7. atha khalv etayd red paccha dedmati, tat savitur vrmmaha 

ity dedmati, vayam devasy a bhojanam ity dedmati, srestham 
sarvadhdtamam ity dedmati, turqm hhagasya dhimahi iti sarvam 
pibati, nirnijya kamsam camasam m pasedd agneh samvisati 
earmani vd sthanMU vd vdeam-y amo’ prasdhah; sayadi striyam 
pasyet samrddham karmeti vidydt. \ y 

7. Then he takes: a sip with this verse at each foot, 
(saying) ‘we desire the he sips a little; (saying) ‘the 

food of the gods,’ he sips a little (saying) ‘the best and all sus- 
taining,’ he sips a little (saying) ‘we meditate on the strength 
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of the god/ he drinks up the whole. Having cleansed the vessel 
or the cup, he sits down behind the fire either on a skin or on 
the bare ground with speech restrained and with self-possession. 
If he now sees a woman let him know that his effort has reached 
fruition. 

S says that he lies down behind the fire and if, in the dream, he 
sees a woman, that is a sign that his effort has succeeded. 

8. tad esa slokah: 

yadd karmasu kdmyesu striyarh svapnem pasyati, 
samrddhim tatra janiyat tasmin svapna-nidarsane iti tasmin 
svapna-nidariane. 

8. As to this, there is this verse: ‘If during rites performed for 
(the fulfilment of certain) wishes, he (the performer) sees a 
woman in a dream, let him recognise fulfilment in such a vision 
in a dream, in such a vision in a dream.’ 

The Vedic rite is enlarged in its significance. 

Section 3 

THE COURSE OF THE SOUL AFTER DEATH 

I. svetaketur hdruneyah pancdldndm samitim eydya, tarn ha 
pravdhano jaivalir uvdca: kumdra anu tvdsisat piteti; a nuM, 
bhagava iti. 

1. ' ^vetaketu Aruneya went to an assembly of the Pancalas. 
Then Pravahana Jaivali said to him: ‘Young man, has your 
father instructed you?’ ‘Yes, indeed, Venerable Sir’ (said he in 
answer). 

druneya: ihd gxdaxd&oxi oi Afuna. 

2. vettha yad ito’dhi pmjdh pray antiti} na, bhagava, iti; 
vettha yathd punar dvartanta itil na, bhagava iti; vettha pathor 
deva-ydnasya pitrydnasya ca vydvartanam itil na, bhagava iti. 

2. ‘Do you know to what place men go from here?’ ‘No, 
Venerable Sir.’ ‘Do you know how they return again?’ ‘No, 
Venerable Sir.’ ‘Do you know where the paths leading to the 
gods and leading to the fathers separate/ ‘No, Venerable Sir.’ 

3. vettha yoMdsau loko nOr sampikyaia iU"? na hhaga^ iti; 
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vettha yathd pancamydm dhutdv dpah purusa-vacaso bhavantUi, 
naiva, hhagava iti. 

3. ‘Do you know how that (yonder) world never becomes 
full?' ‘No, Venerable Sir.’ ‘Do you know how in the fifth 
libation water comes to be called a person.’ ‘Indeed, Venerable 
Sir, no.’ 

4. atha nu kim anusisfo’vocathdh, yo Mmdni na vidyat, katham 
so’ nuiisto hruvUeti. sa hdyastah pitur ardham eydya; tarn hovdca: 
ananusisya vdva kila md, bhagavdn, abravU anu tvdsisain Ui. 

4. ‘Then why did you say that you had been instructed? 
Indeed how could any one who did not know these things speak 
of himself as having been instructed?’ Distressed, he went to 
his father’s place and said to him, ‘Venerable Sir, you said, 
indeed, that you had instructed me without having instructed 
me.’ 


5. panca md rdjanya-handhuh pmsndn .aprdksit, tesdm naikam 
candsakam vivaktum iti; sa hovdca: yathd md tvam tdta, etdn 
avadah, tathdham esdm naikam ca na veda yady aham imdn 
avedisyam, katham te ndvaksyam iti. 

5. ‘That fellow of the princely class asked me five questions 
and I could not understand even one of them.’ He (the father) 
said, ‘As you stated to me these (questions) I do not know 
even one of them. If I had known them, how should I not have 
told them to you?’ 

6. sa ha gautamo rdjho’rdham eydya, tasmai ha prdptdydrhdm 
cakdra; sa ha prdtah s'ahhdga udeydya; tarn hovdca: mdnusasya, 
bhagavan gautama, vittasya vamm vrmthd iti, sa hovdca tavaiva, 
rdjan, manusam vittam, ydm eva kumdrasydnte vdcam abhds- 
athdh, tdm eva me bruhUi; sa ha krcchri hahhuva. 

6. Then Gautama went over to the king’s place. To him, 
when he arrived, he (the king) had proper respect shown. In 
the morning he went up to the audience hall (where) the king 
said to him, ‘Venerable Gautama, choose a boon out of the 
wealth that belongs to the world of men.’ Then he replied, 
‘Thine be the wealth of the world of men, 0 King; tell me that 
speech which you spoke to the young man.’ The king was 
perplexed. 


7. tarn ha, dram vasety djhdpaydm cakdra: tarn hovdca: yathd 
md tvam, gautama, avadah, y athey am naprdhtvattah purd vidyd 
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hfdhmandn gacchati, tasmdd u sarvesu lokesu ksatrasyaiva 
prasdsanam abhud iti; tasmai hovdca. 

7. 'Stay for some time’ he commanded him. Then he said to 
him, ‘As to what you have told me, Gautama, this knowledge 
has never reached the Brahmanas before you; therefore in 
all the worlds the rule (this teaching) belonged to the Ksatriya 
class only,’ Then he said to him. 

Section 4 

THE COURSE OF THE SOUL 
[continued] 

1. asau mva lokah, gautama, agnih, tasydditya eva samit, 
rasmayo dhumah, ahar arcih, candramd angdrdh, naksatrdf^i 
visphulihgdh. 

i I 'That world, verily, 0 Gautama, is a (sacrificial) fire, the 
sun itself is its fuel, the rays the smoke, the day the flame, the 
moon the coals, the stars the sparks. 

The analogy of the heavenly region to the sacrificial fire is worked 
out. The sun is the fuel as the world shines only when it is lighted 
up by the sun. The rays are the smoke because they rise from it 
even as the smoke rises from the fuel. The day is the flame because it 
is bright and is the effect of the sun. The moon is the coals or the 
embers, for even as the moon becomes visible when the day has 
ceased, the embers become visible when the flame is put out. The 
stars are the sparks; they are like parts of the moon. S. 

2. tasniinn etasminn agnau devdh sraddhdm juhvati, tasyd 
dhuteh somo rdjd sambhavati. 

2. In this fire the gods offer (the oblation of) faith. From 
this offering arises Soma, (the moon) the king. 

Water is offered as the offering of faith. 

The king answers the last question why the water in the fifth 
libation is called man. V. 3. 3. The sacriflcers rise through their 
offerings to heaven and attain there as their reward a nature like 
that ot Soma. 
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Section 5 

THE COURSE OF THE SOUL 
[continued) 

I, parjanyo vdva, gautama, agnih, tasya myur eva samit, 
abhram dhumah, vidyud arcih, asanir angdrdh, hrddanayo 
visphulingdii. 

1. The god of rain, 0 Gautama, is the (sacrihcial) fire, the 
air itself is its fuel, the cloud is the smoke, the lightning is the 
flame, the thunder the coals and the thunderings the sparks. 

hrddani, generally explained as ‘haU', but here it means Tumblings.'’ 

2. tasminn etasminn agnau devdh somaih rdjdnafh juhvati, 
tasya dhiiter varsam samhhamti. 

2. In this fire the gods offer (the libation of) Soma the King. 
From this offering arises rain. 

Section 6 

THE SAME CONTINUED 

I. prthivi vdva, gautama, agnih; tasydh samvatsara eva samit, 
dkdso dhumah, rdtrir arcih, diso’hgdrdh, avdntara diso visphu- 
lihgdh, 

1. The earth, verily, O Gautama, is the (sacrificial) fire; of 
this the year is the fuel, space is the smoke, the night is the 
flame, the quarters the coals, the intermediate quarters the 
sparks. * 

2. tasminn etasminn agnau devd varsam juhvati. tasyd dhuter 
annam samhhavati. 

2. In this fire the gods offer (the libation of) rain. From this 
offering arises food. 

Section y 

THE SAME CONTINUED 

I. puruso vdva, gautama, agnih; tasya vdg eva samit, prdno 
dhumah, jihva’rdh, cak^ur ahgdrdh, srotram visphulingdh. 
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1. Man, verily, O Gautama, is the (sacrificial) fire; of this 
speech is the fuel, breath the smoke, the tongue the flame, the 
eyes the coals and the ears the sparks. 

2, tasminn etasminn agnau devd annam juhvati, tasyd dhute 
retah sambhavati. 

2. In this fire the gods offer (the libation of) food; from this 
offering arises semen. 


Section 8 

THE SAME CONTINUED 

I. yosd vdva, gautama, agnih; tasyd upastha eva samit, yad 
upamantrayate sa dhumah, yonir arcih, yad antah karoti te 
ahgdrdh, abhinandd visphulihgdk. 

1. Woman, verily, 0 Gautama, is the (sacrificial) fire; of 
this the sexual organ is the fuel, what invites is the smoke, the 
vulva is the flame, what is done inside is the coals, the pleasures 
the sparks. 

2, tasminn etasminn agnau devd reto juhvati, tasyd dhuter 
garhhah sambhavati. 

2. In this fire the gods offer (the libation of) semen; from this 
offering arises the foetus. 

From water, through intermediate developments the foetus arises 
and in all these developnients water is the predominating element. 
drava-bdhulyam. §. So it is that water comes to be called man in the 
fifth oblation. 


Section 9 

THE SAME CONTINUED 

I. iti tu pahcamydm dhuidv dpahpurusa-vacaso hhavaniUi, sa 
ulhdvrto garbha^h, dasa vd nava vd mdsdn antah sayitvd ydvad 
vd’tha jdya.ie. T 

I. For this (reason) indeed, in the fifth oblation water comes 
to be called man. This foetus enclosed in the membrane, having 
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lain inside for ten or nine months or more or less, then comes 
to be born. 

Water, by which the self is enveloped on departing from life, 
means the subtle parts of the elements which constitute the seed of 
the body: ap-sahdena sarvesdm eva deha-bijandm bhuia-suksmdndm 
kathanam siddh'am. S.'S. 111 . 1. 2. 

2. sa jdto ydvad dyusam jwati, tarn pretam distam ito’gnaya 
cm hamnti, yata eveto yatah samhhuto bhavati. 

2. When born, he lives whatever the length of his life may 
be. When he has departed, they (his friends) carry him to the 
appointed place for the fire (of the funeral pile), from which 
indeed he came, from which he arose. 

distam: karmand nirdistam. 

Section 10 

THE PATH OF THE GODS 

I. tad y a ittham viduh, ye ceme'Ya'iiyesYadd'hd tap a ity updsate, 
te’rcisam abhisambhavanti, arciso’hah, ahna dpuryamdna-paksam, 
dpuryamdna-paksdd ydn sad udann eti mdsdms tan. 

1. So those who know this, and those who in the forest 
meditate on faith as austerity (or with faith and austerity) go 
to light and from light to day, from day to the bright half of 
the month (of the waxing moon), from the bright half of the 
month to those six months during which the sun moves 
northward. 

The question as to the place to which men go from here is taken 
up. See C.U. IV. 15. 5. • 

those who know this. The doctrine of the five fires. S makes out that 
this refers to the householders, as the next clause refers to the 
recluses in the forest. 

2. mdsehhyah samvatsaram^ m ddityam, dditydc 

candy amasam, candramaso vidyutam; tat puruso’mdnavah, sa 
endn brahma gainayaU, esa deva-ydnah pantha iti. 

2. From these months to the year, from the year to the sun, 
from the sun to: the moon, from the moon to the lightning. 
There, there is a person who is non-human. He leads them on 
to Brahma. This is the path leading to the gods. 
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The earliest conception of the path of the gods is to be found in 
the R.V., where Agni who serves as the intermediary between gods 
and men, as bearing the offerings to the gods is addressed thus: 
‘Knowing the ways by which the gods go, thou (Agni) hast become 
the unwearied messenger, the bearer of oblatioils.’ I. 72. 7; see also 
11 . 2. 4. The path on which the sacrifices were taken to the heavenly 
world becomes the path by which the sacrificer himself ascended to 
the world of the gods. See Satapatha Brahmana, I. 9. 3. 2, The stations 
on the path need not be taken literally. They represent stages of 
progressive knowledge and light while those oipitf-yana of progressive 
darkness and corruption. See IV. 15. 5. B.U. VI. 2. 15. 

3. atha ya ime grama istdpurte dattam ity updsate, te dhumam 
abhisambhavanti , dhumdd rdtrim, rdtrer apara-paksam, apara- 
paksdd ydn sad daksinaiti mdsdms tdn, naite samvatsaram 
abhiprdpnuvanti. , ■ ' 

3. But those, who in the village practise (a life of) sacrifices, 
(and perform) works of public utility and almsgiving they 
pass into the smoke, from smoke to night, from night to the 
latter (dark) half of the month, from, the latter (dark) half of 
the month to the six months in which the sun moves south- 
wards, but they do not reach the ye?tr. 

4. mdsebhyah pitr-lokam, pitf-lokdd dkdsam, dkdMc candra- 
masam, esa sonio raja, tad devdndm annam, tarn devd hhak^ayanti. 

4. From those months to the w^orld of the fathers, from the 
world of the fathers to space, from space to the moon. That 
is the king Soma.- That is the food of the gods. That the gods eat. 

amam.—foo^. They become the servants of the gods: 
na-matram demndrh, hhavanti ie stn-pasu~hhftyddivat. The gods 
iove them and they love the gods. They live with and rejoice in 
gods. / ^ ‘ 

Three kinds of future are indicated. The' performers of sacrifices 
reach the moon by passing along the path of the fathers, pitr-ydna, 
and after having experienced the fruits of their works these return 
again with a residuum of their karma. The non-performers of sacri- 
fices go to the kingdom of Yama. Those who adopt the way of 
enlightenment go by the path of gods, deva-ydna. There is no return 
for them from the latter. The distinction between the pitr-ydna and 
the deva-ydna is one of two different .systems of culture, the way of 
works and the way of knowledge resulting in two different spiritual 
conditions. 

5. tasmin ydvat sampdtam usitvd’ thaitam evddhvdnam punar 
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nivartante yathetam dkdsam, dkdsdd vdyum, vdyur hhutvd dhumo 
bhavati, dhumo bhutvd’bhram bhavati. 

5. Having dwelt there as long as there is residue (of good 

works) they return again by that course by which they came 
to space, from space into air; and after having become the air 
they become the smoke;, after having become smoke, they 
become mist. p 

It is not possible, S remarks, for all actions to have their effects in 
one life: na-caikasmin janmani sarva-karmandm ksaya upapadyate. §. 

6. abhram bhutvd megho bhavati, megho bhutvd pravarsati, ta 
iha vrihi-yavd osadhi vanaspatayas tila-mdsd iti jay ante, ato vai 
khalu durnisprapataram, yo yo hy annam atti yo retah sincati, 
tad bhuya eva bhavati. 

6. After having become mist they become cloud, after having 
become cloud he rains down. They are born here as rice and 
barley, herbs and trees, as sesamum plants and beans. From 
thence the release becomes extremely difficult for whoever eats 
the food and sows the seed he becomes like unto him. 

Release is easy from human condition. 

7, tad ya iha rama^lya-carandh, abhydso ha yat te ramaifiiydm 
yonim dpadyeran, bydbrna-yia-yonim vd ksatriya-yonim vd, vaiiya- 
yonim vd; atha ya iha kapuya-carandh abhydso ha yat te kapuydm 
yonim dpadyeran sva~yonimvd sukara-yonim vd canddla-yonimvd. 

7. Those whose conduct here has been good will quickly 
attain a good birth (literally womb), the birth of a Brahmin, 
the birth of a Ksatriya or the birth of a Vaisya. But those 
whose conduct here has been evil, will quickly attain an evil 
birth, the birth of a dog, the birth of a hog or the birth of 
a Candala. 

8. athaitayoh pathor na katarena cana tdmmdni ksudrdny 
asakrd-dvartini bhutdni bhavanti, jdyasva, mriyasveti, etat irtiyam 
sthdnam, tendsau loko na sampury ate, tasmdj jugupseta, tad esa 
slokah. 

8. But on neither of these ways are those small creatures 
(which are) continually revolving (those of whom it is said), 
■be born and die. Their’s is a third state. By this (it comes about) 
that that world becomes full. Therefore let one seek to guard 
himself. To this end, there is this verse. 
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If we pursue wisdom, we travel by the path of the gods. If we 
perform good works we travel by the path of the fathers. If we do 
neither, we will continually revolve like little creatures. 

9. steno hiranyasya surdm pihams ca 
guros talpam dvasan brahma hd 
ca-ete patanti catvdral}. 
pancamascdcaramstaih. 

9. He who steals gold, he who drinks wine, he who dishonours 
the teacher’s bed, he who kills a Brahmana, these four do fall 
as also the fifth who consorts with them. 

10. atha ha ya etdn evarh pahcdgmn veda, na saha tair apy 
dcaran pdpmand lipyate, suddhah putah pw^ya-loko hhavati ya 
evam veda, y a evarh veda. 

10. But he who knows these five fires thus is not stained by 
evil, even though he consorts with these people. He becomes 
pure, clean, obtains a virtuous world, he who knows this, yea 
he who knows this.’ 

The five questions raised in V. 3, 2-3 are answered. 

Section ii 

UNIVERSAL SELF 

1. prdcma-sdla aupamanyavah, satya-yajhah paulusih, indra- 
dyumno .pbhdUaveyah, janah sdrkardksyah, hudila divataraivU 
te hy etc mahdsdld mahdirotriydh sametya mimdmsdm cakruh, 
ko na dtmd, kim brahmeti. 

1, Pracina^ala Aupamanyava, Satyayajna Paulusi, Indra- 
dyumna Bhallaveya, Jana Sarkaraksya and BudilaA^vatarasvi, 
these great householders, greatly learned in sacred lore, having 
come together, undertook an investigation as to what is our 
self and what is Brahman, 

See Satapatha Brdhmai^a,'X. 6. i. I. 

2. ie ha sampddaydmcakruh, udddlako vai bhagavanto’ yam 
dntnih sampratimam dtmdnam vaisvdnaram adhyeti, tarn 
hantdbhydgacchdmeti; tarn hdbhydjagmuh, 

2. They then reflected among themselves, ‘Venerable Sirs, 
Uddalaka Aruni studies at present this Universal Self; well 
let us go to him.' Then they went over to him. 
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sa ha sampddaydmcaMm, pmksyanti mdm ime mahdsdld 
mahdsyotriydh, tehhyo na sarvam iva pratipatsye, hantdham 
any am ahhyanusdsdnUi. 

'‘3. He then reflected, 'These great householders and greatly 
learned in sacred lore will question me. I shall not be able to 
tell them all. Therefore, I shall direct them to another (teacher).' 

4. tdn hovdca asvapatir vai, bhagavanto, yam kaikeyah, 
sampraUmam dtmdnam vaisvdnaram adhyeti, tarn hanidbhyd- 
gacchdmeti; tarn hdbhydjagmuh. 

4. He said to them, 'Venerable sirs, Asvapati Kaikeya studies 
at present this Universal Self, well, let us go to him.’ Then 
they went over to him. 

5. tehhyo ha prdptehhyah pfthag arhdni kdraydmcakdra, sa 
ha prdtah samjihdna uvdca,; 

na me steno janapade na kadaryo na madyapah, 
ndndhitdgnir navidvdn, na svain svairini kutah: 
yaksyamdno vai bhagavantah, aham asmi. ydvad ekaikasmd rtvije 
dhanam ddsydmi, tdvad hhagavadhhyo ddsydmi, vasantu hhaga- 
vanta iti. 

3. Then, when they answered, he (the king) had proper 
attentions shown to them severally. After rising the next 
morning, he said. 'In my kingdom there is no thief, no miser, 
no drunkard, no man without a sacrificial fire, no ignorant 
person, no adulterer, much less an adulteress.’ I am going to 
perform a sacrifice, Venerable Sirs, and as much wealth as I 
give to each Rtvig priest, I shall give to you, please stay. 
Venerable Sirs.’ 

Asvapati is an expert in Brahma-knowledge and also a wise adminis- 
trator. Wisdom and work go together in him. 

§ says that as the visitors did not accept the presents, he invited 
them to a sacrifice. 

6. te hocuh, yena haivdrthena purusas caret, tarn haiva vadet; 
dtmdnam evemarh vaisvdnaram sampraty adhyesi, tarn eva no 
bruMti, 

6. Then they said, 'The purpose for which a man comes, that 
indeed he should speak. At present, you know the Universal 
Self. Tell us indeed about that.’ 

7. tdn hovdca: prdtar vah prativaktdsmUi; te ha samit-pdnayah 
purvdhne praticakramire, tdn hanupaniyaivaitad uvdca. 

7. He then said to them, 'Tomorrow I will give you an 
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answer/ Therefore on the next morning, they approached him 
with fuel in their hands. Then, without having first received 
them as pupils, he said to them. 

He did not insist on the preparatory rites of initiation for he was 
impressed by their humility. 
fuel in their hands. This is a token of discipleship. 

Section 12 

THE SKY AS THE HEAD OF THE 
UNIVERSAL SELF 

I. aupamanyava, kam tvam dtmdnam updssa iti: divam eva 
bhagavo rdjan, iti hovdca: esa vai sutejd dhnd vaisvdnarah yam 
tvam dtmdnam updsse, tasmdt tava sutam prasutam dsutarh kule 
drsyate. 

1. Aupamanyava, on what do you meditate as the self? (He 
replied) 'Heaven only, Venerable King.' He said, ‘The self you 
meditate on is the Universal Self (called) the good light. 
Therefore in your family is seen the suta libation as also the 
prasuta and the dsuta’ 

The Soma libation is given these names of suia, prasuta and dsida 
in the different sacrifices. 

The good light: sobhanam tejo yasy a so’ yam sutejd. S. 

Those born in the family will be devoted to work: ativa harmi^as 
tvat-kulmd iti. 

2 . atsy annam, pasyasi priyam, atty annam, pasyati priyam, 
hhavaty asy a brahma-varcasam kule, ya etam evam dtmdnam 
vaisvdnaram updste, murdhd tv e^a dtmanah, iti hovdca, murdhd 
te vyapatisyat, yan mam ndgamisya iti. 

2. You eat food; you see what is pleasing. He eats food; 
he sees what is pleasing. In the family of him who meditates 
on the Universal Self thus, there arises eminence in brahma- 
knowledge. 'That, however, is only the head of the self,' said 
he, ‘Your head would have fallen off if you had not come to me.’ 

The development of thought is effected gradually. Asvapati elicits 
from, these seekers their conceptions of the Universa! Self. Their 
conceptions of sky, sun, air, space, water and earth are accepted as 
partially true. The Vaiivdnara self is the whole, the aH-comprehend- 
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ing Infinite of which natural objects and individual selves are parts. 
It is wrong to identify a particular .deity, one conceived as presiding 
over a limited part of the world, with the Universal Self. 

Section 13 

THE SUN AS THE EYE OF THE 
■ ■ UNIVERSAL SELF 

I. atha hovdca satya-yajnam paulusim: 'pmcma-yogya, kam 
tvam atmdnam updssa iti: ddityam eva, bhagavo rajan, iti Jiovaca: 
esa vai viiva-rupa dtmd vaisvdnarah, yam tvam atmdnam updsse, 
tasmdt tava hahu visvarupam kule drsyate. 

1. Then he said to Satyayajna Paulusi: 'Pracinayogya, on 
what do you meditate as the self?' (He replied) 'The sun only, 
Venerable King.’ He said, ‘The self you meditate on is the 
Universal Self called the Universal Form. Therefore is seen 
in your family much and manifold (wealth).’ 

2. pravrtto’ hatan-ratho ddsi niskah, atsy annum pasyasi 
priyam, aUy annum, pasyati priyam, bhavaiy asya brahma-var- 
casam kule, ya etam evam dtmdndm vaisvdnaram updste, caksus 
tv etad dtmanah, iti hovdca andho bhavisyah, yan mcim ndgamisya 
iti. 

2. ‘(for example) there is the chariot with mules, female 
servants and gold necklaces. You eat food, you see what is 
pleasing. He eats food, he sees what is pleasing. In thefamily 
of him who meditates on the Universal Self thus, there arises 
eminence in brahma-knowledge. That, however, is the eye of 
the self,’ said he, ‘and you would have become blind if you 
had not come to me.’ 

literally, a course of action, tendency. 


Section 14 

AIR AS THE BREATH OF THE UNIVERSAL SELF 

I, atha hovdcendra-dyumndm bhdllaveyam: vaiydghrapadya, 
kam tvam dimdnam updssa iti: vdyum eva, bhagavo rajan, iti 
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hovdca: esa vai prthag-vaftnidtmd vaihdnarah yam tvam dtmdnam 
updsse tasmdt tvam prthag balaya dyanti, prthag rathasrenayo’ 
nuyanti. 

1. Then he said to Indra-dyiimna Bhallaveya, ‘Vaiyaghra- 
padya, on what do you meditate as the self?' (He replied) 
‘Air only. Venerable King,' He said, ‘The self you meditate 
on is the Universal Self of varied courses {prthag-vartman) . 
Therefore offerings come to you in various ways and rows of 
chariots follow you in various ways.' 

2. atsy annum, pasyasi priyam, atty annum, pasyati priyam, 
hhavaty asya hrahma-varcasam kule, ya etam evam dtmdnam 
vaisvdnaram updste pranas tv esa dtmanah, iti hovdca, pranas 
ta udakramisyat, yan mark nd’gamisya iti. 

2. ‘You eat food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus, there arises eminence in brahma- 
knowledge. That, however, is only the breath of the self,' said 
he, ‘your breath would have departed, if you had not come to 
me.' 

Section 15 

SPACE AS THE BODY OF THE UNIVERSAL SELF 

I. atha hovdca janarh idr'kardksya: kam tvam dtmdnam 
updssa iti: akdsam eva hhagavo rdjan, iti hovdca: e§a vai bahula 
dtmd vaisvdnarah, yam tvam dtmdnam updsse, tasmdt tvam 
bahulo’si prajayd ca dhanena cd. 

1. Then he said to Janam Sarkaraksya, on what do you 
meditate as the self ?' (He replied) ‘Space only. Venerable King.' 
He said, ‘The self you meditate oh is the Universal Self called 
Full (brahma). Therefore you are full of offspring and wealth.’ 

2. atsy annum, pasyasi priyam, atty annam, pasyati priyam, 
hhavaty asya brahma-varcasarh kule ya etam evam dtmdnam 
vaisvdnaram updste samdehas tv esa dtmanah, iti hovdca 
sarhdehas te vyasiryai, yan mdm ndgamisya iti. 

2. ‘You eat food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus, there arises eminence in brahma- 
knowledge. That, however, is only the body of the self,’ said 
he, ‘your body would have fallen off, if you had not come to me.' 
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Section i6 

WATER AS THE BLADDER OF THE UNIVERSAL SELF 

I. atha hovdca, hudilam asvatardsvim, vaiydghrapadya, kam 
tvam dtmdnam updssa iti, apa eva bhagavo rdjan, iti hovdca. esa 
vai rayir dtmd vaisvdnarah, yam tvam dtmdnam upd&se, tasmdt 
tvam myimdn pusiimdn asi. 

1. Then he said to Bndila Asvatarasvi, 'Vaiyaghrapadya, on 
what do you -meditate as the self?' (He replied) 'Water only, 
Venerable King.' He said, ‘The self you meditate on is the 
Universal Self called wealth (rayi). Therefore are you endowed 
with wealth and strength of body.' 

• 2. atsy annam, pasyasi priyam, atty annam, pasyati priy am, 
bhavaty asya brahmavarcasam kule ya etam evam dtmdnam 
vaisvdnaram updste, bastis tv esa dtmanah, iti hovdca bastis te 
vyabhetsyata, yan mdm nd’gamisya iti. 

2. 'You eat food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus, there arises eminence in brahma 
knowledge. That, however, is only the bladder of the self and 
your bladder would have burst if you had not come to me.' 


Section ly 

EARTH AS THE FEET OF THE UNIVERSAL SELF 

I, atha hovdca udddlakam drunim: gautama, kam tvam dtmd- 
nam updssa iti: pHhivim eva, bhagavo rdjan, iti hovdca: esa vai 
pratisthdtmd vaisvdnarah yam tvam dtmdnam updsse, tasmdt 
tvarh pratisthito’ si prajayd ca pasubhis ca. 

1. Then he said to Uddalaka Aruni: ‘Gautama, on what do 
you meditate as the self ?' (He replied) ‘Earth only. Venerable 
King.' He said, 'The self you meditate on is the Universal Self 
called support (pratistha) . Theieioie you are supported, with 
offspring and cattle.' 

2. atsy annam, pasyasi priyam, atty annam pasyati priyam, 
-bhavaty asya brahma-varcasark kule ya etam evam dtmdnam 
vaisvdnaram iipdste, pddau tv etdv dtmanah, iti hovdca, pddau 
te vyamldsyetdm, yan mdm nd’gamisya iti. 

■ ' ' .'P , 
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2. 'You see food, you see what is pleasing. He eats food, he 
sees what is pleasing. In the family of him who meditates on 
the Universal Self thus there arises eminence in brahma-know- 
ledge. That, however, is but the feet of the self,' said he, ‘your 
feet would have withered away, if you had not come to me.' 


Section i8 

THE SELF AS THE WHOLE 

1. tan hovdca: etc vai khalu yuyam prthag ivemam dtmdnam 
vaisvdnaram vidvdmso’nnam atiha, yas dv etam evam prddeia- 
mdtram ahhivimdnam dtmdnam vaihdnaram updste, sa sarvesu 
lokesu sarvesu bhutesu sarvesv dtmdsv annam atti. 

I. Then he said to them, 'Verily indeed you eat your food 
knowing this Universal Sell as if it were many. He, however, 
who meditates on the Universal Self as of the measure of the 
span or as identical with the self, eats food in all worlds, in 
all beings, in all selves.’ 

prddesa-mdtra: of the measure of the span. S gives five different 
renderings of which the chief are (i) that which is recognised bodily 
through heaven as the head and the earth as the feet, (ii) that which 
is measured by a measure extending from the heaven to the earth. 

The self which has assumed the shape of the whole universe is the 
Universal Self. It is to be known as the Self of all beings. One has to 
realise the Self in oneself before one can comprehend Him as the Self 
of the whole creation. The individual ‘I’ and the universal T’ are one. 

Asmarathya teaches the meditation of Yai§vanara as prddesa- 
mdtra since the Supreme Being is specially manifested in the heart 
which is conceived as of the measure of a span: 
alhivyakter dsmarathyah: 'B.S. 1 . 2. 21^. 

pratyag-dtmataydhhivimlyate’ ham iti jhdyata ity ahhivimanah. S. 

Badari is of the view that the Supreme Being is described as of 
the measure of a span since he is meditated upon by the mind, 
situated in the heart which is of the measure of a span : 
anusmrter hddarih: B.S. I. 2. 30. 

Jaimini holds that prddeia-mdtra is intended to teach samp atti or 
sampad-iipdsana, i.&. tho xodli&aiion ot the non-separation of God 
from the objects of sense. § dhydnena driya-vastuni parame- 

svarasyaabheda-nispattih. 

the inner self behind the parts. 
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pratyag-dintatayd ahhivimiyate aham iti vijndyate: It is the Universal 
Self in each living being. The seeker should realise the divine in 
himself and in all beings. 

2. tasya ha vd etasydtmano vaisvdnarasya murdhaiva suiejdh, 
caksur visva-rupah, prdnah prthagvartmdtmd, samdeho bahulah, 
hastif eva rayih, prthivy eva paddv ura eva vedih, lomdni harhih, 
hrdayam gdrhapatyah, mano'nvdhdrya-pacanah, dsyam aha- 
vamyah. 

2. Of this Universal Self, the head indeed is the good light, 
the eye is the universal form, breath is (the air) of varied 
courses, the body is the full, the bladder is wealth, the feet 
are the earth, the chest indeed is the sacrificial area, the hair 
is the sacred grass, the heart is the gdrhapatya fire, the mind 
is the anvdhdrya-pacana fire and the mouth is the dhammya 
fire. 

V. prthag-vartmd. 

The teacher corrects the wrong notions of the pupils who mistake 
parts for the whole even as blind men mistake parts of the elephant 
for the elephant: hasti-darsane iva jdiydndhdh. 

This passage indicates the essential correspondence between the 
microcosm and the macrocosm. 


Section 19 

THE SACRIFICE TO THE UNIVERSAL SELF IN ONE’S 
OWN SELF: PRANA 

1. tad yad hhaktam prathamam dgacchct, tad homiyam, sa 
ydm pmthamdm dhutim juhuydt tdm juhuydt, prdndya svdheti, 
prdnas irpyati. 

1. Therefore that food which may come first should be an 
offering. The first offering he offers he should offer saying, 
‘hail to prana ’bre.dAh..’ prana breath is satisfied. 

2. prdne irpyati caksus trpyati, caksusitrpyaty adityas trpyati, 
dditye trpyati dyaus irpyatiy divi trpyanty dm y at kim ca dyaus 
oddity as cddhiUsthatah, tat trpyati tasydnutrptim trpyati prajayd 
pasubhir annddyma tepasd brahma-varcasena. 

2. The breath being satisfied, the eye is satisfied. The 
eye being satisfied, the sun is satisfied. The sun being satisfied, 
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the heaven is satisfied. The heaven being satisfied, whatever 
is under the heaven and under the sun is satisfied. Along with 
the satisfaction thereof, he himself is satisfied with offspring, 
with cattle, with food (health born of food), brightness and 
with eminence in sacred knowledge. 


Section 20 
VYANA 

I. atha yam dvitiydm juhuydt tdm juhuydt, vydndya svdheti, 
vydnas trpyati. 

1. Then the second offering he should offer, saying, ‘Hail to 
the vydna breath.' The vydna breath is satisfied. 

2. vydne trpyati srotram trpyati, srotre trpyati candramds 
trpyati, candramasi trpyati Msas tfPyanti, diksu trpyanUsu 
yat kirn ca diias ca candramds cddhitisthanti, tat trpyati, 
tasydnu-trptim trpyati prajaya pasuhhir annddyena tejasd 
hrahma-varcasena: 

2. Vydna being satisfied, the ear is satisfied. The ear being 
satisfied, the moon is satisfied. The moon being satisfied, the 
quarters are satisfied. The quarters being satisfied, whatever 
is under the quarters and under the moon is satisfied. Along 
with the satisfaction thereof he himself is satisfied with off- 
spring, with cattle, with food, with brightness and with eminence 
in sacred knowledge. 

Section 21 
APANA 

I. atha yam trtlydrh juhuydt tdm juhuydt, apdndya svdheti, 
ap anas trpyati. 

1. Then the tliird offering he should offer, saying, 'Hail to 
the apdna breath.' The apana VirndAhis, satisfied. 

2. apdne trpyati vdk trpyati, vdci trpyanty dm agnis trpyati, 
agnau trpyati prthivi trpyati, prthivy dm trpyanty dm yat kirh 
ca prthivi cdgnis cddhitisthatah tat trpyati, tasydnu 4 rptim trpyati 
prajayd paiubhir annddyena tejasd hrahma-varcasena. 
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2. Apdna being satisfied, speech is satisfied. Speech being 
satisfied, the fire is satisfied. The fire being satisfied, the earth 
is satisfied. The earth being satisfied, whatever is under the 
earth and the fire is satisfied. Along with the satisfaction 
thereof, he himself is satisfied with offspring, with cattle, with 
food, with brightness and with eminence in sacred knowledge. 


Section 22 
SAMANA 

I. atha yam caturthim juhuydt tdm juhuydt samdndya svdheti 
samdnas trpyati. ' ■ 

1. Then the fourth offering he should offer, saying, 'Hail to 
the samdna breath.' The samdna breath is satisfied. 

2, samdne trpyati manas trpyati, manasi trpyati parjanyas 
trPyati, parjanye trpyati vidyut trpyati, vidyuti trpyantydm yat 
kim ca vidyuc ca parjanyas cddhitisthatah, tat trpyati tasydnu- 
trptirh trpyati prajayd pasuhhir annddyena tejasd brahma-var- 
casena. 

2. Samdna being satisfied, the mind is satisfied. The mind 
being satisfied, the rain god is satisfied. The rain god being 
satisfied, lightning is satisfied. Lightning being satisfied, what- 
ever is under the lightning and the rain god is satisfied. Along 
with the satisfaction thereof, he himself is satisfied with 
offspring, with cattle, with food, with brightness and with 
eminence in sacred knowledge. 


Section 23 
VDANA 

I. atha yam pancammi juhuydt tdm juhuydt uddndya svdheti, 
uddnas trpyati. 

1. Then the fifth offering he should offer, saying, 'Hail to 
the uddna breath.' The uddna breath is satisfied. 

2. uddne trpyati tvak' trpyati, tvaci trpyantydm vdyus trpyati, 
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vdyau trpyaty dkasas trpyati, dkdse trpyati yat kirn ca vdyus 
cdkasas cddhitisihatah, tat trpyati, tasydnu-trptim trpyati prajayd 
pasubhir annddyena tejasd hrahma-varcasena. 

2. Uddna being satisfied, the skin is satisfied. The skin being 
satisfied, the air is satisfied. The air being satisfied, space is 
satisfied. Space being satisfied, whatever is under the air and 
space is satisfied. Along with the satisfaction thereof, he 
himself is satisfied with offspring, with cattle, with food, with 
brightness and with eminence in sacred knowledge. 


Section 24 

■ THE NEED FOR KNOWLEDGE IS 
STRESSED 

I. say a idam avidvdn agni-hotrark juhoti, yathdngdrdn apohya 
hhasmani juhuydt, tddrk tat sydt. 

1. If, without knowing this, one offers the fire sacrifice, that 
would be just as if he were to remove the* live coals and pour 
the offering on (dead) ashes. 

2. atha ya etad evam vidvdn agni-hotr am juhoti, tasya sarvesu 
lokesu sarvesu bhutesu sarvesv dtmasu hutam bhavati. 

2. But if, knowing it thus, one offers the fire sacrifice he 
offers it in all worlds, in all beings, in all selves, he will perform 
sacrifices with a full knowledge of their meaning and purpose. 

3. tad yathesikd-tulam agnau protam praduyeta, evam hdsya 
sarve pdpmdnah praduyante, ya etad evam vidvdn agni-hotram 
juhoti. 

3. Even as the soft fibres of the isika reed are burned up 
when laid on a fire, so also are burned up the evils of one who 
knowing it thus offers the fire sacrifice. 

4. tasmad u haivamvid yady api canddldyocchistam prayacchet, 
dtmani haivdsya tad vaisvdnare hutam sydd iti, tad esa slokah. ' 

4. Therefore if one who knows this should offer the remnant 
of his food to a Candala, it would be offered in his Universal Self. 
On this there is the following verse. 

Candala is symbolic of those who do not deserve the offer, anarha. 

S. One is released from the observance of restrictions when one has 
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attained knowledge that the one Self dwells in all. One offers it to 
the Universal Self dwelling in the body of the Candala: canddla-da- 
hasthe vaUvdnare. The whole system of caste and untouchability 
is undermined by the perception of the Indwelling Self in all. 

5 . yathdiha ksudhitd hdldh mdtaram paryupdsaie evam sar- 
vdni hhutdny agni-hotram updsate ity agni-hotram updsata iti. 

5 . As here hungry children sit (expectantly) around their 
mother, even so do all beings sit around the fire sacrifice, yea 
they sit around the fire sacrifice. . 
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The Principal Upanisads 

CHAPTER VI 

Section i 

UDDALAKA’S TEACHING CONCERNING THE ONENESS 
OF THE SELF 

I. aum. hetaketur hd’runeya dsa, tarn ha pitovdca: svetaketo, 
vasa hrahmacaryam, na vai, saumya, asmat-kuUno’nanucya 
irahma-handhur iva hhavatUi. 

1. Aum. There was Svetaketu Aruneya. His father said to 
him, ‘Live the life of religious student, verily, my dear, there 
is no one in our family who is unlearned (in the Vedas), who is a 
Brahmana only by birth.' 

aruneya: arunasya pautrah: grandson of Aruna. S. 
brahma-bandhuh: he who calls Brahmanas his relatives but does not 
himself behave like a Brahmaiia. brdhmandn handhun vyapadisati 
na svayam hrdhmana-vrUa iti. 

2. sa ha dvddasa-varsa upetya caturvimsati varsah sarvdn 
vedan adhUya mahdmand anucdna-mdni stabdha evdya, tarn ha 
pitovdca, svetaketo, yan nu saumya idam mahdmand anucdna- 
mdni stabdho’si uta tarn ddesam aprdksyah. 

2. He then, having become a pupil at the age of twelve, 
returned when he was twenty-four years of age, having studied 
all the Vedas, greatly conceited, thinki]^ himself well read, 
arrogant. His father then said to him, ‘^etaketu, since you 
are now so greatly conceited, think yourself well read and 
arrogant, did you ask for that instruction 

3. yendsrutam irutam bhavati, amatam matam, avijhdtam 
vijndtam iti: katham nu, hhagavah, sa ddeso bhavatUi. 

3. By which the unhearable becomes heard, the unper- 
ceivable becomes perceived, the unknowable becomes known?' 
‘How, Venerable Sir, can there be such teaching?’ 

All learning is useless Unless one knows the truth with regard to 
the Self, sarvdn api vedan adhltya sarvam cany ad vedyam adhigamydpy 
akrtdrtha eva bhavati ydvad dtmatattvamnajdndti.^. 

4. yathd, saumya, ekena mri-pindena sarvam mrnmayam 
vijndtam sydi, vdcdrambhanam vikdro ndma-dheyam, mrttikety 
. eva satyam. 

4. Just as, my dear, by one clod of clay all that is made of 
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day becomes known, the modification being only a name 
arising from speech while the truth is that it is just clay. 

modification, manifestation, development, change. S suggests 
that the change is only nominal : vdg-dlamhana-mdtram ndmaiva 
kevalam na vikdro nd.ma vastv asti, paramdrihato mrttikdy eva nifUi- 
kaiva tu satyam vastv asti. S. The IJpanisad suggests that all modi- 
fications are based on the reality of clay and not that change rests 
simply on a word, that it is a mere name. 

5. yathd, saumya, ekena loha-manind sarvam lohamayam 
vijndtam sydt, vdcdrambhanam vikdro ndma-dheyam lohamity eva 
satyam. 

5. Just as, my dear, by one nugget of gold, all that is made 
of gold becomes known, the modification being only a name 
arising from speech, while the truth is that it is just gold. 

by one nugget of gold: suvarna-pindena. loha originally meant 
iron or copper but later is used for gold or any metal. 

6. yathd, saumya, ekena nakha-nikrntanena sarvam kdrsndya- 
sarh vijndtam sydt, vdcdrambhanam vikdro ndma-dheyam krsnd- 
yasam ity eva satyam, evam, saumya, sa ddeio bhavatUi. 

6. Just as, my dear, by one pair of nail scissors all that is 
made of iron becomes known, the modification being only a 
name arising from speech while the truth is that it is just iron: 
thus, my dear, is that teaching. 

7, na vai nunam bhagavantas ta etad avedi^uh, yadd hy etad 
avedisyan, katham me ndvaksyan iti bhagavams tv eva me tad 
bravUv iti; tathd, saiimya, iti hovd.ca. 

7, ‘Verily, those venerable men did not know this; for if 
they had known it, why would they not have, told it to me? 
Venerable Sir, please tell me that,’ ‘So be it, my dear,’ said he. 

Section 2 

THE PRIMACY OF BEING 

I. sad eva, saumya, idam agra dsld ekam evdditiyam, tadd haika 
dhuh, asad evedam agra dsid ekam evddviUyam, tasmad asatah 
saj jdyata. 

I. In the beginning, my dear, this was Being alone, one 

P* 
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only without a second. Some people say ‘in the beginning this 
was non-being alone, one only; without a second. From that 
non-being, being was produced." 
sad: being. 

eva: without any limitation or upddhi, 

idam: this, the universe of name and form, the world of manifesta- 
tion. Prior to manifestation this world was pure being. 

One only without a second: There is no second to it. There is no other 
object than being: ndsya dvitiyam vastv antaram vidyata ity advitlyam. 

See T.U. II. 7; C.U. III. 19. i. 

The logical priority of Brahman to the world is brought out by 
the statement that Being alone was this in the beginning. 

See VI. 17. 

Pahcadasi,l. i.<^‘, 

idafh sarvam purd sfsier ekam evddviUyakam 
sad evdsln ndma-rupe ndstmn iti druner vacah. 

‘Previous to creation all this was being, one only without a 
second. Name and form were not: this is the statement of the son of 
Arupa." 

He does not have ‘being’ as other things have being. He is his own 
being. Being is, is God. Being is above all conceptions and conceptual 
differentiations. It is prior to all things. All other things are from 
being, live in it and end in it. What is other than being is nothing. 

According to Indian logic, there are four kinds of non-existence 
or ahhdva. There is absolute non-existence or atyantdhhdva : anything 
self-contradictory like the barren woman’s son, vandhydputra, is 
inconceivable and impossible. Barrenness and motherhood contra- 
dict each other. The real excludes self-contradictory non-existence. 
When non-being or asat is said to be the root of existence, asat does 
not mean absolute non-existence but only prior or antecedent 
non-existence or or potential existence. The world is 

non-existent before its production. It was existent potentially or 
as- a possibility though not as an actuality. Creation is not out of 
absolute non-existence but out of prior non-existence or the world 
of possibility. This type of non-existence has no beginning but has 
an end when the possibility is actualised. pradhvamsdbhdva is posterior 
non-existence. It is the opposite of prior non-existence. It has a 
beginning but no end. When a jar is destroyed, its non-existence 
begins at the time it is destroyed, but it has no end. The mutual 
exclusiveness of a jair and a cloth, the fact of difference, is indicated 
by A is not'B, A jar is not a cloth. See Annambhatta’s 

Tarka-sa/}hgraBa. \ P - ^ ^ 

2. kutas tu khalu, saumya, evam sydt, iti hovdca, katham, asatah 
saj jdyeteti, sat tv evay saumpd, idam agra asid ekam evddvitlyam. 
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2. But how, indeed, my dear, could it be thus? said he, how 
could being be produced from noh-being? On the contrary, 
my dear, in the beginning this was being alone, one only, 
without a second. 

A suggests that ekam excludes sajdtlya and svagata bheda and 
advitlyam excludes vijdtlya hheda. 

Cp. PancadaM: 

vrksasya svagata-hhedah patra-puspu-phalddibhih 
vfksdntardt sajSMyo vijdtlyah sildMtak.il. 20. 

Svagata-bheda is internal difference of a tree from its leaves, 
flowers and fruits. Sajdtlya difference is that of one tree, from other 
trees. Vijdtlya is the difference of a tree from rock, tic. Brahman is 
devoid of all these three kinds of difference. 

3. tad aiksata, hahu sydm prajdyeyeti, tat tejo'srjata: tat teja 
aiksata, bahu sydm prajdyeyeti, tad apo’srjata, tasmdd yatra 
kva ca socati svedate vd purusah, tejasa eva tad adhy dpo jdyante. 

3. It thought. May I be many, may I grow forth. It sent 
forth fire. That fire thought. May I be many, may I grow forth. 
It sent forth water. Therefore, whenever a person grieves or 
perspires, water is produced from the fire (heat). 

aiksata: thought, literally saw. This word indicates that pure being 
is conscious. The reference in all such passages is not to the elements 
as such, but to the presiding deities. 

abhimdninyah cetandh devatdh S.'S, 11 . i, 5. S also says that the 
Highest Lord abiding as the selves of the various elements, produces 
by his power of thought, the different effects: 
paramesvara eva tena tena dtmand avatisthamdnah abhidhydyan tarn 
tarn vikdram srjate. S.'S. 11 . 

In other Upanisads, space, air and fire are mentioned as successive 
products. 

The text, $ suggests, has no eye to the order of creation for it is 
only interested in making out that all effects are derived from 
Being. 

4. td d.pd aiksanta, bahvyah sydmd, prajdyemaMti, td annam 
asrjanta, tasmdd yatra kva ca vdrsati, tad eva bhuyidham annam 
bhavati, adbhya eva tad adhy annddy am jay ate. 

4. That water thought,; May I be piany, may I grow forth. 
It sent forth food. Therefore, whenever it rains anywhere then 
there is abundant food. So food for eating is produced from 
water alone. 
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Section 3 

THREEFOLD DEVELOPMENT 

1. tesdm khalv esdm hhutdndm triny eva bijdni bhavanii, 
dii^dajam, jivajam, udbhijjam iti. 

1, Now of these (living) beings there are only three origins, 
those born from an egg, bora from a living being, born from a 
sprout. 

In A.U. a fourth svedaja ‘born from heat’ is mentioned in addition 
to the three mentioned here. Cp. Atharva Veda, I. 12. i. 

2. seyam devataiksata, hantaham imds tisro devatd anena 
jivend ’tmand’nupravisya ndma-rupe vydkaravdmti. 

2. That divinity thought, ‘Well, let me enter into these three 
divinities by means of this living self and let me then develop 
names and forms. 

devatd — ^literally divinity. It means being. By the union of sat 
or Being with the three elements of fire, water and earth, all the 
varied manifestations of the world are produced. In relation to 
the three elements which are . called devatas, sat is called 
devatd, highest being. is primary being. Tejas is its first product. 
Out of tejas water is produced, and out of water food. Sat pene- 
trates into these three as their inner soul, and by mixing them 
up makes each of them threefold. The red colour of fire is the 
colour of tejas, the white of dpas and the black of anna the three 
are the truth and their differentiations are derived from t;ac, 
vdcdrambhanam. So long as wc does not differentiate, the three 
colours form a unity. M. Senart thinks that the three rupas are de-' 
rived from the three cosmic spheres, ^ argues that this development 
does not affect the Absolute Reality, He points out that the modi- 
fications of the world are real in so far as they participate in the 
nature of absolute reality and unreal in themselves: sarvam ca ndma- 
rupddi saddtmanaiva .satyam vikdm-jdtam svatastv anrtam eva. §. 
Again, saddtmand sarva-vyavahdrdndm sarva-vikdrdndm ca satyatvam 
sato’nyatve cdnrtatvam. 

3. tdsdm trivrtam trivrtam ekaikdm karavdnUi, seyam devatemds 
tisro devatd anenaiva jivend'tmand’nupravisya ndma-rupe vyd- 
karot. 

3. 'Let me make each one of the three threefold.’ The 
divinity entered into those three divinities by means of the 
living self and developed names and forms. 

4. tdsdm tfivrtam trivrtam ekaikdm akarot, yathd tu khalu 
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saumya, imds tisro devatds trivrt trivrd ekaikd hhavati, tan me 
vijdmhiti. 

4, It made each of these threefold and how these three 
divinities become each of them threefold, that learn from me 
now, my dear. 

Section 4 

THREEFOLD DEVELOPMENT— 

I. yad agne fohitam rupam tejasas tad rupam, yac cJiuklam 
tad apdm, yat krsnam tad annasya apdgdd agner agnitmm, 
vacdrambhanam vikdro ndma-dheyam, tnni mpdnUy eva satyam. 

1. Whatever red form fire has it is the form of heat, whatever 
(is) white (is the form) of water. Whatever (is) dark (it is the 
form of) earth. Thns vanishes the quality of fire from fire, 
the modification being only a name arising from speech while 
the truth is that it is only the three forms. 

2. yad ddityasya rohitam rupam tejasas tad ruparh, yac 
ehuklarn tad apdm, yat krsnarh tad annasya. apdgdd dditydd 
ddityatvam, vacdrambhanam vikdro ndma-dheyam, trini rupdmty 
eva satyam. 

2. Whatever red form the sun has it is the form of heat, 
whatever (is) white (it is the form) of water. Whatever (is) dark 
(it is the form) of earth. Thus vanishes the quality of the sun 
from the sun, the modification being only a name arising from 
speech while the truth is that it is only the three forms. 

3. yac candramaso rohitam ruparh tejasas tad rupam, yac 
chuklarh tad apdm, yat krsnam tad annasya apdgdc candrdc 
candratvam, v dear ambhanarh vikdro ndma-dheyam, trmi rupdnUy 
eva satyam. 

3. VTiatever red form the moon has it is the form of heat, 
whatever (is) white (it is the. form) of water. Whatever (is) dark 
(it is the form) of earth. Thus vanishes the quality of the moon 
from the moon, the modification being only a name arising 
from speech while the truth is that it is only the three forms. 

4. yad vidyuto rohitam ruparh tejasas tad rupam, yac chuklarh 
tad a j) dm, yat krsnarh tad^ mmasya. apdgdd vidyuto vidyutvam, 
vdedrambhaparh vikdro ndma-dheyam, trmi rupdmty eva satyam. 
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4. Whatever red form the lightning has it is the form of heat, 
whatever (is) white, (it is the form) of water. Whatever (is) 
dark (it is the form) of earth. Thus vanishes the quality of 
lightning from the lightning, the modification being only a name 
arising from speech, while the truth is that it is only the three 
forms. 

All things are ultimately modifications of pure being, sarvasya sad 
vikaratvdt. §. The primordial being becomes three deities, fire, water 
and earth. The doctrine of trivft-karana, by which each of the three 
original elements, fire, water and earth is to be regarded as being 
divided into two equal portions, of which one half is kept intact and 
the other half is divided into two equal parts, the two quarters of 
the two other elements in combination with the one half of the 
original element. This view is the basis of the doctrine of pahcikarana 
of the later Vedanta. Anaxagoras affirms that there is a portion of 
everything in everything. 

The three colours are taken over by the Sdmkhya system to corre- 
spond to the three gunas, sattva, rajas &.nd tamas. 

5. etadd ha sma vai tad vidvdrhsa dhuh purve mahdsdld maha- 
irotriydh na no'dya kaicana asrutam, amatam, avijndtam, uddha- 
risyatiti hy ehhyo viddmcakruh. 

5. Verily it was just this that the great householders and 
great students of sacred wisdom knew when they said of old 
'no one now will mention to us what we have not heard, what 
we have not perceived, what we have not thought.’ For from 
these (three forms) they knew everything. 

6 , y ad u rohitam ivabhud iti tejasas tad rupam iti tad viddm 
cakru^, yad u suklam ivabhud ity apdrh rupam iti tad vidd.rh 
cahruh, yad u hrs^am ivabhud ity annasya rupam iti tad viddm 
cakruh. 

6. They knew that whatever appeared red , was of the form 
of heat; they knew that whatever appeared white was of the 
form of water; they knew that whatever appeared dark was 
of the form of earth. 

7. yad avijndtam ivabhud ity etdsam eva devatdndm samdsah, 
iti tad viddrkcakruh, yathd nu khalu, saumya, imds tisro devatdh 
purusam prdpya trivrt trivrd ekaikd bhavati, tan me vijdnihUi. 

7. They knew that whatever appeared unintelligible is a 
combination of just these three divinities. Verily, my dear, 
learn from me how each of these three divinities when they 
reach the human, becomes threefold. 
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Section 5 , 

ILLUSTRATIONS OF THREEFOLD NATURE 

I. annam asitam tredhd vidhiyate, tasya yah sthavistho dhdtus 
tat purisam hhavati, yo madhyamas tan mdmsam, yo’nisthas tan 
manah. 

1. Food when eaten becomes threefold; its coarsest portion 
becomes the faeces; its middle (portion) flesh and its subtlest 
(portion) mind. 

A argues that mind being fed by food is material, elemental and 
not impartible and eternal ; 

mnopacitatvdn manaso hhautikatvam eva, na vaisesika-tantroh- 
ta-laksanafh nityafh niravayavam ceti grhyate. 

2. dpah puds tredhd vidMyante, td,sdm yah sthavistho dhdtus tan 
'mutram hhavati, yo madhyamas tal lohitam, yo’nisthah sa prdnah. 

2. Water when drunk becomes threefold; its coarsest portion 
becomes the urine; its middle (portion) the blood, its subtlest' 
(portion) the breath. 

3. tejo’iitam tredhd vidhlyate, tasya yah sthavistho dhdtus tad 
asthi hhavati, yo madhyamah sa majjd, yo’nidhah sd vdk. 

3, Heat when eaten becomes threefold; its coarsest portion 
becomes bone; its middle (portion) marrow, its subtlest (portion) 
speech. 

We eat heat, in the shape of oil, butter, etc. taila-ghrtddi- 
hhahsitam. 

4. annamayam hi, saumya, manah, dp omay ah prdnah, tejo- 
mayi vdg iti; bhuya eva md hhagavdn vijndpayatv iti; tathd 
saumya, iti hovdca. 

4. Thus, my dear, mind consists of food, breath consists of 
water and speech consists of heat. 'Please, Venerable Sir, 
instruct me still more.' So be it, my dear, said he. 

Everything is threefold and so all the three elements exist in 
everything, sarvasya trivrt-krta-tvdt sarvatra sarvopapatteh, S. 
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Section 6 

ILLUSTRATIONS— 

I. dadhnah, saumya, mathyamdnasya yo’nimd, sa urdhvah 
samudtsati, tat sarpir hhavati. 

1. Of the curd, my dear, when churned, that which is subtle 
moves upwards; it becomes butter. 

2. evam eva khalu, saumya, annasydsyamdnasya yo’nimd, sa 
urdhvah samudisati, tan mano hkavati. 

2. In the same manner, my dear, of the food that is eaten, 
that which is subtle moves upwards; it becomes mind. 

3, apdm, saumya, plyamdndndm yo’nimd, sa urdhvah samu- 
disati, sa prdno bhavati. 

3, Of the water, my dear, that is drxmk, that which is subtle 
moves upwards ; it becomes breath. 

4. tejasah saumya aiyamdnasya yo’nimd, sa urdhvah sarnu- 
disati, sd vdg bhavati. 

4. Of the heat, my dear, that is eaten, that which is subtle 
moves upwards; it becomes speech. 

annamayam hi, saumya, manah, dpomayah prdi(Lah, 
tejomayt vdg iti: bhuy a eva md, bhagavan, vijndpayatv iti; tathd, 
saumya, iti hovaca. 

5. Thus, my dear, mind consists of food, breath consists of 
water, speech consists of heat. ‘Please, Venerable Sir, instruct 
me still more.’ So be it, my dear, said he. 


Section y 

IMPORTANCE OF PHYSICAL NEEDS 

j..sodasa-kalah, saumya,purusah,pancadasdhdnimd’slh,kdmam 
apah piba, dpomayah prdno na pibato vicchetsyata iti. 

1. A person, my dear, consists of sixteen parts. For fifteen 
days do not eat (any food), drink water at (your) will. Breath 
which consists of water will not be cut off from one who drinks 
water. 

2. sa ha pancadasdhdni nd’sa atha hainam upasasdda, kirn 
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hmvlmi hho iti, rcah, saumya, yajumsi sdmdmti; sa hovdca, na 
vai md pratibhdnti hho iti. 

2. Then for fifteen days he did not eat (any food) ; and then 
he approached him saying, 'What, sir, shall I say?’ ‘The Rg. 
verses, my dear, the Yajus formulas and the Sdman chants.’ 
He replied, ‘They do not occur to me, Sir.’ 

3. tarn hovdca, yathd, saumya, mahato’hhydhitasyaiko'hgdrah 
khadyota-mdtrahparisistah sydt, tena tato'pi na hahu dahet, evam, 
saumya, te soddsdndm kaldndm ekd kald’tisistd sydt, tayaitarhi 
veddn ndnubhavasi, asdna, atha me vijhdsyasUi. 

3. He said to him, ‘Just as, my dear, of a great lighted fire, 
a single coal of the size of a firefly may be left which would 
not thereafter burn much, even so, my dear, of , your sixteen 
parts only one part is left and so with it you do not apprehend 
(remember) the Vedas. Eat, Then you will understand me.’ 

4. sa hd'sa,- atha hainam upasasdda, tarn ha yat him ca 
papraccha sarvam ha pratipede. 

4: Then he ate and approached him (his father). Then what- 
soever he asked him, he answered it all. 

5. tarn hovdca, yathd, saumya, mahato'bhydhitasyaikam 
ahgdram khadyota-mdtram paHsistam tarn trnair upasamddhdya 
prajvalayet, tena tato’ pi bahu dahet. 

5. To him he then said, ‘Just as, my dear, of a great lighted 
fire if a single coal of the size of a firefly is left, and made to 
blaze up by covering it with straw and with it the fire would 
thereafter burn much. 

6. evam, saumya, te sodasdndm kaldndm ekd kaldHisistd'bhut, 
sd’nnenopasamdhitdprdjvdlU,tayd etarhi veddn anuhhavasi. anna 
may am hi, saumya, manah, wpomayah prdnah, tejomayl vdg 
iti tadd hdsya vijajhdv iti. 

6. So, my dear, of your sixteen parts only one part was left, 
and that, when Covered with food, blazed up. With it you now 
apprehend the Vedas. For, my dear, the mind consists of food, 
the breath consists of water and speech consists of heat. Then 
he understood what he said; he understood it. 

In some texts the following verse is found. 

pahcendnyasya purusasya yad eva sydd andvrtam 
tad asya prajhd sravati dfteh pdddd ivodakam. 

When the (mind of the) person consisting of the five senses is not 



45^ The Principal Upanisads VI. 8. 2 . 

supported by food, then his intelligence goes away, even as the 
water flows away from the mouth of a leathern bag. ’ 
andvrtam: unprotected, uncovered by food. 


Section 8 

CONCERNING SLEEP, HUNGER AND THIRST AND 

DYING 

I. udddlako hdrunih svetaketum putram uvdca, svapndntam 
me, saumya, vijdmhUi, yatraitat purusah svapiti ndma, said, 
saumya, tadd sampanno bh'avati, svam apUo hhavati, tasmdd enam 
svapitUy dcahsate, svam hy apUo hhavati. 

1. Then Uddalaka Aruni said, to his son, Svetaketu, Learn 
from me, my dear, the true nature of sleep. When a person 
here sleeps, as it is called, then, my- dear, he has reached pure 
being. He has gone to his own. Therefore they say he sleeps 
for he has gone to his own. 

svapndnta: true nature of sleep, literally the end of the dream. 
S interprets it as the central portion of the dream vision ; svapndntam 
svapna-madhyam susuptam. S. , In the condition of deep sleep, 
personal consciousness subsides and the self is said to be absorbed 
in the Highest Self. Speech, mind and the senses rest. Only the breath 
is active. The pva, the living soul returns for a while to the deeper 
self in order to recover from the fatigue. 

In dreamless sleep, buddhi or understanding remains in a potential 
condition and becomes active in the dream and waking states. 
.S.B.„IL3.3I-, 

2 . sa yathd iakunih sutreij^a prabaddho disam disam pati- 

tvdnyatrdyatanam alabdhvd bcmdhanam evopasrayate, evam eva 
khalu, saumya, tan mam dUam disam patitvdnyatrdyatanam 
alabdhvd prdnam evopasrayate, pfd'^a-bandhanam hi, saumya, 
mana iti. ■ ■ 

2 . Just as a bird tied by a string, after flying in various 
directions without finding a resting-place elsewhere settles dowm 
(at last) at the place where it is bound, so also the mind, my 
dear, after flying in various directions without finding a resting- 
place elsewhere settles down in breath, for the mind, my dear, 
is bound to breatE 

The. organic nature of the; relationship between mind and life is 
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brought out here. The mental, while it transcends the vital, arises 
out of the vital and is rooted in it, 

3, asand-pipdse me, saumya, vijdmMti,yatrmtatpuruso asisisati 
ndma, dpa eva tad asitam nayante: tad yathd gondyo’ svandyah 
purusang,ya iti, evam tad apa dcaksate’ sandy eti, tatraitacchungam 
utpatitam, saumya, vijdmhi, nedam amulam hhavisyatUi. 

3. Learn from rhe, my dear, what hunger and thirst are. 
When a person here is hungry, as it is called, water only is 
leading (carrying away) what has been eaten (by him). So as 
they speak of a leader of cows, a leader of horses, a leader of 
men, so they speak of water as the leader (or carrier of food). 
On this, my dear, understand that this (body) is an offshoot 
which has sprung up, for it could not be without a root. 

The person is hungry because whatever he eats is quickly digested. 

4, tasya kva mulam sydd anyatrdnndt, evam eva khalu, saumya, 
annena sungendpo mulam anviccha, adbhih, saumya, iungena tejo 
mulam anviccha, tejasd, saumya, iungena san mulam anviccha, 
san muldh, saumya, imdh sarvdh prajdh sad-dyatandh, sat- 
pratisthdh. 

4. And what else could its root be than food? And in the 
same manner, my dear, with food as an offshoot, seek for water 
as the root; with water, my dear, as an offshoot, seek, for heat 
as the root; with heat, my dear, as an offshoot, seek for Being 
as its root. All these creatures, my dear, have their root in 
Being. They have Being as their abode. Being as their support. 

Being is the ultimate root of the whole universe. , 

5 . atha yatraitat pumsah pipasati ndma, teja eva tat pitam 
nayate, tad yathd gondyo’ svandyah purusandy a iti, evam tat teja 
dcasta udanyeti, tatraitad eva iuhgam utpatitam, saumya, vijdmhi 
nedam amulam hhavisyatUi. 

5. Now when a person here is thirsty, as it is called, heat 
only is leading (or carrying off) what has been drunk (by him). 
So as they speak of a leader of cows, a leader of horses, a leader 
of men so one speaks of heat as the leader of water. On this 
my dear, understand that this (body) is an offshoot which has 
sprung up, for it could not be without a root. 

6. tasya kva mulofh sydd anyatra adhhy ah, adbhih, saumya, 

suhgena tejo mulam anviccha, iejasd, saumya, smgena san mulam 
anviccha; san muldh, saumyay i^ prajdh saddyatandh, 
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satpratisthdh, yathd nu khalu, saumya, imds tisro devatdh purusam 
prdpya trivrt trivrdekaika hhavati, tad uktam, purastdd eva 
hhavati, asya, saumya, purusasya prayato vdhmanasisampadyate, 
manaji prd'}j,e, prdnas tejasi, tejah parasydm devatdydm. 

6 . And what else could its root be than water? With water, 
my dear, as an offshoot, seek for heat as the root; with heat, 
my dear, as an offshoot, seek for Being as the root. All these 
creatures, my dear, have their root in Being. They have Being 
as their abode. Being as their support. But how, verily, my 
dear, each of these three divinities, on reaching the human, 
becomes threefold has already been said. ^ When, my dear, a 
person departs from hence, his speech merges in his mind, his 
mind on his breath, his breath in heat and heat in the highest 
divinity. 

From Pure Being arises fire, from fire water and from water 
earth. In speech the element of fire predominates, in life-breath the 
element of water; in mind the element of earth. When a person 
deceases, his speech is merged in the mind. His voice fails though 
his mind continues to function. When the mind merges in life, the 
mental activity ceases. When life merges in heat, when we are in 
doubt about a man's condition, whether he is alive or dead, we feel 
the body. If it is warm, he is alive; if not he is dead. Fire is then 
taken up in the highest Being. If we depart from this life with our 
thoughts merged in the Supreme we reach Pure Being; otherwise, 
we enter the world of becoming. 

7. sa ya eso'riimd aitad dtmyam idam sarvam, tat satyam, sa 
dtmd: tat tvam asi, svetaketo, iti; hhuya eva ma, bhagavdn, 
vijhdpayatv iti, tathd, saumya, iti hovdca. 

7. That which is the subtle essence (the root of all) this 
whole world has for its self. That is the true. That is the self. 
That art thou, ^vetaketu. ‘Please, Venerable Sir, instruct me 
still further.’ ‘So be it, my dear,' said he. 

tat tvam asi: that art thou. This famous text emphasises the divine 
nature of the human soul, the need to discriminate between the 
essential self and the accidents with which it is confused and the 
fetters by which it is bound. He who knows only what is of the 
body or mind knows the things that may be his but not himself. 
The text ‘That art thou’ applies to the inward person, antah purusa, 
and not to the empirical soul with its name and family descent. 

‘What I am, that is he; what he is, that am I.’ 

See Aitareya Ar any aka, II. 2. 4. 6. 

I VI. 5.1-4. 
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Jdbdla Up. lias the following; tvam vd aham asmi bhagavo devate 
aharh vd tvam asi. ‘I am thou, 0 great God, and thou art I.’ 

R interprets tat tvam as affirming that the principle of God is 
common to both the universe and the individual. That means God 
having the entire universe as his body, thou means God having the 
individual soul as his body. The principle of God is common to both. 

In the Jaimimya Upanisad Brdhmana (III. 14. 1-5) when the 
deceased reaches the Sun-door, the question is asked. Who art thou? 
If he answers by a personal or a family name, he is subject to the law 
of karma. If he responds ‘Who I am (is) the light thou (art). As 
such have I come to thee, the heavenly light.' Prajd-paii replies: 
‘Who thou art, that same am I; who I am that same art thou. 
Enter in.' 

Rumi speaks to us of the man who knocked at his friend's door 
and was asked, ‘Who art thou?’ He answered ‘L’ 'Begone,' said 
his friend. After a year’s suffering and separation he came and 
knocked again, and when asked the same question, replied, ‘It is 
Thou art .at the door,’ and received the reply, ‘Since thou art I, 
come in, 0 myself,’ Mathnavi, I. 3056-3065. 


Section 9 

THE INDWELLING SPIRIT 

I. yathd,saumya,madhu madhukrto nististhanti, ndndtyaydndm 
vrksdndfh rasdn samavahdram ekatdm rasam gamayanti. 

1, Just as, my dear, the bees prepare honey by coUeeting 
the essences (juices), of different trees and reducing them into 
one essence. 

The son’s difficulty is anticipated. If creatures reach Pure Being 
every day when they fall into sleep, how is it that they do not know 
that they attain that condition every day? 

z. te yathd tatra na vivekam labhante, amusydham vrksasya 
raso’ smi, amusydkam vrksasya rasosmUi, evam eva khalu, saumya, 
imdh sarvdh prajdh sati sampadya na viduh, sati sampadydmaha 
iti. , , 

2. And as these (juices) possess no discrimination (so that 
they might say) ‘I am the essence of this tree, I am the essence 
of that tree,’ even so, indeed, my dear, all these creatures 
though they reach Being do not know that they have reached 
the Being. 
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3. ta iha. vydghro vd simho vd who vd vardho vd kUo vd 
patahgo vd damso vd maiako vdyadyad bhavanti, tad dbhavanti. 

3. Whatever they are in this world, tiger or lion or wolf or 
boar or worm or fly or gnat or mosquito, that they become. . 

In other words, as they reach Pure Being without being conscious 
of it they return to their special forms. 

4. sa ya eso’nimd aitaddtmyam idam sarvam, tat saty am, sa 
dtmd, tat tvam asi, svetaketo, iti; hhuya eva md, hhagavdn, vijhd- 
payatv iti; tathd, saumya, iti hovdca. 

4. That which is the subtle essence, this whole world has 
for its self. That is the true. That is the self. That art thou, 
^vetaketu. ‘Please, Venerable Sir, instruct me still further.' ‘So 
be it, my dear,' said he. 

Section 10 

THE INDWELLING SPlRlT—continued 

I. imdh, saumya, nadyah purastdt prdcya^ sy andante, pascdt 
praticyah tdh samudrdt samudram evdpiyanti, sa samudra eva 
bhavati, td yathd tatra na viduh, iyam aham asmi, iyam ahani 
asmiti. 

1. These rivers, my dear, flow the eastern toward the east, 
the western toward the west. They go just from sea to sea. 
They become the sea itself. Just as these rivers while there do 
not know ‘I am this one,' T am that one.' 

from sea to sea: the clouds lift up the water from the sea to the sky 
and send it back as rain to the sea. 

2 . evam eva khdlu, saumya, imdh sarvdh prajdh sata agamy a na 
viduh, sata dgacchdmaha iti, ta iha vydghro vd simho vd, vrko 
vd, varddio vd, Mto vd, patahgo vd, ddrhso vd, maiako vd, yadyad 
bhavanti tad dbhavanti. 

2. In the same manner, .my dear, all these creatures even 
though they have come forth from Being do not know that 
‘we have come forth from Being.' Whatever they are in this 
world, tiger or lion or wolf or boar or worm or fly or gnat or 
mosquito that they become. 

3. sa eso'nimd aitaddtmyam idam sarvam, tat saty am, sa dtmd, 
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tat tvam asi, svetaketo, iti; bhuya eva md, hhagavdn, vijndpayatv 
iti; taihd, saumya, iti hovdca. 

3, That which is the subtle essence, this whole world has 
for its self. That is the true.. That is the self. That art thou, 
^vetaketu. ‘Please, Venerable Sir, instruct me still further.’ 
‘So be it, my dear,’ said he. 


Section ii 

THE INDWELLING SFIRU— continued 

I. asya, saumya, mahato mksasya yo mule’bhydhanydt, jivan 
sravet; yo madhye’bhydhanydt, pmn sravet yo’gre’bhydhanydt, 
jivan sravet sa esa pvend’tmandnuprabhutah pepiyamdno 
modamdnas tisthati. 

1. Of this mighty tree, my dear, if someone should strike 
at the root it would bleed but still live; if someone should 
strike at the middle, it would bleed but still live. If someone 
should strike at the top, it would bleed but still live. Being 
pervaded by its living self, it stands firm, drinking in its 
moisture (which nourishes it) and rejoicing. 

2. asya y ad ekd.m idkhdm ppo jahdti, atha sd ^usyati, dvitiydm 
jahdti, atha sd susyati, tHiyam jahdti, atha sd susyati, sarvam 
jahdti sarvah Susyati, evam eva khalu, saumya, viddhi iti hovdca. 

2, If the life leaves one branch of it, then it dries up; if it 
leaves a second, then that dries up; if it leaves a third, then 
that dries up. If it leaves the whole, the whole dries up. Even 
so, indeed, my dear, understand,’ said he. 

According to this view trees are not insentient, cetandvaniah 
sthdvardh. S. 

3. jwdpetam vdva kiledam mriyate, na jivo mriyata iti, sa ya 
eso’ nimd aitad dimyam idam sarvam, tat satyam, sa dtmd, tat 
tvam asi, svetaketo, iti; bhuya eva md, bhagavdrS, vijndpayatv iti; 
tathd, saumya, iti hovdca. 

3. Verily, indeed, this body dies> When deprived of the living 
self, the living self does not die. That which is the subtle 
essence this whole world has for its self. That is the true. That 
is the self. That art thou, Svetaketm ‘Please, Venerable Sir, 
instruct me still further.’ ‘So be it> my dear,’ said he. 
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Section 12 

ILLUSTRATIONS OF THE NYAGRODHA TREE 

I. nyagrodha-phalam ata aharet; idam, bhagavah,iti; bhinddhUi; 
hhinnam, bhagavah, iti; kim atra pasyasUi; anvya ivemd dhdnah, 
hhagavah, iti; dsdm angaikdm bhinddhUi; bhinnd, bhagavah, iti; 
kim atra pasyasUi; na kim cana, bhagavah, iti. 

1. ‘Bring hither a fruit of iiizX nyagrodha tree.’ ‘Here it is, 
Venerable Sir.’ ‘Break it.’ ‘It is broken. Venerable Sir.’ ‘What 
do you see there?’ ‘These extremely fine seeds, Venerable Sir.’ 
‘Of these, please break one.’ ‘It is broken. Venerable Sir.’ ‘What 
do you see there?’ ‘Nothing at all. Venerable Sir.’ 

The teacher explains how the world which has name and form 
arises from Pure Being which is subtle and does not possess name 
and form. 

2. tarn hovdcayamvai, saumya, etam aiy-imdnam na nibhdlayase, 
etasya vai, saumya, eso’nimna evam mahdn nyagrodhas tisthati, 
srddhatsva, saumya. 

* 2. Then he said to him, ‘My dear, that subtle essence which 
you do not perceive, verily, my dear, from that very essence 
this nyagrodha tree exists. Believe me, my dear. 

The lesson of the illustration is that the cosmic process with its 
names and forms arises from the subtle essence of Pure Being; sata 
evanimnah sthulam ndma-rupddimat 'kdryarh jagad utpannam: S, ; 

3. sa ya e§o’'^imd, aitad dtmyam idam sarvam, iat satyam^ sa 
atm, a, tat tvam asi, svetaketo., iti;; bhuya eva md, bhagavdn, vijnd- 
payatv iti; tathd, saumya, iti; hovdca. 

3. That which is the subtle essence, this whole world has 
for its self. That is the true. That is the self. That art thou 
Svetaketu. ‘Please, Venerable Sir, instruct me still further.’ 
‘So be it, my dear,’ said he. 


Section 13 

ILLUSTRATION OF SALT AND WATER 

I. lavanam etad udake-vadhdya, atha md prdtar upasidathd 
iti; sa ha tathd cakdra; tarn Uovdca: yad dosd lavanam udake’- 
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vddhdh, anga tad dhareti, tadd hdvamrsya na viveda; yathd 
viUnam, evam. 

1. Place this salt in the water and come to me in the morning. 
Then he did so. Then he said to him, 'That salt yon placed in 
the water last evening, please bring it hither.’ Having looked 
for it he found it not, as it was completely dissolved. 

This section attempts an answer to the difficulty that if Pure 
Being is the essence of all that exists, why it is not perceived. 

2. angdsydntdd dcdmeti: katham iti; lavanam iti; madhydd 
dcdmeti, katham iti; lavanam iti; antdd dcdmeti, katham iti; 
lavanam iti; dbhiprdsyaitad atha mopdsHathd iti; tadd ha tathd 
cakdra, tac-chasvat samvartate; tarn hovdca: atra vdva kila sat, 
saumya, na nibhdlayase, atraiva kila. 

2. ‘Please take a sip of it from this end.’ He said, ‘How is it ?’ 
‘Salt.’ ‘Take a sip from the middle. How is it?’ ‘Salt.’ ‘Take 
a sip from the other end. How is it?’ ‘Salt!’ ‘Throw it away 
and come to me.’ He did so. It is always the same. Then he 
said to him, ‘Verily, indeed, my dear, yon do not perceive 
Pure Being here. Verily, indeed, it is here.’ 

As we are able to perceive salt in the water though not by means 
of touch and sight even so we will be able to perceive Pure Being by 
other means, updydntarena, though it is not obvious to our senses, 

3. sa ya eso’pimd aitad dtmyam idam sarvam, tat satyam, sa 
dtmd, tat tvam asi, svetaketo, iti; Ihuya eva md, hhagavdn, 
vijhdpayatv iti; tathd, saumya, iti hovdca, 

3. That which is the subtle essence this whole world has for 
its self. That is the true. That is the self. That art thou, 
^vetaketu. ‘Please, Venerable Sir, instruct me still further.’ 
‘So be it, my dear,’ said he. 


Section 14 

THE NEED FOR A TEACHER 

I. yathd, saumya, purusam gandhdrehhyo*hhinaddhdksam 
dniya tarn tato’tijane visrjet, sa yathd tatra prdh vodah vdthardh vd 
pratyah vd pradhmdyUdbhinaddhdksa dmto'bhinaddhdkso 
visrstah. 
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1. Just as, my dear, one might lead a person away from the 
Gandhdras with his eyes bandaged and abandon him in a place 
where there are no human beings, and just as that person would 
shout towards the east or the north or the south or the west, 
'I have been led here with my eyes bandaged, I have been left 
here with my eyes bandaged.' 

2. tasya yathabhinahanam pramucya prahruydt, etam disam 
gandhdrah, etdm disam vrajeti, sa grdmdd grdmam Pfcchan 
pandito medhdm gandhdrdn evopasampadyeta evam evehd- 
cdryavdn puruso veda, tasya tavad eva ciram ydvan na vimoksye, 
atha sampatsya iti, 

2. And as, if one released his bandage and told him, ‘In that 
direction are the Gandhdras, go in that direction; thereupon, 
being informed and capable of judgment, he would by, asking 
(his way) from village to village arrive at Gandhdra; in exactly 
the same manner does one here who has a teacher know, 
"I shall remain here only so long as I shall not be released 
(from ignorance). Then I shall reach perfection.”' 

dcdryavdn: one who has a teacher. See Kcdha II, 8, 

Bhisma says (to Yudhisthira) that the preceptor is superior even 
to the father or the mother: 

g^lrur garlydn pitfto mdtrtas’ceti me matih. M.B. Sdnti Parva, loS. iy.’^ 
A teacher is regarded as being as essential as the remover of a 
bandage of a blindfolded man who wishes to find his way home. 
On several occasions Yajnavalkya teaches persons such as his wife 
informally and without insisting on prior initiation. Asvapati 
teaches the Brahmanas who come to him freely; 

§ makes out that our real home is sat or Being. Our eyes are 
bandaged with desires for worldly possessions which blind us. When 
we suddenly meet a person who knows the Self, whose own bonds 
have been broken, when he points the way, we feel that we are not 
mere creatures of the world but We belong to the ultimate reality. 
We are released, according to §, when the body reared by our past 

Alexander was one day asked, ‘Why do you show greater respect 
and reverence to your instructor than you do to your father?' He 
answered, ‘From my teacher I obtain life eternal; and from my father 
a perishable existence. Moreover, my father brought me down from 
heaven to earth but Aristotle has raised me from earth to heaven.’ 
History of the Harly Kings of Persia, hy Khwand, E.T. by David 
Shea (1832), p. 423. According to Plutarch, 'Aristotle was the man 
Alexander admired in his younger years and as he himself averred, he 
had no less affection for him that for his own father; from the one he 
derived the blessing of life; from the other the blessing ofa good life.’ 
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deeds falls off. While the deeds performed after the attainment of 
saving knowledge do not bind us, those acts which have resulted in 
this embodiment have to exhaust their consequences. 

3. sa ya eso’nimd aitad dtmyam idam sarvam, tat satyam, sa 
dtma, tat tvam asi, svetaketo, iti; thuya eva md, bhagavdn, 
vijhdpayatv iti; tathd, saumya, iti hovdca. 

3. That which is the subtle essence this whole world has for 
its self. That is the true. That is the self. That art thou 
^vetaketu. ‘Please, Venerable Sir, instruct me still further.’ ‘So 
be it, my dear,’ said he. 

Section 15 

THE ORDER OF MERGENCE 

I. purusam, saumya, utopatdpinam jhdtayah paryupdsate, 
jdndsi mdm, jdndsi mam iti; tasya ydvan na van manasi sam- 
padyate, manah prane, pfdi(iah tejasi, tejah parasydm devatdydm, 
tdvaj jdndti. 

1. Also, my dear, around a sick (dying) person his relatives 
gather and ask, ‘Do you know me?’ 'Do you know me?’ So 
long as his voice is not merged in mind, mind in breath, breath • 
in heat and heat in the highest deity, so long he knows (them). 

2. aiha yadd’sya van manasi sampadyate, manah prdne, 
prdnas tejasi, tejah parasydm devatdydm, atha na jdndii. 

2. Then when his voice is merged in mind, his mind in heat, 
and heat in the highest deity, then he does not know (them). 

See VI. 8. 6. , 

Both those who know the truth and those who do not know the 
truth reach the ultimate Reality at death. The former do not return 
to embodied life while the latter do. V 

S denies that he who knows passes at death through the artery 
of the head to the sun and then to the Real. At death he reaches the 
•Real straight. \ 

3. sa ya e^o^nimd aitad dtmyam idam sarvam, tat satyam, sa 
dtmd, tat tvam asi, ivetaketo, . iti; thuya eya md, thagavdn, 
vijhdpayatv iti; tathd, saumya^ iti hovdca. 

3. That which is the subtle essence this whole world has for 
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its self. That is the true. That is the self. That art thou, 
^vetaketu. ‘Please, Venerable Sir, instruct me still further.' 
‘So be it,’ said he. 


Section 16 

ILLUSTRATION OF THE ORDEAL 

I. purusam, saumya, uta hasta-grhUam may anti, apdhdrslt, 
steyam akdrsit, parasum asmai tapata iti; sa yadi tasya hartd 
hhavati, tata evdnrtam dtmdnam kurute, so’ nrtdhhisandho’ nrte- 
nd’tmdnam antardhdya parasum taptam pratigrhndti, sa dahya- 
te'tha hanyate. 

1. Also, my dear, they lead up a man seized by the hand, 
sa3dng, ‘He has stolen, he has committed a theft, heat the axe 
for him.’ If he is the doer thereof (i.e. if he has committed 
the theft) then he makes himself untrue (a liar). Being given 
to untruth, covering himself by untruth he takes hold of the 
heated axe and is burnt. Then he is killed. 

At the time of this Upanisad belief in ordeals should have pre- 
vailed. The guilty man is burnt and killed by grasping the heated 
axe while the innocent man is not affected by grasping it. So also 
the knower is not repelled by the Real while the non-knower returns 
to embodied life. 

This passage gives an illustration to indicate how he who knows, 
when he reaches the Real, does not return to embodied life, while he 
who does not know, when he reaches the Real returns. 

2. atha yadi tasyakartd hhavati, tata eva satyam dtmdnam 
kurute, sa satydbhisandhah satyendtmdnam antardhdya parasum 
taptam pratigrhndti, sa na dahyate, atha mucyate. 

2. But if he is not the doer thereof, thereupon he makes 
himself true. Being given to truth, covering himself by truth, 
he takes hold of the heated axe he is not burnt; Then he is 
released. 

It is a universal principle that the truth will make us free. 
John VIII. 32. Truth is not merely theoretical but practical, yathd 
vddl tathd Devas and Asuras are distinguished by their respec- 
tive adherence to truth and untruth. 

3. sa yathd tatra nd ddhy eta aitad d,tmy am idam sarvam, tat 
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satyam, sa dtmd, tat tvam asi, svetaketo, iti; tadd hdsya vijajMv 
iti vijajndv iti. 

3. And as in this case he would not be burnt, thus has all 
this that for its self. That is the true. That is the self. That 
art thou, ^vetaketu. Then he understood it from him, yea, 
he understood. 

Madhva makes the text read, atattvam ast— Thou art not that, and 
argues that these passages aim at establishing the difference between 
the individual and the Universal Self. 
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CHAPTER VII 

Section I 

sanatkumara's instruction to NARADA 

PROGRESSIVE WORSHIP OF BRAHMAN: NAME 

I. adhihi, hhagavah, iti hopasasdda sanatkumdram naradah, 
tarn hovdca: yad vettha tena mopasida, tatas ta urdhvam vaksydmUi, 
sa hovdca. 

I. Narada approached Sanatkumara and said, ‘Teach, me, 
Venerable Sir,' He said, ‘Come to me with (tell me) what you 
know. Then I will teach you what is beyond that.' 

See T.U. III. i. 

The story is introduced to show that the supreme good cannot be 
accomplished without a knowledge of the Self: niratisaya-prdpti- 
sddhanatvam dtma-vidydyd. 

Narada is he who gives the knowledge of the Supreme Self, 
according to Sabda-kalpa-druma: ndram daddti iti naradah; ndram 
param-atma-visayakam jhdnam. 

Sanatkumara is represented in Indian tradition as the eternal 
child. Brahma-vaivarta Pur ana makes out that he is eternally a child 
of five years, who did not undergo the usual sarhskdras, a pupil of the 
very God, Ndrdyana; vayasd panca-hdyanah, acudo anupavUas ca 
veda-sandhyd-vihlnakah yasya ndrdyano guruh. 

Harivamsa confirms this view. ‘Know me only to be a child just 
as I was born and so the name sanatkumara was given to me' : 
yathotp annas tathaivdharh kumdra iti viddhi mdm, 
tasmdt sanatkumdreii mdm aitan me pratisthitam. 

The learned Narada goes to the unlearned Sanatkumara for in- 
struction. For self-realisation, practice of virtue and love to all 
creation are necessary more than scriptural lore. Vdmana Purdna 
makes out that Sanatkumara is the son of virtue by the wife of non- 
violence: 

dharmasya bhdrydhimsdkhyd, tasydm putra-catustayam jyesthah sanat- 
kumdro’ bhut. 

2. rgvedam, bhagavah, adhyemi, yajurvedam sdmavedam, athar- 
vanark caturtham^ itihdsa-purdnam pancamam, veddndrh vedam, 
pitryam, rdsim, daivarn, nidhim, vdkovdkyam, ekdyanam, deva- 
vidydm, brahma-vidydm, bhuta-vidydm, ksatra-vidyam; naksatra- 
vidydm, sarpa-devajana-vidydm, etat, hhagavah, adhyemi. 

2. Venerable Sir, I know the Rg Veda, the Yajur Veda, the 
Sdma Veda, Atharvana, iom'ih. (Veda), the epic and the 
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ancient lore as the fifth, the Veda of the Vedas (i.e. grammar), 
propitiation of the Fathers, the science of numbers 
(mathematics), the science of portents, the science of time 
(chronology), logic, ethics and politics, the science of the gods, 
the science of sacred knowledge, the science of elemental spirits, 
the science of weapons, astronomy, the science of serpents and 
the fine arts. This, Venerable Sir, I know. 

deva-vidyd: nirukta or exegetics, § ; science of the worship of gods. R. 

3, so’ ham, bhagavah,mantra-videvdsmind’tma-vU;srutam hyeva 
me hhagav ad-dr sehhy ah, tarati sokam dtma-vid iti;. so’ ham, 
bhagavah, socdmi, tarn md, hhagavdn, sokasya pdram tdrayatv iti; 
tarn hovdca yad vai kin caitad adhyagmhdh, ndmaivaitat. 

3. But, Venerable Sir, I am only like one knowing the words 
and not a knower of Self. It has been heard by me from those 
like you that he who knows the Self crosses over sorrow. Such 
a sorrowing one am I, Venerable Sir. Do you. Venerable Sir, 
help me to cross over to the other side of sorrow. To him he 
then said, ‘Verily, whatever you have here learned is only a 
name.' 

4. ndma vd rg-vedo yajur-vedah sdma-veda atharvanai caturtha 
itihdsa-purdnahpahcamo veddnUm vedahpitryo rdsir daivo, nidhir 
vdkovdkyam, ekdyanam, d&va-vidya, brahma-vidyd, bhuta-vidyd, 
k^atra-vidyd, naksatra-vidyd, sarpa-devajana-vidyd, namaivaitat, 
ndmopdssveti. 

4. Verily, a name is Rg veda {so also) Yajur Veda, Sdma Veda, 
Aiharvaria as the fourth, the epic and the ancient lore as the 
fifth, the Veda of the Vedas, propitiation of the fathers, the 
science of numbers, the science of portents, the science of time, 
logic, ethics and politics, the science of gods, the science of 
weapons, the science of serpents and the fine arts. All this is 
mere name. Meditate on the name. 

5. sa yo ndma brahmety updste ydmn ndmno gatam, tatrdsya 
yathd kdma-cdro bhavati yo ndma brahmety updste: ’ sti, bhagavah, 
ndmno bhuya iti; ndmno vdva hhuyo’stUi; tan me hhagavdn 
bravitv’iti. 

5. He who meditates on name as Brahman becomes inde- 
pendent so far as name goes, he who meditates on name as 
Brahman. ‘Is there. Venerable Sir, anything greater than the 
name?’ ‘There is (something) greater than the name.’ ‘Tell that 
to me, Venerable Sir.’ 
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kdma cdrin: He can pass in and out at will. See T.U. III. 10. 5; 
John X. 9. It is possible for those who live in the spirit to assume 
any form they please. 

Sections 

SPEECH 

I. vdg vd va ndmno hhuyasi, vdg vd yg-vedam vijndpayati, 
yajur-vedam sdma-vedam atharvanam caturtham itihdsa-purdnam 
pahcamam veddndm vedam, pitryam rdsim daivam nidhim 
vdkovdkyam, ekdyanam, deva-vidydm, brahma-vidydm, hhuta- 
vidydm, ksatra-vidydm, naksatm-vidyam, sarpa-devajana-vidydm 
divam ca prthivim ca vdyum cdkdsam cdpas ca tejas ca devdms ca 
manusydms ca pasums ca vaydmsi ca trna vanaspatih svdpaddny 
dMta-patahga-pipllakam dharmam cddharmam ca satyam cdnrtam 
ca sddhu cdsddhu ca hrdayajham cdhrdayajham ca; yad vai vdh nd 
bhavisyat na dharmo nddharma vy ajhdpayisy at. na satyam ndnrtam 
na sddhu ndsddhu na hrdayajno ndhrdayajho vdg evaitat sarvam 
vijhdpayati, vdcam updssveti. 

I. Speech assuredly is greater than name. Speech, verily, 
makes known the Rg Veda, the Yajur Veda, the Sdma Veda, 
the Atharva Veda as the fourth, legend and ancient lore as 
the fifth, the Veda of the Vedas (i.e. grammar), the rites of the 
Fathers, mathematics, the science of portents, the science of 
time (chronology), logic, ethics and politics, the science of the 
gods, the science of sacred knowledge (i.e. the Vedas), the 
science of the elementals, the Science of rulership, the science 
of the stars (astronottiy), the science of snake charming, of the 
fine arts as well as heaven and earth, air and space, water and 
heat, gods and men, beasts and birds, grass and trees, animals 
together with worms, flies and ants, the right and the wrong, 
the true and the false, the good and the bad, the pleasing and 
the unpleasing. Verily, if there were no speech neither right nor 
wrong would be known, neither the true nor the false, neither 
the good nor the bad, neither the pleasing nor the unpleasing. 
Speech, indeed, makes all this known. Meditate upon speech. 

' -2. sa yo vdcam hrahmety updste, ydvad vdco gatam, iatrdsy a 
yathd kdma-cdro hhavati, yo vddam brahmety updste; asti, hhagavah, 
vdco bhuya Hi; vdco vdva bhuyo’sMti; tan me, bhagavdn; bravitv iti. 
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2. He who meditates on speech as Brahman becomes inde- 
pendent so far as speech reaches, he who meditates on speech 
as Brahman. ‘Is there anything, Venerable Sir, greater than 
speech?' ‘Yes, there is something greater than speech.’ ‘Do, 
Venerable Sir, tell me that.' 


Section -g 
MIND 

I. mano vd va vdco hhuyah, yathd vai dve vdmalake dve vd hole 
dvau vdksau mustir anuhhavati, evam vdcam ca ndma ca mano 
’nubhavati, sa yadd manasd manasyati, mantrdn adhiyiyeti, 
athddhUe, karmdni kurviyeti, atha kunde, putrdms ca pasum§ 
ceccheyeti, athecchate, imam ca lokam, amurhceccheyeti, athecchate; 
mano hy dtmd, mano hi lokah, mano hi brahma; "mana updssveti. 

1, Mind, assuredly, is greater than speech. For as the closed 

fist holds two dmalaka or two kola or two aksa fruits so does 
mind hold speech and name. For when one through mind has 
in mind to learn the sacred hymns, then he learns them. If he 
has mind to perform sacred works, then he performs them. 
When he has in mind to desire for sons and cattle, then he 
desires them. When he has in mind to desire this world and 
yonder, then he desires them. Mind is, indeed, the self, mind 
is, indeed, the world, mind is Brahman. Meditate on the 

mind. 

manas is the internal organ endowed with reflection. 

It has for its function determination, decision, choice. It is said 
to be the self because the self has the character of the doer and the 
enjoyer only when the mind functions: dtmanah kartrtvam hhokdrtvarh 
ca sati manasi ndnyatheti, mano hy dtmety ucyate. ^. 

2. sayomanohrahmetyupdsteyydvanmanasogatamjtatrdsya 
yathd kdma-cdro bhavati yo mano brahmety updste; asti bhagavah, 
manaso bhuya iti; manaso vd va bhuyo’stiti; tan me, hhagavdn, 
bravUv iti. 

2, He who meditates on nlind as becomes inde- 

pendent so far as mind reaches, he who meditates on mind as 
Brahman. ‘Is there anjdhing, Venerable Sir, greater than mind?’ 
‘Yes, there is something greater than mind.’ ‘Do, Venerable 
Sir, tell me that.;’ : j 


Q 
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Section 4 
WILL 

I. samkalpo vd va manaso hhuydn, yadd mi samkalpayate 
atha manasyati, atha vdcam irayati tdm u ndmnirayati, namni 
mantrd ekam bhavanti, mantresu karmdni. 

1. Will, assuredly, is greater than mind. For when one wills, 
then one reflects, one utters speech and then one utters it in 
name. The sacred hymns are included in name and sacred 
works in the sacred hymns. 

smnkalpa: will. It is said to be an activity of mind. It is, like thinking, 
an activity of the inner organ; antah-karana-vrtti. §. It has also re- 
flective aspects besides the volitional. What is mechanical process in 
the inorganic world, stimulation in the organic is motivation in 
human beings: mantresu karmdni. See M.U. 1. 2. i. 

2. tdni ha vd etdni santkalpdikdyandhi sarhkalpdtmakdni 
sarhkalpe pratisthitdni, samakalpeidm dyavd-prthivl, samakal- 
petdrh vdyus cdkdsarh ca, samakalpantdpas ca tejai ca, tesdm 
sarhklptyai varsarh sarhkalpate, varsasya samklptyd annum 
samkalpate, annasya sarhklptyai prdndh sarhkalpante, prdndndm 
sarhklptyai rnantrdhsarhkalpante, mantrdndrh sarhklptyai karmdr},i 
sarhkalpante, karmandrh sarhklptyai lokah sarhkalpate, lokasya 
sarhklptyai sarvarh sarhkalpate, sa esa sarhkalpah: sarhkalpam 
updssveti. 

2. AH these, verily, centre in the will, have the will as their 
soul, abide in will. Heaven and earth were formed through 
will, air and ether were formed through will; water and heat 
were formed through wilk Through their having been willed, 
rain becomes willed. Through rain having been willed, food 
becomes willed. Through food having been willed, living 
creatures are willed. Through living creatures having been 
willed sacred hymns become willed. Through sacred hymns 
having been willed, sacred works become willed. Through sacred 
works having been willed, the world becomes willed. Through 
the world having been willed, everything becomes willed. Such 
is will. Meditate on will. 

2. sa yah sarhkalpam hrahniety updste klptdn vai sa lokdn 
dhruvdn dhruvah pratisthUdn pratisthito’vyathamdndn avyatha 
mdno'hhisidhyati, ydvat sdrhhalpdsya gafarh tatrdsya yathd kdrna- 
cdro hhavati, yah sarhkalpam hr ahmety updste; asti, bhagavah, 
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samkalpdd bhuya Ui; samkalpdd vdva bhuyo’sUii; tan me, 
hhagavdn, bravUv iti. 

2. He who meditates on will as Brahman, he verily obtains 
the worlds he has willed, himself being permanent the perma- 
nent worlds, himself unwavering the unwavering worlds. As 
far as will goes, so far is he independent, he who meditates on 
will as Brahman. ‘Is there anything, Venerable Sir, greater 
than will?’ ‘Yes, there is something greater than' will.’ ‘Do, 
Venerable Sir, tell me that.’ 

Section 5 
THOUGHT 

I. cittarh vd va samkalpdd bhuyah, yadd vai cetayate’tha 
samkalpayate atha manasyati, atha vdcam Jrayati, tdm u ndmm- 
rayati, ndmni mantra ekam bhdvanti, mantresu karmdni. 

1. Thought, assuredly, is more than will. Verily when one 
thinks, then he wills, then he reflects, then he utters speech 
and he utters it in name. The sacred hymns become one (are 
included) in name and sacred works in the sacred hymns . 

Thought is said to be higher than will. See Maitrl VI. 30. 

See Dlgha Nikdy a 1 . 21. 

2. tdni ha vd etdni cittaikdyandni cittdtmdni citte pratisthitd,ni, 
tasmdd yady api bahu-vid acittqhhavati, nay am astity evainam 
dhuh, yad ay ark veda, y ad vd ay am vidvdn nettham acittah sydd 
iti, atha yady alpa-vic cittavdn bhavati, tasmd evota iusrusante, 
cittarh hy evaisdm ekdyanam, cittam dtmd, cittam pratisthd; 
citfam updssveti. 

2. Verily, all these centre in thought, have thought for their 
goal and abide in thought. Therefore, even if a man be possessed 
of much learning, but is unthinking, people say of him that he 
is nobody, whatever he may know. Verily, if he did know he 
would not be so unthinking. On the other hand, if he is 
thoughtful, even though he knows little, to him people are 
desirous of listening. Truly indeed thought is the centre of all 
these, thought is their soul, thought is their support. Meditate 
on thought. 

3. sa yas cittam brahmety updste, cittdn vai sa lokdn dhruvdn 
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dhruvah pratisthitdn pmtisfhito’vyathamdndn avyathamdno 
’hhisidhyati, ydvac cittasya gatam, tatrdsya yathd Mma-cdro 
bhavati, yas cittam brahmety updste; asti, bhagavah, cittad bhuya 
iti; cittad vd va bhuyo’stUi; tan me, bhagavdn, bravitv iti. 

3. He who meditates on thought as Brahman, he verily 
obtains the worlds he has thought, himself being permanent 
the permanent worlds, himself established, the established 
worlds, himself unwavering the unwavering worlds. As far 
as thought goes, so far is he independent, he who meditates 
on thought as Brahman. 'Is there anything, Venerable Sir, 
greater than thought?’ ‘Yes, there is something greater than 
thought.’ ‘Do, Venerable Sir, tell me that.’ 


Section 6 

CONTEMPLATION 

I. dhydnam vd va cittdd bhuyah, dhydyativa prthivi, dhydya- 
tlvdntariksam, dhydyativa dyauh, dhydyantivdpoh, dhydyantiva 
parvatdh, dhydyantlva deva-manusydh, tasmdd ya iha manu- 
sydndm mahattvam prdpnuvanti dhydndpdddmsd^ ivaiva te 
bhavanti, atha ye’lpdh kalahinah pisund upavddinas te atha ye 
prabhavah dhydndpdddrhid ivaiva te bhavanti; dhydnam 
updssveti. 

I. Contemplation, assuredly, is greater than thought. The 
earth contemplates as it were. The atmosphere contemplates as 
it were. The heaven contemplates as it were. The waters 
contemplate as it were,- the mountains contemplate as it were. 
Gods and men contemplate as it were. Therefore he among men 
here attains greatness, he seems to have obtained a share of 
(the reward of) contemplation. Now the small people are 
quarrelsome, abusive and slandering, the superior men seem to 
have obtained a share of (the reward of) contemplation. 
Meditate on contemplation. 

dhydna: contemplation. It is the concentration of all our thoughts 
on one subject, A. 

Even as men who; contemplate acquire repose, become firm, and 
established, the earth, etc., are said to be firm and established, as 
the result of their contemplation^ 

deva-manusydh: gods and men or godlike men for men endowed with 
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inward peace are not devoid of divine qualities: deva-samd devama- 
nusydh samddigwia-smipannd manusyd deva-svarupam na jahdtUy 
arthah. 

2. sa yo dhydnam hrahmety updste, yavad dhydnasya gatam, 
tatrdsya yathd kdma-cdro bhavati yo dhydnam hrahmety updste; 
asti, hhagavah, dhydndd hhuya iti; dhydnad vd va bhuyo’sMi; tan 
me, hhagavdn, hravUv iti. 

2. He who meditates on contemplation as Brahman, so far 
as contemplation goes so far is he independent, he who meditates 
on contemplation d,s Brahman. ‘Is there anything, Venerable 
Sir, greater than contemplation?’ ‘Yes, there is something 
greater than contemplation.’ ‘Do, Venerable Sir, tell me that.’ 

Section 7 

UNDERSTANDING 

I. vijndnam vd va dhydndd hhuyah, vijndnena va rg-vedam 
vijdndti, yajur-vedam sdma-vedam dtharvanarh caturtham, itihdsa- 
purdnarh pa^camam, veddndm vedam, pitryam, rdiim, daivam, 
nidhim, vdkovdkyam, ekdyanam, deva-vidydm, brahma-vidydm, 
hhuta-vidydm, ksatra-vidydm, naksatra'-vidydm, sarpa-devajana, 
vidydm, divarh ca prthivirh ca vdyum cdkdsam, cdpas ca tejas ca, 
devdms ca manusydms ca pasums ca vaydmsi ca trna-vanaspatm- 
svdpaddny dkita-patdhga-pipUakarh dharmarh cddharmam ca 
satyarh cdnrtam ca sddhu casddhu ca hrdayajham cdhrdayajnam 
cdnnam ca rasarh cemarh ca . lokam amurh ca vijMnenaiva 
vijdndti, vijndnam updssveti. 

I. Understanding, assuredly, is greater than contemplation. 
Verily, by understanding one understands the Rg. Veda, the. 
Yajur Veda, the Sdma Veda, the Atharva Veda as the fourth, 
legend and ancient lore as the fifth, the Veda of the Vedas 
(i.e. grammar), the rites of the fathers, mathematics, the 
science of portents, the science of time (chronology), logic, 
ethics and politics, the science of the gods, the science of sacred 
knowledge (i.e. the Vedas), the science of the elementals, the 
science of rulership, the science of the stars (astronomy), the 
science of snake charming, of the fine arts as well as heaven 
and earth, air and space, water and heat, gods and men. 
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beasts and birds, grass and trees, animals together with worms, 
flies and ants, the right and the wrong, the true and the false, 
the good and the bad, the pleasing and the unpleasing, the food 
and the drink (or taste), this world and yonder, all this one 
understands just with understanding. .Meditate on under- 
standing. 

2. sa yo vijndnam hrahmety updste, vijndnavato vai sa lokdn- 
jndnavato’bhisidhyati, ydvad vij'hdnasya gatam, tairdsya yathd 
kdma-cdro bhavati, yo vijndnam hrahmety updste; asti, bhagavah, 
vijndndd bhuya iti; vijhdndd vd va bhuyo’stUi; tan me, bhagavdn, 
bravUv iti. 

2. He who meditates on understanding as he 

verily, attains the worlds of understanding, of knowledge. As 
far as understanding goes, so far he is independent, he who 
meditates on understanding as Brahman. ‘Is there anything. 
Venerable Sir, greater than understanding?' ‘Yes, there is 
something greater than understanding.' ‘Do, Venerable Sir, 
tell me that.' 

Section 8 
STRENGTH 

I. balam vd va vijndndd bhuyah: api ha iatam vijhdnavatdm 
eko balavdn dkampayate, sa yadd baU bhavati, athotthdtd bhavati 
uttisthan paricaritd bhavati, paricar an upasattd bhavati, 
upasidan dr astd bhavati i srotd bhavati, manta bhavati, boddhd 
bhavati, kartd bhavati, vijhdtd bhavati, balena vai prthivi tisthaU, 
balendntariksam, balena dyauh, balena parvatdh, balena deva- 
manusydh, balena pasavai ca vaydrksi ca trna-vanaspatayah 
svdpaddny dhita-patahga-pipllakam, balena lokas tisthati; balam 
updssveti. 

I. Strength, assuredly, is greater than understanding. One 
strong man, indeed, causes a hundred men of understanding to 
tremble. When one becomes strong, he becomes a rising man 
If he rises he serves (wise people). If he serves, he draws near 
(by becoming attached as a pupil) . By drawing near, he becomes 
a seer, becomes a hearer, becomes a thinker, becomes a per- 
ceiver, becomes a doer, becomes an understander. By strength, 
verily, the earth stands, by strength the atmosphere, by 
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strength the heaven; by strength the mountains, by strength 
the gods and men (or god-men), by strength beasts and birds, 
grass and trees, animals together with worms, flies and ants. 
By strength the world stands. Meditate on strength. 
strength:, spiritual power, 

2. sa yo balam brahmety updste, yavad halasya gatam, tatrdsya 
yathd kdma-cdro bhavati,yo balam brahmety updste; asti, hhagamh, 
haldd bhuya iti; baldd vd va bhuyostUi; tan me, bhagavdn, bravUv 
iti. 

2. He who meditates on strength as Brahman— far as 
strength goes, so far he is independent, he who meditates on 
strength as Brahman. ‘Is there anything. Venerable Sir, 
greater than strength?' ‘Yes, there is something greater than 
strength.' ‘Do, Venerable Sir, tell me that.' 


Section 9 
FOOD 

I. annarh vd va bald,d hhuyah, tasmdd yady api daia rdtr%r 
na’imydt, yady u ha jwet, atha vd adrastd’irotd' manta’ boddhd 
’kartd’vijhdtd bhavati; atha ’nnasydy’e drastd bhavati, irotd bhavati, 
manta bhavati, boddhd bhavati, kartd bhavati i Vijhdtd bhavati; 
annam updssveti. 

1. Food, verily, is greater than strength. Therefore, if any- 
one does not eat for ten days, even though he might live, yet, 
verily, he becomes a non-seer, a non-hearer, a non-thinker, a 
non-understander, a non-doer, a non-knower. But on the 
entrance of food (when he gets food), he becomes a seer, he 
becomes a hearer, he becomes a thinker, he becomes an under- 
stander, he becomes a doer, he becomes a knower. Meditate 
on food. 

2 . sa yo’nnam brahmety updste, annavato vai sa lokdn pdnavato- 
‘hhisidhyati. ydvad annasya gatam, tatrdsya yathd kdma-cdro 
bhavati yo’nnam brahmety updste; asti, bhagavah, anndd bhuya 
iti; anndd vdva bhuyo’stUi; tan me, bhagavdn, bravitv iti. 

2. He who meditates on food as Brahman, he, verily, attains 
the worlds of food and drink. As far as food reaches, so far he 
who meditates on food as Brahman, has unlimited freedom. 
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‘Venerable Sir, is there anything greater than food?' Yes, there 
is something greater than food.’ ‘Do, Venerable Sir, tell me 
that.’ 

Section 10 
WATER 

I. dpo vd va anndd hhuyasyah, tasmadyadd suvrstir na hhavati, 
vyddMyante prdndh, annum kaniyo bhavisyaMi, atha yadd 
suvrstir hhavati, dnandinah prdnd hhavanti, annam hahu 
bhavisyatUi, dpa evemd murtdh yeyam prthivt, yad antariksam, 
yad dyauh, yat parvatdh, yad deva-manusydh, yat pasavas ca 
vaydmsi ca trna-vanaspatayah, svapaddny dkUa-patahga-pipUa- 
kam, dpa evemd murtdh: apa updssveti. 

1. Water, verily, is greater than food. Therefore when there 
is not good (sufficient) rain, living creatures sicken with the 
thought that food will become scarce. But when there is good 
rain, -living creatures rejoice in the thought that food will 
become abundant. It is just water that assumes (different) 
forms of this earth, this atmosphere, this sky, the mountains, 
gods and men, beasts and birds, grass and trees, animals 
together with worms, flies and ants. Water indeed is all these 
forms. Meditate on water. 

2 . sa yo’po brahmety updste, dpnoti sarvdn kdmdn, trptimdn 
hhavati. ydvad apdm gatam, tatrdsya yathd hdma-cdro hhavati. 
yo’po hrahmety updste; asti,hhagavah, adhhyo hhuyaiti; adhhyovd 
va hhuyo’stUi; tan me, hhagavdn, hravUv iti. 

2 . He who meditates on water as obtains all his 

desires and becomes satisfied. As far as water reaches so he 
who meditates on water as Brahman has unlimited freedom. 
‘Venerable Sir, is there anything greater than water?’ ‘Yes, 
there is something greater than water.’ ‘Do, Venerable Sir, 
tell me that.’ 

Section ii 
HEAT 

I. tejo vd va adhhyo hhuyah, tasmdd vd etad vdyum dgrhydkdsam 
ahhitapati, tad dhuh, nisocati, nitapati, varsisyati vd iti, teja 
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eva tatpurvam dafsayitvd'thd’p'ah srjate. tad etad urdhvdbhis ca 
tirascibhis ca vidyudhhih dhvdddi caranti; iasmdd dhuh: 
vidyotate, stanayati, varsisyati vd iti, teja eva tat purvam 
darsayitvdthd’pah srjate: teja updssveti. 

1. Heat, verily, is greater than water. For it seizes hold of 
the wind and warms the ether. Then people say it is hot, it is 
burning hot, it will rain. Thus does heat show this sign first, 
and creates water. So with lightnings, flashing upwards and 
across the sky, thunders roll. Therefore people say, there is 
lightning, there is thunder, therefore it will rain. Heat, indeed, 
first indicates this and creates water. Meditate on heat. 

We see the cause of heat first and then the effect of rain. 
prasiddham hi lake haYay^am abhyudyatam dfstavatah kdryam 
bhavisyatUi vijhdnam. S'. 

2. sa yas tejo hrahmety updste, tejasvl vai sa tejasvato lokdn 
hhdsvato’ pahata-tamaskdn abhisidhyati, ydvat tejaso gatam, 
tatrd’ sya yathd kdma-cdro bhavati, yas tejo brahmety iipdste; asti, 
bhagavah, tejaso bhuya iti; tejaso vd va bhuyo’stUi; tan me, 
bhagavdn, bravUv iti. 

2. He who meditates on heat as Brahman, he, verily, radiant 
himself, attains radiant, shining worlds, freed from darkness. 
As far as heat reaches, he who meditates on heat as Brahman, 
has unlimited freedom. ‘Venerable Sir, is there anything 
greater than heat?' ‘Yes, there is something greater than heat.’ 
‘Do, Venerable Sir, teU me that.’ 


Section 12 
ETHER 

I. dkdio vd va tejaso bhuydn: dkdse vai suryd-candramasdv 
ubhau vidyun naksatrdny agnih, dkdsenahvayati, dkdsena hnoti, 
dkdsena pratisnioti, dkdse ramate, dkdse na ramate, dkdse jdyate, 
dkdsam abhijdyate: dkdsam lipdssveti. 

I. Ether (or space), verily, is greater than fire. For in the 
ether exist both sun and moon, lightning, stars and fire. Through 
ether one calls, through ether one hears, through ether one 
answers. In ether one enjoys himself and in ether one does not 

Q* 
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enjoy himself. In space one is born and nnto space one is born. 
Meditate on ether. 

dkdsam abhijayate. When bom, the seed grows upward and not 
downward. 

Akdsa originally meant space through which one can pass or thrust 
one’s finger. See Aitareya Brdhmana III. 4. 2. i ; $atapatha Brdhmana 
III. 3. 2. 19. The space between the sky and the earth when they 
separated became antariksa or atmosphere. It was empty and so got 
filled with air. Akdsa is more than mere space. K.U. speaks of man 
being born from akdsa as from a womb, I. 6. 

2. sa ya dkdsam hrahmety updste, dkd.savato vai sa lokdn 
prakdsavato’ sambddhdn urugdyavato’bhisidhyati, yavad dkdiasya 
gatam, tatrdsya yathd kdma~cdro hhavati, ya dkdsam brahmdy 
updste; asti, bhagavah, dkdsdd bhuya iti; dkdsdd vd va bhuyo’ 
stiti;tanme,bhagavdnbrav%tviti., 

2. He who meditates on ether as BraAwaw, he verily attains 
the worlds of ether and of light> unconfined and wide extending. 
As far as ether goes, so far he who meditates on ether as 
Brahman, has unlimited freedom. ‘Venerable Sir, is there 
anything greater than ether?’ ‘Yes, there is something greater 
than ether.’ ‘Do, Venerable Sir, tell me that.’ ^ 

asamhddhdn: unconfined, also free from pressure and pain: 
sambddho’nyo’nyaptdd tad-rahitdn asambddhdn. 


Section 13 
MEMORY 

I. smaro vd va dkdsdd hhuyah, tasmdd yady api bahava dsiran 
asmarantah, naiva te kamcana iri^uyuh, na manviran, na 
vijdmran yadd vd. va te smareyuh, aiha SY%.uyuh, atha manviran, 
atha vijdmran, smarena vai putrdn vijdndti, smare^ia pasun: 
smaram updssveti. 

I, Memory, verily, is more than ether, therefore if many 
assemble and if they have no memory, indeed they would not 
hear any one at all, they would not think, they would not 
understand.. But surely, if they remember then they would hear, 
then they would think, then they would Understand. Through 
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memory one discerns one’s sons; through memory, one’s cattle. 
Meditate on memory. 

Memory is a quality of the inner organ, antah-karana-dharmah. 

2. sa yah smaram brahmety updste, ydvat smarasya gaiam, 
tatrdsya yathd kdma-cdfo hhavati, yah smaram brahmety updste; 
asti, bhagavah, smardd bhuya iti; smardd vd va bhuyo'stUi; tan me, 
bhagavdn, bravUv iti. 

2. He who meditates on memory as Brahman — as far as 
memory reaches, so far he has unlimited freedom, he who 
meditates on memory as Brahman. ‘Venerable Sir, is there 
anything greater than memory?’ ‘Yes, there is something 
greater than memory.’ ‘Do, Venerable Sir, tell me that.’ 


Section 14 
HOPE 

I. dsd vd va smardd bhuyast, dseddho vai smaro mantrdn 
adhite karmdni kurute, puirdmi ca pa^iimi cecchate, imam ca 
lokam amum cecchate: dsdm updssveti. 

1. Hope, assuredly, is greater than memory. When kindled 

by hope, memory learns the sacred hymns, performs sacrifices, 
desires sons and cattle, desires this world and the ’other. 
Meditate on hope. * 

did, craving, desire, trsnd, kdma §. 

dieddhah: d.sd-iddha dsaydbhivardhitah, roused by hope. S. 

2. sa y a didm 'brahmety updste, dsaydsya sarve kdmdh samr- 
dhyanti, amoghd hdsydsiso bhavanti, ydvad dsdyd gatam, tatrdsya 
yathd kdma-caro bhavati,ya dsdm brahmety updste; asti, bhagavah, 
didyd bhuya iti; didyd vd va bhuyo'stUi; tan me, bhagavdn, 
bravUv iti. 

2. He who meditates on hope as Brahman, through hope all 
his desires are fulfilled, his prayers do not go in vain. As far 
as hope reaches, so far he has unlimited freedom, he who 
meditates on hope as ‘Venerable Sir, is there anything 

greater than hope?’ ‘Yes, there is something greater than hope.’ 
‘Do, Venerable Sirj tell me that.’ 

dsisah:)ycKy&ts,prdrthandh.^. 
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Section 15 
LIFE 

I. prdno vd va dsdyd hhuydn,yathd vd ard ndhhau samarpitdh, 
evam asmin prdne sarvarh samarpitam, prdnah prdnena ydti, 
prdnah prdnarh daddti, prdndya daddti, prdno ha pitd, prdno 
mdtd, prdno ihrdtd, prdnah svasd, prdna deary ah, prdi}o 
brdhmanah. 

1. Life-breath, verily, is greater than hope. Even as the 
spokes are fastened in the hub, so on this life-breath all this 
is fastened. Life moves by the life-breath. Life-breath gives 
life, it gives (life) to a living creature. Life-breath is one's 
father, life-breath is one’s mother, life-breath is one’s brother, 
life-breath is one’s sister, life-breath is one’s teacher, life- 
breath is the Brahmana. 

According to S prdna is the conscious self, prajhdtman, which enters 
the body to reved the whole variety of names and forms. 

2. sa yadi pitaram vd mdtaram vd hhrdtaram vd svasdrarhvd 
dedryam vd hrdhmanam vd kimeid hhriam iva pratydha, dhik 
ivdstvUy evainam dhuh, pitrhd vai tvam asi, mdtrhd vai tvam asi, 
hhrdtrhd vai tvam a’si, svasrhd vai tvam asi, deary ahd vai tvam asi, 
hrdhmanahd vai tvam asUi. 

2. If one answers unworthily to a father or a mother, or a 
brother or a sister, or a teacher or a Brahmana, people say to him, 
shame on you, verily, you are a slayer of your father, verily, 
you are a slayer of your mother, verily, you are a slayer of your 
brother, verily, you are a slayer of your sister, verily, you are 
a slayer of your teacher, verily, you are a slayer of a Brahmana. 

bhrsam : ananurupam. 

3. atha yady apy endn utkrdnta-prdndn sulena samdsarh 
vyatisandahet naivainam hruyuh, pitrhdsUi, na mdtrhdsUi, na 
bhrdtrhdsUi, na svasrhdsUi, na dcdryahdsiti, na brdhma'^ahdsiti. 

3. But if, when the life breath has departed from them one 
shoves them together with a poker and bums up every bit of 
them, people would not say, ‘you are a slayer of your father,’ 
nor ‘you are a slayer of your mother,’ ndr ‘you are a slayer of 
your brother,’ nor ‘you are a slayer of your sister,’ nor ‘you 
are a slayer of your teacher,’nor ‘you are a slayer of a Brahmana.’ 

utkrdnta-prdndn: tyakta-dehdn, " 
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The importance of prana is brought out by positive and negative 
proofs, anvaya-vyatirekdbhyam. 

4. prdi^Q hy evaitdni sarvdni hhavati, sa vd esa evam pasyan, 
evam manvdnah, evam vijdnann ativddl hhavati, tarn ced bruyuh 
ativddy asUi, ativddy asmiti bruydt, ndpahnuvUa. 

4, Life-breath is all this. Verily, he who sees this, thinks 
this, understands this, becomes an excellent speaker. Even if 
people should say to him, you are an excellent speaker, he 
should say, T am an excellent speaker.' He should not deny it. 

ativddin: He goes beyond all declarations made previously beginning 
with name and ending with hope, and realises that prdna or the 
conscious self is Brahman. In M.tJ. HI. i. 4 an ativddin is contrasted 
with one who really knows the highest truth. 

In all this discussion Sanatkumara leads Narada step by step, 
tato hhuyah, until he obtains the experience of the absolutely, great, 
which is undefined and unmeasured. As Narada seems to be satisfied 
with prdna and does not ask Ts there anything greater than prdnaT 
the teacher leads him on to a higher view in sections 16-26. He is an 
ativddin who passes beyond the empirical variety and grasps the 
metaphysical reality, yastu hhumdkhyarh sarvdtikrdntam tattvam 
'paramdrtha-satyamvedaso’tivddUi.^. 

Sectioni 6 

TRUTH 

I. esa tu vd ativadati yah satyendtivadati; so’ ham, bhagavah, 
satyendtivaddmti; satyam tv eva vijijhdsUavyam iti; satyam, 
bhagavaJi, vijijhdsa iti. 

I. But he, verily, speaks ex;cellently, who speaks excellently 
of truth. ‘But I, Venerable Sir, would speak excellently of 
truth.’ 'But one must desire to understand the truth.’ ‘Venerable 
Sir, I desire to understand the truth.’ 
vijijhdse: visesena jhdtum iccheyam tvatto’ham iti. 

Section 

TRUTH AND UNDERSTANDING 

I. yadd vai vijdndti, atha satyam vadati, ndvijdnan satyam 
vadati, vijdnann eva satyam vadati, vijhdnam tv eva vijijhd- 
sitavyam iti; vijhdnam, bhagavah, vijijhdsa iti. 
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I. Verily, when one understands, then he speaks the truth. 
One who does not understand does not speak the truth. Only 
he who understands speaks the truth. But one must desire to 
understand understanding. 'Venerable Sir, I desire to under- 
stand understanding.’ 

In his commentary ^ distinguishes between the empirical truth 
{rupa-iraya) and metaphysical truth {rupa-traya-vyatirekena para- 
mdrthatak), between factual truth and ultimate significance. 


Section 18 

THOUGHT AND UNDERSTANDING 

I. yadd vai manute, atha vijdndti, ndmatvd vijdndti, matvaiva 
vijdndti, matis tv eva vijijndsitavyeti; matim, bhagdvah, vijijhdsa 
iti. . 

1. Verily, when one thinks, then he understands, one who 
does not think does not understand. Only he who thinks 
understands. But one must desire to understand thinking. 
‘Venerable Sir, I desire to understand thinking.’ 

matir mananam, tarko mantavya-visaya ddarah. S. 


Section 19 
FAITH 

T. yadd vai sraddhadhdti, atha manute. ndsraddhadhan 
manute, iraddhadhad eva manute, sraddhd tv eva vijijndsitavyeti; 
sraddhdm, hhagavah^ vijijhdsa iti. 

i: Verily, when one has faith, then he thinks. One who has 
not faith does not think: Only he who has faith thinks. But one 
must desire to understand faith. ‘Venerable Sir, I desire to 
understand faith.’ 

dstikya-huddhih sraddhd. $ : sense of religious reality. 
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Section 20 
STEADFASTNESS 

I. yadd vai nististhati, atha sraddadhdti, na’ nististhan sradda- 
dhdti nististhann em sraddadhdti, nisthd. tv eva vijijnasitavyeti; 
nisthdm, bhagavah, vijijhdsa iti. 

I. When one has steadfastness, then one has faith. One who 
has not steadfastness does not have faith. Only he who has 
steadfastness has faith. But one must desire to understand 
steadfastness. ‘Venerable Sir, I desire to understand stead- 
fastness.' 

nisthd: earnest attention to and service of the spiritual guide : 
puru-susrusddis tatharatvam brahma-vijhdndya. S. 

See B.G.’ III. 3. 

Section 21 
ACTIVITY 

I, yadd vai karoty atha nististhati, ndkrtvd nististhati, krtvaiva 
nististhati, krtis tv eva vijijhdsitavyeti; krtim bhagavo vijijhdsa 
iti. ' 

I. When one is active, one has steadfastness. Without being 
active, one has not steadfastness. Only by activity does one 
have steadfastness. But one must desire to understand activity. 
‘Venerable Sir, I desire to understand activity.' 

activity: ^ refers to the duties of a student such as restraint of the 
senses, concentration of the mind: indriya-samyamas cittaikdgra- 
td-karanamca. 

Section 2,2 
HAPPINESS 

I. yadd vai sukham labhate’tha karoti, ndsukham labdhvd 
karoti, sukhani eva labdhvd karoti, sukham tv eva vijijhdsitavyam 
iti; sukham, bhagavah, vijijhdsa iti. 

I. When one obtains happiness^ then one is active. One who 
does not obtain liappiness is not active. Only he who obtains 
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happiness is active. But one must desire to understand happiness. 
‘Venerable Sir, I desire to understand happiness ' 


Section 23 
THE INFINITE 

I. yo vai hhumd tat sukham, ndlpe sukham asti, hhumaiva 
sukham; hhumd tv eva vijijhdsitavya iti; hhumdnam, hhagavah, 
vijijhdsa iti. 

I. The infinite is happiness. There is no happiness in any- 
thing small (finite). Only the infinite is happiness. But one 
must desire to understand the infinite, ‘Venerable Sir, I desire 
to understand the infinite.' 

hhumd: grand, superlative, abundant, mahat niratisayam hahvUi. 
It is the highest that can be reached, the infinite. In the small 
there is no happiness. It produces craving, tYpid, which is the seed of 
sorrow, duhkha-hlja. 

‘Thou hopest perhaps to subdue desire by the power of enjoyment, 
but thou wilt find it impossible for the eye to be satisfied with 
seeing or the ear to be filled with hearing. If all visible nature could 
pass in review before thee, what would it be but a vain vision?’ 
Imitation of Christ. 

Section 24 ■ 

THE INFINITE AND THE FINITE 

I. yatra ndnyat pasyati ndnyac chrr^oti ndnyad vijdndti sa 
hhumd; atha yatrdnyat pasyati anyac chrnoti any ad vijdndti tad 
alpam; yo vai hhumd tad amrtam, atha yad alparh tan martyam; 
sa, hhagavah, kasmin pratisthita iti; sve mahimni, yadi vd na 
mahimniti. 

I. Where one sees nothing else, hears nothing else, under- 
stands nothing else, that is the infinite. But where one sees 
something else, hears something else, understands something 
else, that is the small (the finite)/ Verily, the infinite is the same 
as the immortal, the finite is the same as the mortal. ‘Venerable 
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Sir, on what is the infinite established?’ ‘On its own greatness 
or not even on greatness.’ 

The empirical dualities are absent in the experience of the infinite: 
samsdra-vyavahdfo bhumni ndsti. S. 

marly am: perishable, vindsi. S. AU empirical objects are subject to 
the law of change. 

SV& mahimni: on its own greatness, dimly & mahimni mdhdtmye 
vibhutau. S. It is rooted in its own greatness while things which are 
in the region of the little, alpa, are rooted not in themselves but in 
others. 

yadi vd: If the question is taken in an ultimate sense, we cannot 
even say this, for the infinite cannot be established in anything else, 
not even on its own greatness, for it is apratistha, andsrita. 

The last line reminds us of the Ndsadlya h^rnin of the R.V. where 
the expression of the highest certainty is followed by a misgiving 
that after all it may not be so. 

2. go-aivam iha mahimety dcaksate, hasti-hiranyam ddsa- 
bhdryam, ksetrdny dyatandniti; ndham evam bravimi, bravimUi 
hovdcd.nyo hy anyasmin pratisthita iti. 

2. Here on earth people call cows and horses, elephants 
and gold, slaves and wives, fields and houses ‘greatness.’ ‘I do 
not speak thus, I do not speak thus,’ said he, ‘for in that case 
one thing is established in another.’ 

The infinite cannot be established in anything different from 
itself. 

Finite things are establishedin others, laswyo hi anyasmin pratisthitah. 
The doctrines oi para-tantra and pratltya-samutpdda are suggested by 
this passage. 

■ Section 25 

SELF-SENSE AND THE SELF 

1. sa evddhastdt, sa uparistdt, sa pascdt, sa purastdt, sa 
daksinaiah, sa uttaratah, sa evedam sarvam iti, athdto’hamkdrddesa 
eva, aham evddhastdt, aham uparistdt, ahampascdt, ahampurastdt, 
aham daksinatah, aham uttaratah, aham evedam sarvam iti. 

I. That (infinite) indeed is below. It is above. It is behind. 
It is in front. It is to the south, it is to the north. It is indeed 
all this (world). Now next, the instruction in regard to the 
self-sense. I, indeed, am below. I am above, I am behind, I 
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am in front. I am to the south, I am to the north; I, indeed, 
am all this (world). • 

2. athata atmadesa eva dtmaimdhastdt, dtmoparistdt, dtmd 
pascdt, dtmd purastdt, dtmd daksinatah, dtmottaratah, dtmaivedam 
sarvam iti. sa vd esa evam pasyann evam manvdna evarh vijdnann 
dtma-ratir dtma-krida dtma-mithuna dtmdnandah. sa svardd 
bhavati, tasya sarvesu lokesu kdma-cdro hhavati, atha ye'nyathdto 
viduh, anya-rdjdnas te ksayya-lokd bhavanti. tesdrh sarvesu 
lokesv akdma-cdro hhavati. 

2. Now next the instruction in regard to the self. The self 
indeed is below. The self is above. The self is behind. The self 
is in front. The self is to the south. The self is to the north. 
The self, indeed, is all this (world). Verily, he who sees this, 
who thinks this, who understands this, he has pleasure in the 
self, he has delight in the self, he has union in the self, he has 
joy in the self; he is independent (self-ruler) ; he has unlimited 
freedom in all worlds. But they who think differently from this 
are dependent on others (have others for their rulers) . They have 
(live in) perishable worlds. In all worlds they cannot move at 
all (have no freedom). 

pascdt: behind, or to the west. 
purastdt: in front or to the east. 

The khowers are self-governing, autonomous (sua-my); the non- 
knowers are heteronomous, subject to others [anya-rdj). 


Section 26 

THE PRIMACY OF SELF 

1. tasya ha vd etasyaivam pasyatah, evarh manvdnasya, evam 
vijdnata dtmatah prdnah, dtmata dsd, dtmatah smarah, dtmata 
dkdsah^ dtmatas tejah, dtmata dpah, dtmata dvirbhdva-tirohhdvau 
dtmato’nnam dtmato balam, dtmato vijhdnam, dtmato dhydnam, 
dtmatas cittam, dtmatah sarhkalpah, dtmato manah, dtmato vdk, 
dtmato ndma, dtmato mantrah, dtmatah karmdni, dtmata evedarh 
sarvam iti. . 

I. For him who sees this, who thinks this and who under- 
stands this, life-breath springs from the self, hope from the 
self, memory from the self, ether from the self, heat from the 
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self, water from the self, appearance and disappearance from 
the self, food from the self, strength from the self, understanding 
from the self, meditation from the self, thought from the self, 
determination from the self, mind from the self, speech from 
the self, name from the self, sacred hymns from the self, (sacred) 
works from the self, indeed all this (world) from the self. 

All these, life-breath, hope, memory, etc., which were traced to 
the real, sat, are now traced to the self, as the real and the self, sat and 
dtman Qxe oiiQ. 

2. tad esa slokah: 

na pasyo mrtyum pasyati, 
na rogam nota duhkhatdm; 
sarvam ha pasyah pasyati, 
sarvam dpnoti sarvasah. 

'i/ti/% 

sa ekadhd hhavati, tridhd hhavati, pahcadhd 
saptadhd navadhd caiva punas caikadasah smrtah, 
satam cd dasa caikas ca sahasrdni ca vimsatih 
dhdra-suddhau sattva-suddhih, sativa-suddhau dhruvd smriih, smrii- 
lambhe sarva-granthmdm vipramok§ah; tasmai mrdita-kasdydya 
tamasah pdram darsayati bhagavdn sanatkumdrah: tam skanda 
ity dcaksate, tam skanda ity dcaksate. ■ 

2. On this there is the following verse. 

He who sees this does not see death nor illness nor any sorrow. 
He who sees this sees everything and obtains everything 
everywhere. 

He is one, becomes threefold, fivefold, sevenfold and also 
ninefold. Then again he is called the elevenfold, also a hundred 
and elevenfold and also twenty-thousand fold. 

When nourishment is pure, nature is pure. When nature is 
pure, memory becomes firm. When memory remains firm, 
there is release from all knots of the heart. To such a one who 
has his stains wiped away, the venerable Sanatkumara shows 
the further shore of darkness. Him they call Skanda, yea, him 
they call Skanda. ‘ 

J-lewh.0 sees this, pasyo yathokta-darsividvdn. ^. 

One — He is one before creation, prdk srsfi-prahheddd ekadhaiva. 
The various numbers, three, five, seven, nine, etc,, are intended to 
show the endless variety of manifestations after creation : 
samstridhddi-bhedaif ananta-bheda-prakdro bhavati sfsti-kdle. S. 

See Maitn Y. 2. 



490 The Principal Upanisads VII. 26, 2. 

sattva-suddhi: nature is pure. The reference, according to is to the 
inner organ, antahkaranasya sattvasya suddhir nairmalyam bhavati. 

Sanatkumara is said to be ‘bhagavdn,’ as he conforms to the 
definition quoted by 

utpattim pralayam caiva bhutdndm dgatim gatim 
vetti vidydm avidydm ca sa vdcyo bhagavdn iti. 

Sanatkumara points out that spiritual freedom is the basis of aU 
action. We reach it by stages. The vision of the Divine, the Infinite, 
gives us happiness. Other things which fall short of it are of little 
consequence. The self, dtman, is the source of all things, whatsoever, 
hope, memory, space, light and water. It is the source of all power, 
aU knowledge, all happiness. 
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CHAPTER VIII 

CONCERNING THE NATURE OF THE SELF 
Section i 

THE UNIVERSAL SELF WITHIN THE HEART 
AND IN THE WORLD 

I. harih, aum. atha yad idam asmin brahma-pure daharam 
pundartkam vesma, daharo’sminn antardkdsah, tasmin yad antah, 
tad anvestavyam, tad vd va vijijhdsitavyam. 

1. Harih, aum. Now, here in this city of Brahman is an abode, 
a small lotus flower; within it is a small space. What is within 
that should be sought, for that, assuredly, is what one should 
desire to understand. 

daharam: alpam, small. 

pundarlkam: pundartka-sadrsam, like a lotus. §. 

brahma-pure: sarlre, in the body. The body is deva-sadana or the 

temple of God. 

vijijhdsitavyam: sdksdt-karanlyam, made an object of direct appre- 
hension. S. 

In introducing this chapter S points out that the speculative 
effort of Chapter VII, which establishes the identity of our self with 
the highest self is too much for ordinary people who are inclined to 
assume that the metaphysical reality which is free from all deter- 
minations is as good as non-being: dig-desa-guna-gati-phala-hheda 
sunyarh hi paramdrthasad advayam brahma manda-huddhlndm asad iva 
pratibhdti. Pure being, devoid of all determinations, is often in 
Western thought mistaken for non-being {asat). Cp. Hegel's criticism 
of Spinoza’s substance. 

As ordinary people find it difficult to conceive of the Real as out 
of space and time, they are taught to think of it as an object endowed 
with qualities, living in the world and the human self. This know- 
ledge is to serve as a preparation for the higher knowledge. 

2 . tarh ced hhuyuh, yad idam asmin brahma-pure daharam 
pundarikam vesma, daharo’sminn antardkdsah, kirk tad atra 
vidyate yad anvestavyam, yad vd va vijijhdsitavyam iti. 

2. If they should say to hum, with regard to this city of 
Brahma and the abode and the small lotus flower and the small 
space within that, what is there that should be sought for, or 
that, assuredly, one should desire:, to understand ? 

The implication is" that there is nothing there which one has to 
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search out or understand: kim. tad atra vidyate na kin cana yidyata 
ity ahhiprdyah. 

3. sa hruydt: ydvdn vd ay am dkdsah, tdvdn eso’ntarhrdaya 
dkdsah. uhhe asmin dydvd-prthivi antar eva samdhite, uhhdv 
agnis’ca vdyus ca suryd-candramasdv ubhau, vidyun naksatrdni 
yac cdsyehdsti yac ca ndsti sarvam tad asmin samdhitam iti. 

3. He should say, as far, verily, as this (world) space extends, 
so far extends the space within the heart. Within it, indeed, are 
contained both heaven and earth, both fire and air, both sun 
and moon, lightning and the stars. Whatever there is of him in 
this world and whatever is not, all that is contained within it. 

The individual is to be regarded as the world in miniature. The 
world is the individual writ large. 

In Buddhist thought dlaya-vijndna is the receptacle of all the latent 
possibilities of existence, hrd-dkdsa answers to the dlaya-vijhdna. 
When the concrete manifestations are overcome by decay and 
death, their types are not destroyed along with them. The desires 
out of which they arise are preserved in the hrd-dkdsa, 
what is not: What is no longer or not yet, the past and the future. 

4. tarn ced bruyuh, asmims’ced idam brahma-pure sarvam 
samdhitam sarvdni ca bhutdni sarve ca kdmdh yadaitaj jard 
vdpnoti pradhvarksate vd, kim tato’tiiisyata iti. 

4. If they should say to him, if, within this city of Brahma, 
is contained all (that exists), all beings and all desires, then 
what is left of it when old age overtakes it or when it perishes? 

5. sa bruydt; ndsya jarayaitaj jiryati, na vadhendsya hanyate. 
etat satyam brahma-puram asmin kdmdh samdhitdh. esa dtmd- 
pahata-pdpmd vijaro vimrtyur visoko vijighatso’pipdsah, sat- 
ya-kdmah satya-samkalpah. yathd hy eveha prajd anvdvisanti 
yathdnusdsanam, yam yam antam abhikdmd bhavanti yam 
janapadam, yam ksetra-hhdgam, tam tam evopapvanti. 

5. He should say, it (the self within) does not age with old 
age, it is not killed by the killing (of the body). That (and not 
the body) is the real city of Brahma, In it desires are contained. 
^ It is the self free from sin, free from old age, free from death, 
free from sorrow, free from hunger, free from thirst, whose 
desire is the real, whose thought is the real. For, just as here 
on earth people follow in obedience to command (as they are 
commanded), of whatever object they are desirous, be it a 
country or a part of a field, oh that thej’- live dependent. 

Our desires condition our future. 
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6. tad yatheha karma- jito lokah ksiyate, evam evdmutra puiai,- 
ya-jito lokah ksiyate. tad y a ihdtmdnam ananuvidya vrajanty 
etdms ca satydn kamdn, tesdm sarvesu lokesv akdma-cdro hhavati. 
atha ya ihdtmdnam anuvidya vrajanty etdms ca satydn kamdn, 
tesdm sarvesu lokesu kdma-cdro hhavati. 

6. As here on earth the world which is earned by work 
perishes, even so there the world which is earned by merit 
(derived from the performance of sacrifices) perishes. Those who 
depart henoe without having found here the self and those real 
desires, for them there is no freedom in all the worlds. But 
those who depart hence, having found here the self and those 
real desires — for them in all worlds there is freedom. 

akdma-cdro’ svatantratd. • 

kdma-cdro hhavati: rdjha iva sdrvahhaumasyehalohe: He has like a 
King complete sovereignty in the world. 'Seeing the self im- 
partially in all beings and all beings in the self, the dtma-ydji obtains 
autonomy,’ Manu XII. 91; see also B.G. VI. 29. 


Section 2 

DIFFERENT FUTURE WORLDS 

I, sa yadi pitr-loka-kdmo hhavati. samkalpdd evdsya pitarah 
samuttisthanti, tena pitr-lokena sampanno mahlyate. 

1. If he becomes desirous of the world of the fathers, by 
his mere thought, fathers arise. Possessed of the world of 
fathers he is happy. 

Out of these Jfeawas or desires, out of samkalpas or formative 
tendencies, the desired spheres are fashioned. 
mahlyate: pujyate vardhat’e vd mahimdnam anuhhavati. S. 

2,. atha yadi mdtr-loka-kdmo hhavati, samkalpdd evdsya mdtarah 
samuttisthanti, tena mdtr-lohena sampanno mahlyate: 

2. And so if he becomes desirous of the world of mothers, 
by his mere thought, mothers arise. Possessed of that world of 
mothers he is happy. 

3. atha yadi hhrdtr-loka-kdmo hhavati, samkalpdd evdsya 
hhrdtarah samuttisthanti, tena hhrdtr-lokena sampanno mahlyate. 

3. And if he becomes desirous of the world of brothers, out 
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of his mere thought brothers arise. Possessed of that world 
of brothers he is happy. 

4. atha yadi svasr-loka-kdmo bhavati, samkalpdd evdsya 
svasdrah samuttisthanti, fena svasr-lokena sampanno mahiyate. 

4. And if he becomes desirous of the world of sisters, out of 
his mere thought, sisters arise. Possessed of that world of sisters 
he is happy. 

5, atha yadi sakhi-loka-kdmo bhavati, samkalpdd evdsya sak~ 
hdyah samuttisthanti: tena sakhi-lokena sampanno maMyate. 

5, And if he becomes desirous of the world of friends, out 
of his mere thought, friends arise. Possessed of that world of 
friends he is happy. ■ 

6 . atha yadi gandha-mdlya-loka-kdmo bhavati samkalpdd 
evdsya gandhamdlye samuttisthatah, tena gandha-mdlya-lokena 
sampanno maMyate. 

6. And if he becomes desirous of the world of perfumes and 
garlands, out of his mere thought, perfumes and garlands arise. 
Possessed of that world of perfumes and garlands he is happy. 

7. atha yadi anna-pdna-loka-kdmo bhavati, samkalpdd evdsydn- 
na-pdne samuttisthatah, tena anna-pdna-lokena sampanno maM- 
yate. 

7. And if he becomes desirous of the world of food and drink, 
out of his mere thought, food and drink arise. Possessed of 
that world of food and drink he is happy. 

8 . atha yadi gUa-vddiia-loka-kdmo bhavati, samkalpdd evdsya 
gita-vddite samuttisthatah, tena gita-vddita-lokena sampanno 
maMyate. 

8. And if he becomes desirous of the world of song and music, 
out of his mere thought, song and music arise. Possessed of 
that world of song and music he is happy. 

9. atha yadi stn-loka-kdmo bhavati, samkalpdd evdsya striyah 
samuttisthanti, tena stri-lokena sampanno maMyate. 

g. And if he becomes desirous of the world of women, out 
of his mere thought, women arise. Possessed of that world of 
women he is happy. 

10. yam yam antam abhikdmo bhavati, yam kdmam kdmayate, 
so’sya samkalpdd eva samuttisihafi, tena sampanno maMyate. 
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10. Of whatever object he becomes desirous, whatever desire 
he desires, out of his mere thought it arises. Possessed of it he . 
is happy. 

antam: object, pradesam. 

Section 3 

THE SPACE WITHIN THE HEART 

I. ta ime satyah kdmdh anrtdpidhdndh, tesdm satydndm satdm 
anrtam apidhdnam: yo yo hy asyetahpraiU, na tarn iha darsandya. 
lahhate. 

1. These same are true desires, with a covering of what is 
false. Although the desires are true there is a covering that 
is false. For whosoever of one’s (fellows) departs hence, one 
does not get him (back) to see here. 

2. atha ye cdsyeha jlva ye ca pretd yac cany ad icchan na 
lahhate, sarvam tad atra gatvd vindate, atra hi asyaite satydh 
kdmdh anrtdpidhdndh, tad yathdpi hiranya-nidhim nihUam 
aksetrajnd upary upari sancamnto na vindeyuh, evam evemdh 
sarvdhprajd ahar ahar gacchantya etam brahma-lokam na vindanti, 
anrtena hi pratyudhdh. 

2. But those of one’s (fellows) whether they are alive or 
whether they have departed and whatever else one desires but 
does not get, all this one finds by going in there (into one’s 
own self); for here, indeed, are those true desires of his with 
a covering of what is false. Just as those who do not know 
the field walk again and again over the hidden treasure of 
gold and do not find it, even so all creatures here go day after 
day -into the Brahma- world and yet do not find it, for they are 
carried away by untruth. 

All desires find their fulfilment in the self. The city of Brahma is 
within one’s heart where we can possess all oUr desires. 

We daily get into the Brahma-world while we are asleep; hr day d,- 
kdsdkhyam brahma-lokam ahar ahah pratyaharh gacchantyo’pi susupta- 
kdle na vindanti na labhante ^, 

anrtena'. by falsehood. Ramanuja interprets fte to mean disinterested 
OLction, phalor-kdmand-rahita-karma and as its opposite, selfish 
,, 'work.', , 
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satya anrta are not two coexistent factors but two alternative 
manifestations of a common factor of the hrd-dkdsa or vijhdna, its 
two orientations upward and downward. 

3. sa vd esa dtmahrdi, tasyaitad eva niruktam hrdy ayamiti, 
tasmddd hrdayam, ahar ahar vd evam-vit svargarh lokam eti. 

3. Verify, that self is (abides) in the heart. Of it the 
etymological explanation is this. This one is in the heart, 
thereof it is the heart. He who knows this goes day by day 
into the heavenly world. 

In deep sleep one gets into the Brahman of the heart. One has to 
realise the self in one’s heart, hfdaya-ndma nirvacana prasiddhydpi 
sva-hrdaya dtmety avagantavyam. 

4., atha ya esa samprasd.do' smd,c-charlrdt samutthdya param 
jyotir upasampadya svena rupendbhinispadyate, esa dtmeti 
hovdca, etad amrtam ahhayam, etad brahmeti; tasya ha vd etasya 
hrahmano ndma satyam iti. 

4. Now that serene being, rising out of this body, and 
reaching the highest light appears in his own form. He is the 
self, said he (when asked by the pupils). That is the immortal, 
the fearless. That is Brahman. Verily, the name of that Brahman 
is the True, 

sarlrdt samutthdya: rising out of the body, giving up the notion of 
the identity of the self with the body: sarlrdtma-hhdvandm parit- 
yajyety arthah. 

tdni ha vd etdni triny aksardni sat-ti-yam iti; tad yat sat 
tad amrtam, \ atha yat ti tan martyam, atha yad yam tenobhe 
yacchati yad anenobhe yacchati tasmdd yam, ahar ahar vd evam 
vit svargarh lokam eti. 

5^. Verily, these are the three syllables sat, ti, yam. The sat, 
that is the immortal. The ti, that is the mortal. The yaw, with 
it one holds the two together. Because with it one holds the 
two together therefore it is yam. He who knows this goes day 
by day into the heavenly world. 

For another explanation of the word see B.U. V. 5. i. 

yacchati: holds iogeth&z, yamayaii, niyamayati, vaslkaroti. The 
eternal and the temporal are bound together. There is no suggestion 
that the mortal is illusory. 
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Section 4 
LIFE BEYOND 

I. atha ya atmd, sa setur vidhrtir esdm lokdndm asamhheddya 
naitam setum ahordtre taratah, na jar d na mrtyur na soko na 
sukrtam, na duskrtam, sarve pdpmdno ‘to nivartanU, apahata- 
pdpmd hy esa hrahma-lokah. 

1. Now the self is the bridge, the (separating) boundary for 
keeping these worlds apart. Over that bridge day and night 
do not cross, nor old age nor death, nor sorrow, nor well-doing 
nor ill-doing. All evils turn back from it for the Brahma- world 
is freed from evil. 

See Katha III. 2, M.U. II. 2. 5. 

Day and night are the factors of time, the determinants of the 
mortality of all things under the sun. 

2. tasmdd vd etam- setum tirtvdndhah sann anandho bhavati, 
viddhah sann aviddho hhavati, upatdpi sann. anupatdpl bhavati. 
tasmdd vd etam setum tntvdpi naktam ahar evabhinispadyate, 
sakrd vibhdto hy evaisa hrahma-lokah. 

2. Therefore, verily, on crossing that bridge, if one is blind 
he becomes no longer blind, if wounded, he becomes no longer 
wounded, if afflicted he becomes no longer afflicted. Therefore, 
verily, on crossing that bridge, night appears even as day for 
that Brahma-world is ever-illumined. 

See III. II. 3. 

When one crosses the bridge and gets to the other shore, the 
troubles of the world cease. Eckhart says; 'There neither virtue nor 
vice ever entered in.' 

sakfd vibhdtah: ever-illumined, sadd vibhdtah, sadaikarupah. $. 

3. tad y a evaitam brahma-lokam brahmacaryendnuvindanti, 
tesdm evaisa brahma-lokah,tesdm sarvesu lokesu kdma-cdrobhavati. 

3. But only they find that Brahma- world who practise the 
disciplined life of a student of sacred knowledge; only they 
possess that Brahma- world. For them there is unlimited freedom 
in all worlds. 
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Section 5 

IMPORTANCE OF BRAHMACARYA 
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I. atha yad yajha ity dcaksate hrahmacaryam eva tat, brahma- 
caryena hy eva yo jndtd tarn vindate atha yad istam ity dcaksate, 
hrahmacaryam eva tat, hrahmacaryena hy evestvdtmdnam anu- 
vindate. 

1. Now, what people call sacrifice is really the disciplined 
life of a student of sacred knowledge. Only by the disciplined 
life of a student of sacred knowledge does he who knows obtain 
that (world). Now what people call ‘What has been sacrificed’ 
is reaUy the disciphned life of a student of sacred knowledge, 
for only by sacrificing with the disciplined life of a student of 
sacred knowledge does one obtain the self. 

2. atha yat sattrdyanam ity dcaksate hrahmacaryam eva tat, 
hrahmacaryena hy eva sata dtmanas trdnam vindate. atha y an 
maunam ity dcaksate hrahmacaryam eva tat, hrahmacaryena hy 
evdtmdnam anuvidya manute. 

2. Now what people call the protracted sacrifice {sattr- 
dyanam) is really the disciplined life of a student of sacred 
knowledge. Only by the disciplined life of a student of sacred 
knowledge does one obtain the protection of the real self. Now 
what people call the vow of silence is really the disciplined life 
of a student of sacred knowledge, for only by finding out the 
self through the disciplined life of a student, of sacred know- 
ledge does one (really) meditate. 

'protection of the self: satah parasmdd dtmana dtmanas trdnam rak- 
sanam. §. 

manute: dhydyati. ^. 

3. atha yad andsakdyanam ity dcaksate hrahmacaryam eva tat, 
esa hy dtmd na nasyati yam hrahmacaryendnuvindate; atha yad 
aranydyanam ity dcaksate hrahmacaryam eva tat. tad aras’ ca 
ha vainy as cdrn^avau hrahma-loke trtlyasydm ito divi, tad air am 
madly am sar ah, tad asvatthah soma-savanah, tad apardjitd pur 
brahmai^ah, prahhuvimitam hiranmayam. 

3. Now what people call a course of fasting is really the 
disciplined life of a student of sacred knowledge, for the self 
which one finds by the disciplined life of a student of sacred 
knowledge does not perish. Now what people caU the life of 
a hermit is reaUy the disciplined life of a student of sacred 
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knowledge. Verily, ara and nya are the two seas in the Brahma- 
world in the third heaven from here. And there is Jihe lake 
Aivommadlya and there the tree showering 5 owa, there is the 
city of Brahman Apardjitd and the golden hall built by the 
Lord. 

andsakdyanam: a course of fasting. It may also mean entrance 
into the unperishing, a-ndsaka-ayana. 

In the K.U. I. 3, the sea is called ara; according to apardjita is 
not a city but a resting-place, dyatana. 

This section advocates not only the need for hrahmacarya but 
also the equivalence of certain sacrifices to hrahmacarya. This 
equivalence is established by ingenious etymological explanations. 
Yajha or 'sacrifice' sudyo jhdtd ‘he who knows’ have a certain simi- 
larity. Similarly ista, another kind of sacrifice, has something in 
common with or ‘search, ’ 

sattrdyana with sat, the true and tray ana or protection, mauna silence 
with manana, meditation, andsakdyana with the unperishing from 
nas to perish, arariydyana with ara and nya, the two seas which are 
said to exist in the world of Brahma. 

4. tad ya evaitdv aram ca nyam cdrnavau hrahma-loke brahma- 
caryendnuvindanti, tesdm evaisa brahma-lokah tesdm sarvesu 
lokesu kdma-cdro hhavati. 

4. Only they who find the two seas Ara and Nya in the 
Brahma- world through the disciplined life of a student of sacred 
knowledge, only they possess the Brahma-world. In all the 
worlds they possess unlimited freedom. 

All these fulfilled desires mentioned in sections 2-5 are real at 
their own level. They are not to be dismissed as false or unreal. Even 
dreams are unreal only in relation to what we see when we are 
awake. What we see in waking experience is not altogether unreal 
for it is based on the real. 

f Section 6 

COURSE AFTER DEATH 

1. atha yd etd hrdayasy a nddy as, idh pingalasyanimnas 
tisthanti, suMasya mlasya pitasya lohitasyeti. asau vd ddityah 
pingalah, esa suklah, esa nUahy esa pUah, esa lohitah. 

I. Now as for these arteries (channels) of the heart, they 
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consist of a jEine substance which is reddish-brown, white, blue, 
yellow and red. Verily, the sun yonder is reddish-brown, he is 
white, he is blue, he is yellow, he is red. 

2. tad yathd mahdpatha dtata uhhau grdmau gacchatlmam 
cdmum ca, evam evaita ddityasya rasmaya uhhau lokau gac- 
chantlmam cdmum ca; amusmdd dditydt pratd.yante ta dsu noMsu 
srptdh, dbhyo nddibhyah pratdyante te’musminn dditye srptdh. 

2. Even as a great extending highway runs between two 
villages, this one and that yonder, even so these rays of the sun 
go to both these worlds, this one and that yonder. They start 
from the yonder sun and enter, into these arteries. They start 
from these arteries and enter into the yonder sun. 

3, tad ydtraitat suptah samastah samprasannah svapnam na 
vijdndti dsu tadd nddlsu srpto bhavati, tarn na kascana pdpmd 
spriati, tejasd hi tadd sampanno bhavati. 

3. And when one is thus sound asleep, cornposed, serene (so 
that) he knows no dream, then he has entered into these 
channels; so no evil touches him for then he has obtained the 
light (of the stm). 

samastah: composed, upasamhfta-sarva-karana-vrtUh. 5 .- 
samprasannah : serene, hdhya-visaya-samparka-janita-kalusydbUdvdt 
samyak prasannah samprasannah. S. 
svapnam: dream, visayakard-bhasam mdnasam. 
tejas: light, saura-tejah: The light of the sun. S. 

No evil touches him because he gets into his own nature: sva-fupd- 
vasthitatvdt. dehendriya-viiistam hi sukha-duhkha-kdrya-praddnena 
pdpmd sprsatUi na tu satsampannam sva-rupd.vastham. 

4. atka yatraitad abalimdnant mio bhavati, tarn abhita dsmd 
dhuh jdndsi mam, jdndsi mdm, iti; . sa ydvad asmdccharvrdd 
anutkrdnto bhavati, tdvaj jdndti. 

4. And now, when one thus becomes weak (falls ill), those 
who sit around him say. Do you know me? Do you know me? 
As long as he has not. departed from this body, he knows them. 

5. atha yatraitad asmdcchartrdd utkrdmati, athaitair eva 
rasmibhir urdhvam dkramate, sa aum iti vd ha ut vd mlyate. 
sa ydvat ksipyen manah, tdvad ddityam gacchati. etad vai khalu 
loka~dvdramvidusdmprapadanam,mrodho’vidusdm. 

5. But when he thus departs from this body, then he goes 
upwards by these very rays or he goes up with the thought of 
aum. As his mind is failing, he goes to the sun. That, verily. 
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is the gateway of the world, an entering in for the knowers 
a shutting out for the non-knowers. 

ksipyen manah: As his mind is failing: sometimes rendered ‘as 
quickly as one could direct his mind to it’ : ydvatd kdlena manasah 
ksepah sydt tdvatd kdlenddityam gacchati, ksipram gacchatUy artho na 
tu tdvataiva kdleneti vivaksitam. 

6. tad esa slokah: 

satam caikd ca hrdayasya nddyah 

tdsdm murdhdnam ahhinihsrtaikd 

tayordhvam ayann amrtatvam eti 

visvann anyd utkramane hhavanti, utkramam hhavanti, 

6. On this there is this verse. 

A hundred and one are the arteries of the heart, one of them 
leads up to the crown of the head. Going upward through that, 
one becomes immortal: the others serve for going in various 
other directions, for going in various other directions. 

See Katha II. 3. 6. 

Section 7 

PRA JA-P ATI’s INSTRUCTION TO INDRA CONCERNING 
THE REAL SELF 

1. y a dtmd apahata-pdpmd vijaro vimrtyur visoko vijighatso’ 
pipdsah satya-kdmah satya-samkalpah, so’nvestavyah, so vijijndsi- 
tavyah sa sarvdm§ ca lokdn dpnoti sarvdms ca kdmdn. yas tarn 
dtmdnam anuvidya vijdndti: iti ha prajd-patir uvdca. 

1. The self which is free from evil, free from old age, free 
from death, free from grief, free from hunger and thirst, whose 
desire is the real, whose thought is the real, he should be 
sought, him one should desire to understand. He who has found 
out and who understands that self, he obtains all worlds and 
all desires. Thus spoke 

2. tadd hohkaye devdsurd anubuhudhire: te hocuh; hanta tarn 
dtmdnam anvicchdma, yam dtmdnam amisya sarvdms ca lokdn 
dpnoti sarvdmi cakamdn iti; indro Kaiva devdndm ahhipravavrdja, 
virocano’surdndm. tap hd samvidandv eva samit-pdni prajd-pa~ 
ti-sakdiam djagmatuh. 

2. The gods and the demons both heard it and said, ‘Well, 
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let us seek that self, the self by seeking whom one obtains all 
worlds and all desires.’ Then Indra from among the gods went 
forth unto him and Virocana from among the demons. Then 
without communicating with each other, the two came into 
the presence of Prajd-pati, fuel in hand. 

f^iel in hand: it is the custom for pupils approaching the master. 

3. tau ha dvdtrimsatam varsdni hrahmacaryam usatuh: tau ha 
prajd-patir uvdca, him icchantdv amstam iti. tau hocatuh, ya 
dtmdpahatapdpmd vijaro vimrtyur visoko vijighatso’pipdsah 
satya-kdmah satya-samkalpah so’nvestavyah-sa vijijhdsitavyah, sa 
sarvdms ca lokdn dpnoti sarvdms ca hdmdn, yas tarn dtmdnam 
anuvidya vijdndti iti bhagavato vaco vedayante. tarn icchantdv 
avdstam iti. 

3. For thirty-two years the two lived there the disciplined 
life of a student of sacred knowledge. Then Prajd-pati asked, 
them, ‘Desiring what have you been living?’ The two said, 
‘The self which is free from evil, free from old age, free from 
death, free from grief, free from hunger and thirst, whose desire 
is the real, whose thought is the real. He should be sought, 
him one should desire to understand. He who has found out, 
he who understands that self he obtains all worlds and all 
desires.’ These people declare to be your word. Venerable Sir, 
desiring him we have been living. 

4. tau ha prajdpatir uvdca, ya eso’ksini puruso drsyata esa 
dtmeti hovdca, etad amrtam abhayam etad brahmeii; atha yo’yam,. 
bhagavah, apsu parikhydyate yaicdyam ddarse katama esa iti 
esa u evaisu sarvesv antesu parikKydy ate iti hovdca. ' 

4, said to the two, ‘The person that is seen in the 

eye, that is the self,’ said he. ‘That is the immortal, the fearless, 
ThsXis, BrahmanJ ‘But, Venerable Sir, he who is perceived in 
water and in a mirror, who is he?’ He rephed, ‘The same one, 
indeed, is perceived in all these.’ 

While Prajd-pati means by the self the subject of all seeing, Indra 
and Virocana mistake the self for the person that is seen, not the 
person that sees. See Toga Sutra 11 . 6 . The person seen in the eye 
is the figure imaged in the eye, -and they ask whether the image 
that is seen in the water and in the mirfor is the self. At this stage 
the pupils confuse the true self with the body. 
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Section 8 

THE BODILY SELF 

I. uda-sardva dtmdnam aveksya yad dtmano na vijdmthah, tan 
me prabrutam iti. tau hoda~sardve ’veksdmcakrdte. tau ha prajd,- 
patir uvdca.' kirn pasyatha iti; tau hocatuh, sarvam evedam dvdm, 
bhagavah, dtmdnam pasydva, d lomabhya d nakhebhyah pratimpam 
iti. 

1. Look at your self in a pan of water and whatever you do 
not understand of the self, tell me. Then the two looked in 
a pan of water. Then Prajd-pati said to the two, ‘What do you 
see?’ Then the two said, ‘We both see the self thus altogether, 
Venerable Sir, a picture even to the very hairs and nails.’ 

The body is subject to change and cannot therefore be the self 
which is said to be unchanging: loma-nakhddivac chanrasydpy 
agamdpdyitvam siddham. 

2. tau ha pyajd-patir uvdca, sddhv alahkrtau suvasanau 
pari^krtau bhUtvoda-sdrdve’vek^ethdm iti. tau ha sddhv alahkrtau 
suvasanau pariskrtdu bhutvoda-sdrdve’ veksdm cakrdte. tau ha 
prajd-patir uvdca: him pasyatha iti. 

2. Then Prajd-pati said to the two, after you have well 
adorned yourselves, put on your best, clothes, make yourselves 
tidy, look into the pan of water. Then the two adorned them- 
selves well, put on their best clothes and made themselves tidy 
and looked into the pan of water. Then Prajd-pati said to the 
two, ‘What do you see?’ 

This illustration points out that bodily changes are as external to 
the true self as clothes and ornaments are. They belong to the not- 
self, andtman. 

3, tau hocatuh, yathaivedam dvdm, bhagavah, sddhv alahkrtau 
suvasanau pariskrtau svah, evam evemau, bhagavah, sddhv 
alahkrtau suvasanau par iskrtdv iti; e^dimeti hovdca, etad amrtam, 
abhayam etad brahmeti. tau ha sdnta-hrdayau pravavrajatuh. 

3. The two said, ‘Just as we are, Venerable Sir, well adorned, 
with our best clothes and tidy-, thus we see both these, Venerable 
Sir, well adorned, with our best clothes and tidy.’ ‘That is the 
self,’ said he. ‘That is the immortal, the fearless, that isBrahman.’ 
They both went away with a tranquil heart, 

4. tau hdnvlksy a prajd-patir uvdca, anupalabhy dtmdnam 
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ananuvidya vrajatah. yatara etad ujjanisado bhavisyanti devd 
vd asurd vd, te pardbhavisyantUi. sa ha sdnta-hrdaya eva virocano' 
surah jagdma. tebhyo haitdm upanisadam provdca, dtmaiveha 
mahayyah dtmd paricaryah, dtmdnam evaiha mahayaiin dtmdnam 
paricarann ubhau loMv dpnotlmam cdmurh ceti. 

4. Then Prajd-pati looked at them and said, they go away 
without having perceived, without having known the self.. 
Whosoever will follow such a doctrine, be they gods or demons 
they shall perish. Then Virocana with a tranquil heart went 
to the demons and declared that doctrine, one’s (bodily) self 
is to be made happy here, one’s (bodily) self is to be served. 
He who makes his own self happy here and he who serves his 
own self, he obtains both worlds, this world and the yonder. 

5. tasmdd apy adyaihddaddnam asraddadhdncvm ayajamdnam 
dhuh, dsuro bateti; asurdndrh hy esopanisat pretasya sarlram 
bhiksayd vasanendlahkdreneti samskurvanti, etena hy amum lokam 
iesyanto manyante. • 

5. Therefore even here they say of one who is not a giver, 
who has no faith, who does not offer sacrifices, that he is a 
demon, for this is the doctrine of the demons. They adorn the 
body of the deceased with what they have begged, with clothes 
and with ornaments, and think that thereby they will win the 
yonder world. 

bhiksayd: with perfumes, flowers, etc., which they have begged: 
gandha-mdlydnnddi-laksanayd. 


Section g . 

INDRA TEELS THE INADEQUACY OF THE . 

PHYSICAL THEORY 

I. atha hendro'prdpyaiva devdn etad bhayam dadarsa, yathaiva 
khalv ay am asmin sarlre sddhvalahkrte sddhv alahkrto bhavati, 
suvasane suvasanah, pari^krte parishrtah, evam evdyam asminn 
andhe'ndho hhavati^ srdme srdmah,parivrkneparwrknah; asyaiva 
sarirasya ndsam anv esa nasyati, ndham atra bhogyam pasydmUi. 

I, But Indra, even before reaching the gods saw this danger. 
Even as this self (the bodily self) is well adorned when this 
body is well adorned; well dressed when the body is well 
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dressed, tidy when the body is tidy, that self wiU also be blind 
when the body is blind, lame when the body is lame, crippled 
when the body is crippled. It perishes immediately when the 
body perishes. I see no good in this. 

sramah: ouQ-eyedi, eka-netm. 

good, literally what is enjoyable. 

2. sa samit, pdnih puna? eydya, tarn ha prajd-patir uvdca, 
maghamn,yac chdnta-hydayahprdvrdph sdrdham mrocanena, him 
icchanpunar dgama iti. sa hovdca yathaiva khalv ay am, hhagavah: 
asmin sanre sddhv alahkrte sadhv alahkfto bhavati, suvasane 
sumsanah, pariskrte pariskriah evam evdyam asminn andhe’ndho 
bhavati, srdme srdmah, parivrkno parivrknah, asyaiva sanrasya 
ndsam am esa nasyati, ndham atra bhogyam pasydmlti. 

2. He came back again with fuel in hand. To him Prajd-pati 
said, ‘Desiring what, O Maghavan, have you come back, since 
you along with Virocana went away with a tranquil heart?’ 
Then he said, ‘Even as this self (the bodily self) is well adorned 
when this body is well adorned, well dressed when the body 
is well dressed, tidy when the body is tidy, that self will also 
be blind when the body is blind, lame when the body is lame, 
crippled when the bo% is crippled. It perishes immedia^ly 
when the body perishes. I see no good in this.’ 

Indra evidently was not satisfied with the theory of the self as 
body. 

prdvrdjih: pragatav an asi. S. 

3. evam evaisa, maghavan, iti hovdca, etam tv eva, te bhuyo 
’nuvydkhydsydmi; vasdpardni dvdtrimsatam varsdmti. sa hdpa- 
rdni dvdtrifkiatam varsdny uvdsa, tasmai hovdca. 

3. ‘So is he indeed, O Maghavan.’ Said he {Prajd-pati). 
‘However, I will explain this further to you. Live with me 
another thirty-two years.’ Then he lived with him another 
thirty-two years. To him he then said: 

Section 10 

THE DREAM SELF 

I. ya esa svapne maMyamdnas carati esa dtmd, iti hovdca, 
etad amrtam abhayam, etad brahneti. sa ha sdnta-hrdayah pra- 
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vavrdja; sa hdprdpyaiva dev an etad bhayam dadarsa; tad yady, 
apidam sariram andham hhavati, anandhah sa bhavati, yadi 
srdmam asrdmah, naivaiso ’sya dosena du^yati. 

1. He who moves about happy in a dream, he is the self, 
said he, he is the immortal, the fearless. He is Brahman. Then 
he went forth with a tranquil heart. But even before reaching 
the gods he saw this danger. .Even though this self is not blind 
(when the body) is blind, is not lame (when the body) is lame, 
though he does not suffer defects from the defects (of the body) . 

mahlyamdnah: (moves) happy. 

aneka-vidhdn svapna-bhogdn anubhavati. He experiences different 
kinds of satisfaction in a dream. 

The dreaming self does not suffer from the defects of the body. 
naivaisa svapndtmdsya dehasya dosena dusyaii. 

2. na vadhendsy a hanyate, ndsya srdmyena srdmdh, ghnanti 
tv evainam, vicchadayantivapriyavetteva bhavati, api roditiva, 
ndham atra bhogyam pasydmUi. 

2. He is not slain (when the body) is slain. He is not one-eyed 
(when the body) is one-eyed, yet it is as if they kill him, as if 
they unclothe him. He comes to experience as it were what is 
un^easant, he even weeps as it were. I see no good in this. 

vicchddayanti: unclothe, from the root chad. 

V. vicchdyayanti: tear to pieces. See B.U. IV. 3. 20. 

Even the dreaming self is subject to pleasure and pain. 

3. sa samit-pdnih pimar eydya. tarn ha prajd-patif uvdca: 
maghavan, yac chdnta-hrdayahprdvrdph, kirn icchan punar dgama 
iti. sa hovdca, tad yady apidam, bhagavah, sariram andham 
hhavati, anandhah sa hhavati, yadi srdmam asrdmah, naivaiso’ sya 
dosena dusyati. 

3. He came back, again with fuel in hand to him. Prajd-pati 
said, ‘Desiring what, O "Maghavan, have you come back since 
you went away with a tranquil heart?’ Then he said, ‘Venerable 
Sir, even though this self is not blind (when the body) is blind, 
lame (when the body) is lame, even though he does not suffer 
defects from the defects of the body.. 

4. .na vadhendsya hanyate, ndsya srdmyena srdmah, ghnanti 
tv evainam vicchddayantiva apriyavettaiva hhavati, api roditiva, 
ndham atra hho^ am paiydmiti, evam evaisa, maghavan, iti 
hovdca etam tv eva te bhuyo’ nuvydkhydsydmi. vasdpardni 
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dvdtrimsatam varsdmti. sa hdpardiii dvdtrimsatam varsdny uvdsa, 
tasmai hovdca. 

4. ‘He is not slain (when the body) is slain. He is not lame 
(when the body) is lame, yet it is as if they kiU him, as if they 
unclothe him. He comes to experience as it were what is 
unpleasant, he even weeps as it were. I see no good in this.' 
‘So is he indeed, O Maghavan,’ said he [Prajd-pati). ‘However, 
I will explain this further to you. Live with me another thirty- 
two years.’ Then he lived with him another thirty- two years. 
To him he then said: 

In these two stages the self experiences either external or internal 
objects, but in the next stage the self exists without the experience 
of objects, external or internal. 


Section ii 

THE SELF IN SLEEP 

i. tad yatraitat suptah samastah samprasannah svapnam na 
vijdndti, esa dtmeti hovdca y etad amrtam abhayam etad brahmeti. 
sa ha idnta-hrdayah pravavrdja, sa hdprdpyaiva devdn etad 
hhayam dadarsa, ndha khalv ayam evam sampraty dtmdnam. 
jdndti, ayam aham asmUiy no evemdni hhutdni, vindsam evdpUo 
bhavati, ndham atm bhogyam paiydmlii, 

1. \^nien a man is asleep, composed, serene, and knows no 
dream, that is the self, said he, that is the immortal, the 
fearless. That is Brahman. Then he went forth with tranquil 
heart. Even before reaching the gods he saw this danger. In 
truth this one does not know himself that ‘I am he,’ nor, indeed 
the things here. He has become one who has gone to 
annihilation. I see no good in this. 

Indra feels that if there are no objects of which we are conscious, 
even the subject becomes destroyed. 

2. sa samit-pdnih punar eydya. tarn ha prajd-patir ttvdca, 
maghavan, yacchdnta-hrdayah prdvrdjih, kirn icchan punar dgama 
iti. sa hovdca: ndha khalv ayam, hhagavah, evarh sampraty 
dtmdnarh jdndti, ayam aham asmiti, no evemdni bhutdni. vindsam 
evdpUo bhavati, ndham atra bhogyam pasydmiti. 

2. He came back again with fuel in hand. To him. Prajd-pati 
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said, ‘Desiring what, 0 Maghavan, have yon come back, since 
yon went away with a tranquil heart?’ Then he said, ‘Venerable 
Sir, in truth this one does not know himself that I am he, nor 
indeed the things here. He has become one who has gone to 
annihilation. 1 see no good in this.’ 

The self is not the undifferenced consciousness of deep sleep. It 
is the false infinite. Quietistic trance is not final freedom. 

3. evam evaisa, maghavan, iti hovdca, etam tv eva te bhuyo’ 
nuvydkhydsydmi, no evdnyatraitasmdt, vasdpardni fahca var- 
sdinti. sa hdpardni panca varsdny uvdsa. tdny eka-satam sam- 
peduh. etat tad yad, dhuh eka-satam, ha vai varsdni maghavan 
prajdpatau hyahmacaryam uvdsa. tasmai hovdca. 

3. So is he, indeed, 0 Maghavan, said he. However, I will 
explain this further to you and there is nothing else besides 
this. Live with me for another five years. Then he lived with 
him for another five years. That makes one hundred and one 
years and so people say that, verily, for one hundred and one 
years Maghavan lived with Prajd-pati the disciplined life of a 
student of sacred knowledge. To him (Indra) {Prajd-pati) then 
said: 

there is nothing else besides this: it is the highest self. 

Section 12 

THE SELF AS SPIRIT 

I. maghavan, martyam vd idarn sariram dttam mrtyund, tad 
asydmrtasydsarirdsydtmano’dhisthdnam, dtto vai- saiarirah, 
priydpfiydbhydm, na vai sasarirasya satah priydpriyayor 
apahatif asti, asariram vd va saniam na priydpriye sprsatah. 

1. 0 Maghavan, /mortal, verily, is this body. It is held by 
death. But it is the support of that deathless, bodiless self. 
Verily, the incarnate self is held by pleasure and pain. Verily, 
there is no freedom from pleasure and pain for one who is 
incarnate. Verily, pleasure and pain do not touch one who is 
bodiless. 

2. asariro vdyuh, abhram, vidyut, stanayitnur a^anr any eidni. 
tad yathaitdny amu^mdd dkdsdt samutthdya param jyotir upa- 
sampadya svena svena rUpeitdbhinispady ante. 
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2. Bodiless is air, clouds, lightning, thunder, these are bodi- 
less. Now as these, when they arise from yonder space and 
reach the highest light appear each with its own form. 

3. evam evaisa sampmsddo’ smdc chanrdt samutthdya par am 
jyotir upasampadya svena rupenabhinispadyate, sa uttama^ 
purusah, sa tatr a paryeti, jaksat krtdan ramamdnah sMbhir vd 
ydnair vd jndtibhir vd nopajanam smarann idam sariram: sa 
yathd prayogya dcarane yuktah, evam evdyam asmin sarne 
prdno yuktah. 

3. Even so that serene one when he rises up from this body 
and reaches the highest light appears in his own form. Such 
a person is the Supreme Person. There such a one moves about, 
laughing, playing, rejoicing with women, chariots or relations, 
not remembering the appendage of this body. As an animal 
is attached to a cart so is life attached to this body. 

The self enjoys these pleasures as an inward spectator only and 
does not identify itself with them. The spirit is joined to the body 
as a horse to the cart. The relation is external, dehddivilaksanam 
dtmano rupam. See S.B. IV. 4. i. 

4. atha yatraitad dkdsam anu visannam caksuh, sa cdksusah 
purusah dar^andya caksuh; atha yo veda: idam jighrdmti, sa 
dtmd gandhdya ghrdnam, atha yo veda:, idam ahhivydhard'futi 
sa dtmd, abhivydhdrdya vdk, atha yo veda; idam srnavdmti, sa 
dtmd, sravandya, srotram. 

4. Now when the eye is thus turned to space, that is the 
seeing person, the eye is for seeing. Now he knows let me smell 
this,' that is the self, the nose is for smelling. Now he who knows 
let me utter this,' that is the self, the voice is for uttering. 
Now he who knows let me hear this' that is the self, the ear 
is for hearing. 

The perceiver is the self, the sense organs are the instruments for 
perception. 

5. atha yo veda; idam manvdmti sa dtmd, mano’sya daivam 
cakmh, sa va esa- etena daivend cdk^usd manasaitdn kdmdn 
pasyan ramate. 

5. Now he who knows, let me think this, he is the self, the 
mind is his divine eye. He, verily, seeing these pleasures 
through his diyihe eye, the mind rejoices. 

6. ya ete brahma-loke tarn vd etam devd dtmdnam updsate, tasmdt 
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tesdm sarve ca hkd dttdh sarve ca kdmdh, sa sarvdms ca lokdn 
dpnoti sarvdfhs ca kdmdn, yas tam dfmdnam anuvidya vijdndti, 
iti ha prajdpatif uvdca, prajdpatir uvdca. 

6. Verily, these gods who are in the Brahma- world meditate 
on that self. Therefore all worlds and all desires are held by 
them. He obtains all worlds and all desires who finds the self 
and understands it. Thus spoke Prajd-pati, yea, thus spoke 
Prajd-pati. 

dttdh: held, obtained, prdptdh. S. 

In this account we have a progressive spiritualisation of the idea 
of self. The highest knowledge is not to be snatched at one leap. 
It is acquired as the result of methodical endeavour, steady deepen- 
ing of the mind. The essence of the psychical self consists in a 
directedness to the object of consciousness, its intentionality . We 
begin with the physical individual, the sensuous outlook, the 
demoniacal view. Slowly there is the inturning of the mind, a direction 
to the phenomena of dream and dreamless sleep. Introspection is 
guided towards the idea of the self. Atman is the highest self. The 
journey ends in pure spirit, the subject of knowledge which is 
continuous despite the shutting off of consciousness, which is 
exalted above waking and sleeping. 


Section 13 

A P JEAN OF THE PERFECTto SOUL 

I. ^ydmdc chahalam prapadye, iahaldc chydmam prapadye 
asva iva romdtii vidhuya papaw, candra iva rdhor mnhhdt 
pramucya dhutvd §ariram, akrtam krtdtmd hrahmalokam abhi- 
sambhavdmi,ahhisambhavdmi. 

I. From the dark I pass to the vari-coloured ; from the vari- 
coloured I pass to the dark. Shaking off evil as a horse his 
hairs, shaking off the body as the moon frees itself from the 
mouth of Rahu, I a perfected soul obtain the uncreated Brahma- 
world, yea, I obtain it. 

The sun and the moon are treated as the dogs of Yama, ^yarna 
the moon dog and Sabala the sun dog. We must run past these two 
heavenly bodies coursing across the sky to get to the blessed abode 
of light. See also K.U. I. 2. 2. In the R.V. it is said that Yama sends 
forth two dogs, his messengers who .search out among men those 
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who have to join the Fathers: X. 14. 10-12, Pluto’s house has a 
janitor. 

In Indian mythology a lunar eclipse is caused by the demon 
Rahu’s attempt to swallow the moon. 

Section 14 

THE PRAYER OF A SEEKER FOR ETERNAL LIFE 

I. dkdso vai ndma ndma-rupayor nirvahita, te y ad antard, tad 
hrahma, tad amrtam, sa dtmd, prajd-pateh sabhdm vesmaprapadye, 
yaso ‘ham bhavdmi brdhmandndm, yaso rdjhdm, yaso visdm 
yaso’ham anuprdpatsi: sa hdham yasasdm yasah: syetam adatkam 
adatkam syetam lindu mdhhigdm, lindu mdbhigdm. 

I. Verily, what is called space is the determined of name 
and form. That within which they are is the Brahman, that 
is the immortal, that is the self. I pass to Prajd-pati’s assembly- 
hall and abode. I am the glory of the Brahmanas, the glory 
of the princes, the glory of the people. I have obtained glory. 
I am the glory of the glories. May I never go to the white, 
toothless, to the toothless, white, devouring, may I never go 
to it. 

dkdsa: space. It is used as a name of the Supreme, because like 
s-pa-ce, Brahman has no body and is subtle; asarlraivdt sUksmaivdc 
ca. S, 

Brahman is untouched by concrete existences though they are all 
sustained by it. 

The three castes of Brahmana, raj an and vis, are mentioned here. 
mdhhigdm: mdbhigaccheyam. S. 


Section 15 

PARTING ADVICE TO THE PUPIL 

I. tadd haitad brahma prajdpataya uvdca, prajd-patir manavc, 
manuh prajdbhyah. deary a-kuldd vedam adhUy a yathd-vidhdnam, 
guroh karma {krtvd) atisesena abMsamdvrtya, kutumbe sthitvd, 
sucau dese svddhydyam adhiydndh, dhdrmikdn vidddhat, dtmani 
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sarvendfiydni sampratisthdpya, ahimsan sarva-hhutany anyatra 
tlfthehhyah, sa khalv evam vartayan yavad ayusam brahma-lokam 
abhisampadyate, na ca punar dvartate, na ca punar dvartate. 

I. This Brahma told to Prajd-pati, Prajd-pati to Manu, Manu 
to mankind. He who has learned the Veda from the family 
of a teacher according to rule, in the time left over from doing 
work for the teacher, he, who after having come back again, 
settles down in a home of his own, continues the study of what 
‘he has learnt and has virtuous sons, he who concentrates all 
his senses in the self, who practises non-hatred to all creatures 
except at holy places, he who behaves thus throughout his 
life reaches the Brahma-world, does not return hither again, 
yea, he does not return hither again. 

virtuous sons and pupils: 
ptUrdn sisydms ca dharma-yuktdn. S. 

anyatra Urthehhyah: except at holy places. makes out that even 
travelling as a mendicant causes pain, but a mendicant is allowed 
to beg for ‘alms at sacred places, bhiksd-nimittam atanddindpi 
parapidd sydt. 



AITAREYA UPANISAD 

The Aitareya Upanisad h^on^s to the Rg Veda and the 
Upanisad proper consists of three chapters. This is part of the 
Aitareya Aranyaka, and the Upanisad begins with the Fourth 
Chapter of the second Aranyaka, and comprises Chapters IV, 
V and VI. The preceding parts deal with sacrificial ceremonies 
like the mahdvrata and their interpretations. It is the purpose 
of the Upanisad to lead the mind of the sacrificer away front 
the outer ceremonial to its inner meaning. AH true sacrifice 
is inward. 5 points out that there are three classes of men 
who OTsh to acquire wisdom. The highest consists of those who 
have turned away from the world, whose minds are freed and 
collected, who are eager for freedom. For these the Upanisad 
{Aitareya Aranyaka II. 4-6) is intended. There are others who 
wish to become free gradually by attaining to the world of 
Hiranya-garbha. For them the knowledge and worship of prana, 
life-breath is intended. {Aitareya Aranyaka II. 1-3). There are 
still others who care only for worldly possessions. For them the 
meditative worship of the Samhitd is intended. {Aitareya 
Aranyaka III).’^ 

I See ^ on Aitareya Aranyaka III. i. i. 



INVOCATION 


I. van me manasi pratisthitd, mano me vdci pratisthiiam; dvir 
dvtr ma edhi: vedasya ma dmsthah. srutam me md prahdsih. 
anenddhUendhordtfdn samdadhdmy, rtam vadisydmi. satyam 
vadisydmi: tan mdm avatu, tad vaktdram avatu, avatu mdm, 
avatu vaktdram, avatu vaktdram. Aum, sdntih, sdntih, sdntih. 

I, My speech is well established in my mind. My mind is 
■ well established in my speech. O Thon manifest one, be manifest 
for me. Be a nail for my Veda. Do not let go my learning. By 
this that has been studied, I maintain days and nights. I will 
speak of the right. I will speak of the true. May that protect me. 
May that protect the speaker. Let that protect me. Let that 
protect the speaker. Let that protect the speaker. Aum, peace, 
peace, peace. 

be a nail: let the spirit of the Scriptures be constantly present. 
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CHAPTER I 
Section I 

THE CREATION OF THE COSMIC PERSON 

I. dtmd vd idam eka evdgra dsit, ndnyat kin cana misat. sa 
aiksata lokdn nu srjd iti. 

1. The self, verily, was (all) this, one only, in the beginning. 
Nothing else whatsoever winked. He thought, let me now 
create the worlds.’ 

See B.U. I. 4. i. 

idam: (all) this, the manifested universe. 

one only: Everything is derived from atman to which there is no 
second. 

‘Nothing else whatsoever winked.' This is by way of refutation of 
the Sdmkhya dualism. The non-being of matter which is assumed 
for explaining creation is not external to the Supreme. 

2. sa imdfhl lokdn asrjata, amhho mancir maram apo’ do’mhhah 
parena divam; dyauh pratisthd, antariksam maricayah, prthivt 
maro ya adhastdt td dpah, 

2. He created these worlds, water, light rays, death and the 
waters. This water is above the heaven. The heaven is its 
support. The light rays are the atmosphere. Death is the earth. 
What are beneath, they are the waters. 

Earth is called mar a or death, because all beings on earth die. 
mriyante asmin hhutdni. 

‘Although the worlds are composed of the five elements, still 
from the preponderance of water, they are called by names meaning 
water such as ambhas, etc.’ S. 

3. sa Iksata ime nu lokd, loka-pdldn nu srjd iti; so’dbhya eva 
purusam samuddhrtydmurchayat. 

3. He thought, ‘Here then are the worlds. Let me now create 
the guardians of the worlds.’ From the waters themselves, he 
drew forth the person and gave him a shape. 

4. tarn abhyatapat. tasydbhitaptasya mukham nirabhidyata 
yalhdndam: mukhdd vdg, vdco'gnir ndsike nirabhidyetdm, ndsikd- 
bhydm prd'tiah, prdnud vdyuh, aksitjA nirabhidyetdm, aksibhydm 
ca-ksuh, caksusa ddityah, karnau nirabhidyetdm, karndbhydm 
srotram, srotrdd disah, tvan nirabhidyata, tvaco lomdni, lomahhya 
osadhi-vanaspatayah, hfdayain nirabhidyata hrddydn manah, 
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manasas candramdh, ndbhir nirabhidvata. ndbhyd apdnah, apdndn 
mrtyuh, sisnam nirabhidyata, sisiy>ad retah, retasa apah. 

4. He brooded over him. Of him who has thus been brooded 
over, the mouth was separated out, like an egg. From the 
mouth speech, from speech fire. The nostrils were separated 
out : from the nostrils breath, from breath air. The eyes were 
separated out: from the eyes sight, from sight the sun. The 
ears were separated out: from the ears hearing and from hearing 
the quarters of space. The skin was separated out : from the 
skin the hairs, from the hairs plants and trees. The heart wag 
separated out: from the heart the mind and from the mind, 
the moon. The navel was separated out: from the navel, the 
outbreath, from the outbreath death. The generative organ 
was separated out: from it semen, from semen water. 

like an egg: as is the case with an egg when it is hatched: "yatha 
paksi'i^ah andam nirbhidyate evam.^. 

Section 2 

.THE COSMIC POWERS IN THE HUMAN PERSON 

I. td eta devatdh srstd asmin mahaty arnave prdpatan tarn 
asandyd-pipdsdbhydm anvavdrjat; td enam abruvann, dyatanam 
nah prajdniM y asmin pratisthitd annam addm eti. 

1. These divinities thus created fell' into this great ocean. 
(The self) subjected that (person) to hunger and thirst. They 
said to him (the creator), ‘Find out for us an abode; wherein 
established we may eat food.' 

arnave: in the ocean: samsdra is generally compared to an ocean. 

samsdrdrnave,samsdra-samudre.&.- 

prdpatan: ieVLrpatitavatyah. ^. 

2. tdbhyo gdm dnayat td ahruvan, na vai no' yam alam iti. tdhhyo 
’svam dnayat td ahruvan, na vai no'yam alam iti. 

2. For them, he brought a cow. They said, ‘Indeed this is 
not enough for US.’ For them he brought a horse. They said, 
‘Indeed this is not enough for us.’ 

gdm: gavdkrtivisistam pindam. 

3. tdbhyah purttsam dna^>at td ahruvan, sukrtam bateti. puruso 
vd va sukrtam, td abravid, yathdyatanam pravisateti. 
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3. For them he brought a person. They said, ‘Well done 
indeed.' A person verily is (what is) well done. He said to them, 
‘entm into your respective abodes/ 

4. agnir vdg bhutvd mukham pravisad, vdyuh prdno hhutvd 
ndsike pravisad, ddityas caksur hhutvdksini pravisad, disah 
srotram hhutvd karpau prdvisann, osadhi-vanaspatayo lomdni 
hhutvd tvacam prdvisams candramd mano hhutvd hrdayam 
prdvUan, mrtyur apdno hhutvd ndhhim prdvUad, dpo reto hhutvd 
sisnam prdvisan. 

4. Fire, becoming speech, entered the mouth. Air becoming 
breath, entered the nostrils. The sun, becoming sight, entered 
the eyes. The quarters of space, becoming hearing, entered the 
ears. Plants and trees, becoming, hairs, entered the skin. The 
moon, becoming the mind, entered the heart. Death, becoming 
the outbreath, entered the navel; water becoming semen entered 
the generative organ. 

5. tam asandyd-pipdse ahrutdm dvdhhydm ahhiprajdnihUi. te 
ahravU, etdsv eva vdm devatdsvdhhajdmy, etdsu hhdginyau karo~ 
mtti: tasmdd yasyai kasyai ca devatdyai havir grhyate hhdginyd 
vevdsydm asandyd-pipdse hhavatah. 

5. To him (the creator), hunger and thirst said, ‘For us (also) 
find out an abode/ He said to them, ‘I assign you a place in 
these divinities and make you sharers with, them. Therefore 
to whatever divinity an offering is made, hunger and thirst 
become partakers in it. 


Section 3 

THE CREATION OF FOOD AND THE INABILITY OF 
VARIOUS PERSONAL FUNCTIONS TO GET AT IT 

I. sa iksaiaime nu lokdi ca loka-pdlds cdnnam ehhyah srjd iti. 

1. He thought, ‘Here are the worlds and the guardians of 
the worlds. Let me create food, for them.’ 

2. so’po’hhyatapat: tdhhyo'bhitaptdhhyo murtir ajdyata, yd vai 
sd murtir ajdyatdnnam vai tat. 

2. He brooded over the waters and from the waters so 
brooded over issued a form. That whichever was produced as 
that form is, verily, food. 
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tad enad abhisrstam pardhtyajighdmsat: tad vdcajighrksat 
tan ndsaknod vdcq grahitum; sa y ad hainad vdcdgrahaisyad , 
abhivydhrtya haivdnnam atrapsyat. 

3. This, so created wished to flee away. (The person) sought 
to seize it with speech. He was not able to take hold of it by 
speech. If, indeed, he had taken hold of it by speech, even 
with speech, one would have had the satisfaction of food. 

By merely talking of food, one will not be satisfied. 
ajighrksat: sought to seize, grahUum aicchat. §. 
atrapsyat: would have had satisfaction, trpto’bhavisyat. §. 

4. tat prdnendjighrksat, tan ndsaknot prdnena grahUum; sa 
yad hainat prdnendgrahaisyad abhiprdnya haivdnnam atrapsyat. 

4, (The person) sought to seize it with breath. He was not 
able to take hold of it by breath. If, indeed, he had taken hold 
of it by breath, even with breath one would have had the 
satisfaction of food. 

By merely breathing toward food, no satisfaction of the appetite 
is possible. 

5. tac caksusdjighrksat, tan ndsaknoc caksusd grahUum, sayad 
hainac caksusdgrahaisyad drstvd haivdnnam atrapsyat. 

5. (The person) sought to seize it with sight. He was not 
able to take hold of it by sight. If, indeed, he had taken hold 
of it by sight, even with the sight (of food) one would have 
had the satisfaction of food. 

6. tac chrotrendjighrksat, tan ndsaknoc chrotrena grahUum; sa 
yad hainac chrotrendgrahaisyac chrutvd haivdnnam atrapsyat. 

6 . (The person) sought to seize it with hearing. He was not 
able to take hold of it by hearing. If indeed, he had taken hold 
of it by hearing, even with the hearing (of food), one would 
have had the satisfaction of food. ‘ 

y. tat tvacdjighrksat, tan ndsaknot tvacd grahUum; sa yad 
hainat tvacdgrahai^yat sprstvd haivdnnam atrapsyat. 

7. (The person) sought to seize it by the skin. He was not 
able to take hold of it by the skin. If, indeed, he had taken 
hold of it by the skin, even with the skin (i.e. by touching food) 
one would have had the satisfaction of food. 

8. tan manasdjighrksat, tan ndiaknon manasd grahUum; sa 
yad Jiainan manasagrahaisyad dhydtvd haivdnnam atrapsyat: 

8. (The person) sought to seize it by the mind. He was not 
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able to take hold of it by the mind. If, indeed, he had taken 
hold of it by the mind, even with the mind (i.e, by thinking of 
food) , one would have had the satisfaction of food. 

9. tac chisnendjighrksat, tan ndsaknoc chisnena grahltum; sa 
yad hainac chisnendgrahaisyad visrjya haivdnnam atrapsyat. 

9. (The person) sought to see it by the generative organ. 
He was not able to take hold of it by the generative organ. 
If, indeed, he had taken hold of it by the generative organ, 
even by emission one would have had the satisfaction of food. 

10. tad apdnendjighrksat, tad dvayat, saiso'nnasya graho yad 
vdyur anndyur vd esa yad vdyuh. 

10. Then, the person, sought to seize it by the out-breath. 
He got it. The grasper of food is what air is. This one living 
on food, is, verily, what air is. 

anndyuh: anna-bandhano anna-jwano vai prasiddhah. §. 

THE ENTRANCE OF THE SELF INTO THE BODY 

11. sa iksata: katham nvidammadrte sydd iti. sa Iksata, katarena 
pmpadyd iti. sa tksata, yadi vdcdbhivydhrtam; yadi prdnenabhi- 
prdnitam, yadi caksusd drstam, yadi irotre'^a srutam, yadi tvacd 
sPfstam, yadi manasd dhydtam, yady apdnendhhyapdnitam, yadi 
iisnena visrstam, atha ko’ham iti. 

11. He thought. How can this food exist without me? He 
thought, through what (way) shall I enter it? He thought 
(again). If speaking is through speech, if breathing is through 
breath, if seeing is through the eyes, hearing is through the 
ears, if touching is through the skin, if meditation is through 
the mind, if breathing out is through the outbreath, if emission 
is through the generative organ, then who am I ? 

Speech, etc., are effects and serve a master. The body is like a 
city and there must be a lord of the city: kdrya-kdrana-samghdta-lak- 
sanam pur am. It is for the enjoyer, So the enjoyer 

must enter the body. So the question is raised, 'through what way 
shall I enter it ?b, 'The forepart of the foot and the crown of the 
head are the two ways of entrance into this body, the collection of 
several parts. By which of these two ways shall I enter this city, 
this bundle of causes and effects?- A, 

12. sa etant ' eva stmdnam viddryaitayd dvdrd prdpadyata, 
saisd vidftir ndma dvdh, tad etan ndndanam; tasyd traya dva- 
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sathds trayah svapndh, ayam dvasathoyam dvasatho’yam dvasatha 
iti. 

13 . After opening that very end (of the head), by that way 
he entered. This is the opening known as vidrti. This is the 
pleasing. For that, there are three abodes; three kinds of 
dreams as: this is the abode; this is the abode; this is the abode. 

slman: the very end (of the head), the saggital suture. This is the 
highest centre of spiritual consciousness, called the sahasrd, the 
thousand-petalled lotus. It is said to be situated in the centre of the 
brain: 

sa srastesvara etam eva murdhaslmdnam kesa-vibhdgdvasdnam 
viddrya cchidram krtvd etayd dvdrd mdrgena imam lokam kdrya- 
kdrapa-samghdtam prdpadyata pravivesa. S. 

three kinds of dr ems: Reference is to the three conditions of waking, 
dream and deep sleep of the Mdndukya U. The ordinary condition 
of waking is said to be a dream as distinguished from the state of 
enlightenment. 

§ explains that the right eye is the abode during the waking 
state; the inner mind [antar-manas) during dream and the space 
of th.e h&Qxi {hr day dkdsa) during profound sleep. He offers an 
alternative interpretation. The three abodes are the body of one’s 
father, the womb of one’s mother and one’s own body. 

13. sa jdto hhutany ahhivyaikhy at kim ihdnyarh vdvadisad iti, 
sa etam eva purusam brahma tatamam apasyat, idam ddarsam iti. 

13. He, being born, perceived the created beings, what else 
here would one desire to speak? He perceived this very person 

all-pervading, T have seen this,’ he said. 

tatamam: all-pervading, takdrenaikena luptena tatatamam, vydptata- 
mamparipurnam dkdsavat. 

14. tasmdd idandro nd,medandro ha vai ndma tarn idandrarh 
santam indr a ity dcaksate pa.rok§ena, paroksa-priyd iva hi devdh. 

14. Therefore his name is Idandra. Indeed, Idandra is the 
name. Of him who is Idandra, they speak indirectly (cryptically) 
as Indra. Gods appear indeed to be fond of the cryptic. 

the perceiver of this. 

indra: is a word denoting an object beyond the range of vision. 



II. 1. 4- Aitareya Upanisad 521 

CHAPTER II 

THREE BIRTHS OF THE SELF 

I, puruse ha vd ay am ddito garbho hhavati, yad etad retas tad 
etat sarvehhyo’hgehhyas Ujah samhhutam, dtmany evdtmdnam 
vihharti, tad yathd striydm sihcaty athainaj janayati, tad asya 
prathamam janma. 

1. In a person, indeed, this one first becomes an embryo. 
That which is semen is the vigour come together from all the 
limbs. In the self, indeed, one bears a self. When he sheds this 
in a woman, he then gives it birth. That is its first birth. 

2. tat striyd dtmabhuyam gacchati, yathd svam ahgam tathd, 
tasmdd endm na hinasti, sdsyaitam dtmdnam atra gatam 
hhdvayati. 

2. It becomes one with the woman, just as a limb of her 
own. Therefore it does not hurt her. She nourishes this self of 
his that has come into her. 

hhdvayati: nourishes, vardhayati, paripdlayati S. 

3. sd bhdvayatn bhdvayitavyd bhavati, tarn stn garbham 
vihharti, so’gra eva kumdram janmano' gre‘ dhi hhdvayati, sa yat 
kumdram janmano’ gre’dhibhdvayaty dtmdnam eva tad bhdvayaty 
esdm lokdndm samtatya evam samtatd hime lokdh, tad asya 
dvitiyam janma. 

3. She, being the nourisher, should be nourished. The woman 
bears him as an embryo. He nourishes the child before birth 
and after the birth. While he nourishes the child before birth 
and after the birth, he thus nourishes his own self, for the 
continuation of these worlds; for thus are these worlds con- 
tinued. This is one's second birth. 

agre: heiompoixth), prdg janmanah. 
adhi: after (biith), urdhvavi janmanah. P). 

dtmdnam: his own self. The father is said to be born as the son. 
pitur dtmaiva hi putra-rupena jdyate. 

4. so’sydyam dtmd punyebhyah harmabhyah pratidhiyate, 
athdsydyam itara dtmd krta-krtyo vayo-gatah praiti, sa itah 
prayann eva punar jdyate, tad asya trttyam janma. tad uktam 
rsind. 

4. He (the son) who is one self of his (father) is made his 
substitute for (performing) pious deeds. Then the other self of 
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his (father’s) having accomplished his work, having reached 
his age, departs. So departing hence, he is, indeed, born again. 
That is his third birth. That has been stated by the seer. ' 

prayann eva: departing, sarlram parityajann eva. S. 

5. garbhe nu sann anvesdm avedam aharh devdndm janimdni 
vihd, 

satam md pura dyasir araksann aghah syeno javasd nira- 
dlyam 

iti, garhha evaitac chaydno vdma-deva evani uvdca. 

5. ‘While I was in the womb, I knew all the births of the 
gods. A hundred strongholds made of steel guarded me. I burst 
out of it, with the swiftness of a hawk.’ Vama-deva spoke this 
verse even when he was lying in the womb. 

6. sa evam vidvdn asmdc charira-bheddd urdhva utkramy- 
dmusmin svarge lake sarvd.n kdmdn dptvdmrtah samabhavat, 
samabhavat. 

6. He, knowing thus and springing upward, when the body 
is dissolved, enjoyed all desires in that world of heaven and 
became immortal, yea, became (immortal). 
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CHAPTER III 

I. ko’yam dtmeti vayam updsmahe, katar ah sa dtmd, yena vd 
pasyati, yena vd srnoti, yena vd gandhdn djighrati , yena vd vdcath 
vydkaroti, yena vd svddu cdsvddu ca vijdndti. 

1. 'Who is this one?' 'We worship him as the self,’ 'Which 
one is the self?’ ‘He by whom one sees, or by whom one hears, 
or by whom one smells odours, or by whom one articulates 
speech or by whom one discriminates the sweet and the unsweet,’ 

Another reading will give ‘Who is he whom we worship as the 
self? Which one is the self? He by whom . . .’ 

2. yad etad hrdayam manas caitat, samjndnam djhdnam 
vijhdnam prajhdnam medhd drstir dhrtir matir manisd jutih 
smrtih samkalpah kratur asuh kdmo vasa iti sarvdny evaitdni 
prajhdnasya ndma-dheydni hhavanti. 

2. That which is heart, this mind, that is consciousness, 
perception, discrimination, intelligence, wisdom, insight, stead- 
fastness, thought, thoughtfulness, impulse, memory, concep- 
tion, purpose, life, desire, control, all these, indeed, are names 
of intelligence. 

Here we find a classification of various mental functions, the 
different kinds of perception, conception, intuition as well as feeling 
and will. 

3, esa brahmaisa indm, esa prajd-patir ete sarve devd imdni 
ca pahca mahdbhutdni, prthivi vdyur dkdsa dpo jyoUmsity efam- 
mdni ca ksudra-miirdmva, bi^jdmtardni cetardiii cdiy>dajdni ca 
jdrujdni ca svedajdni codbhijjdni cdsvd gdvah purusd hastino y at 
kin cedam prdni jahgamam ca patatri ca yac ca sthdvaram, 
sarvam tat prajnd-netram prajhdne pfatisthitam, prajhd-netro 
lokah prajhd pratisthd, prajhdnam brahma. 

3, He is Brahma, he is Indra; he.is Prajd-pati, he is all these 
gods ; and these five great elements, namely, earth, air, ether, 
water, light; these things and these which are mingled of the 
fire, as it were, the seeds of one sort and another; those born 
from an egg, and those bom from a womb, and those bom 
from sweat, and those bom from a sprout; horses, cows, persons 
and elephants, whatever breathing thing there is here, whether 
moving or flying or what is stationary. All this is guided by 
intelligence, is established in intelligence. The world is guided by 
intelligence. The support is intelligence. Brahma is intelligence. 
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brahma: hiranya-garbhah prdnah prajhdtmd. §. 
prajd-patih: yah prathamajah iarlrl. 

Intelligence is said to be the basis of all existence and the final 
reality. We see here the anticipations of the Buddhist Vijfianavada. 

4. sa etena prajhendtmandsmdl lokdd utkramydmusmin svarge 
lake sarvdn kdmdn dptvdmrtah samahhavat, samahhavat. 

4, He, with this intelligent self, soared upward from this 
world and having enjoyed all desires in that world of heaven 
became immortal, yea became (immortal). 

he: the sage Vama-deva. . 



TAITTIRlYA UPANISAD 

The Taittinya XJpanisad belongs to the Taittiriya school of the 
Yajur Veda. It is divided into three sections called Vallis. The 
first is the Siksd Valli. Siksd is the first of the six Veddngas 
(limbs or auxiliaries of the Veda); it is the science of phonetics 
and pronunciation. The second is the Bmhmdnanda V alii and 
the third is the Bhrgu V alii. These two deal with the knowledge 
of the Supreme Self, paramdtma-jndna. 
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SIRS A VALLI 

CHAPTER I 
Section i 
INVOCATION 

I. harih aum. sum no mitras sam vamnah, sam no hhamty 
aryamd, sam na indro hrhaspatih, saw, no visnur uru-kramah; 
namo brahmane, namas te vdyo, tvam eva pratyaksam hrahmdsi, 
tvdm eva pratyaksam brahma vadisy ami, rtarh vadisydmi, satyarh 
vadisydmi; 

tan mam avatu, tad vaktdram avatu, avatu mam, avatu vaUdram, 
aum sdntih sdntih Mntih. 

1, Aum, May Mitra (the sun) be propitious to us; may 
Varuna (be) propitious (to us). May Aryaman (a form of the 
sun) be propitious to us ; May Indra and Brhaspati be propitious 
to us; May Visnu, of wide strides, be propitious to us. 

Salutation to Brahma. Salutation to thee, O Vayu. Thou, 
indeed, art the visible (perceptible) Brahman. Of thee, indeed, 
the perceptible Brahman, will I speak. I will speak of the right. 
I will speak of the true; may that protect me; may that protect 
the speaker. Let that protect me; let that protect the speaker. 
Aum, peace, peace, peace. 

This is the first section. It is an invocation to God to remove the 
obstacles in the way of attaining spiritual wisdom, para-vidydm 
drahhamdno viehna-sdntyai devatdh prdrthayate. R. * 

SeeR.V. I. 90. 9. 

uru-kramah: of wide strides, vistlrna-kramah. S. It is a reference to 
Visnu’s incarnation as Trivikrama or VdmanavAxo^t strides were wide. 
Sdnti ox peace is repeated thrice, with reference to ddhydtmika, 
ddhihhautika ddhidaivika aspects. S. . 

Section 2 

LESSON ON PRONUNCIATION 

2. siksdfh vydkhydsydmah: var'^as svarah, mdtrd balam, sdma 
santdnah, ity uktas Mksddhydyah. 

2. We will expound pronunciation, letters or sounds, pitch. 
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quantity, force or stress, articulation, combination. Thus has 
been declared the lesson on pronunciation. 

One must learn to recite the text of the Upanisads carefully 
and so a lesson in pronunciation is given. We must learn the text 
before we can ascertain its meaning: vastupdsanam hitvd prathamatah 
sahdopdsana-vidhdne. A. 

Section 3 

THE SIGNIFICANCE OF COMBINATIONS 

1. saha nau yasah, sahct nau brahma-varcasam; athd tat 
samhitdyd upanisadam vydkUydsydmah; 

pancasv adhikaranesu, adhilokam, adhijyotisam, adhividyam, 
adhiprajam, adhydtmam: etd mahdsamhitd ity dcaksate; 

aihddhilokam, prthivipurva-rupam, dyaur uttara-rupam, dkasas 
sandhih, vdyus samdhdnam: ity adhilokam. 

I . May glory be with us both, may the splendour of Brahma- 
knowledge be with us both. 

Now next we will expound the sacred teaching of combina- 
tion under five heads, with regard to the world, with regard 
to the luminaries, with regard to knowledge, with regard to 
progeny, with regard to oneself. These are great combinations, 
they say. 

Now with regard to the world; the earth is the prior form, 
the heaven the latter form, the ether is their junction, the air 
is the connection. Thus with regard to the world. 

hrahma-varcasam: the splendour of brahma-knowledge. In Lalita- 
vistara we are told that when the Buddha was in samddhi, a ray called 
the ornament of the light of gnosis moved above his head, jhdna- 
lokdlankdram ndma rasmih. Cp, B.G. XIV. 11. 
samliitd: a conjunction of two words or letters of the text. The mind 
of the pupil is directed to the symbolic significance. 

Master and disciple pray that the light of sacred knowledge may 
illumine them both, that they both may attain the glory of wisdom. 

2. athddhijyautisam: agnihpurva-rupam, dditya uttara-rupam, 
dpas sandhih, midyutas samdhdnam: ity adhijyautisam. 

2. Now as to the luminariesi fire is the prior form, sun the 
latter form. Water is their junction, lightning is the connection. 
Thus with regard to the luminaries. 
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3. athddhividyam: deary ah purva-rupam, antevdsy uttara- 
fupam, vidyd sandhih, pravacanas samdhdnam: ity adhividyam. 

3. Now as to knowledge: the teacher is the prior form; the 
pupil is the latter form, knowledge is their junction; instruction 
is the connection. Thus with regard to knowledge. 

Patanjali in his Mahdbhdsya (Kielhorn’s ed,, p. 6) says there are 
four steps or stages through which knowledge becomes fruitful. 
The first is when we acquire it from the teacher, the second when 
we study it, the third when we teach it to others and the fourth 
when we apply it. Real knowledge arises only when these four 
stages are fulfilled: caturhhis ca prakarair mdyopayuktd hhavaty 
dgama-hdlma svddhydya-kdlena pravacana-kdlma vyavahara-kaleneii. 

4, athddhiprajam: mdtd purva-rupam, pitottara-rupam pmjd 
sandhih, prajananas samdhdnam. ity adhiprajam. 

4. Now with regard to progeny : the mother is the prior form, 
the father is the latter form: progeny is their junction, pro- 
creation is the connection. Thus with regard to progeny. 

5, athddhydtmam: adhard-hanuh purva-rupam, uttard-hanur 
uttara-rupam, vdk sandhih, jihvd samdhdnam: ity adhydtmam. 

5. Now with regar 4 to the self: the lower jaw is the prior 
form, the upper jaw is the latter form, speech is the junction, 
the tongue is the connection. Thus with regard to the self. 

6 . itlmd mahdsamhitdh, ya evam etd mahdsamhitd vydkhydtd 

veda samdMyate prajayd pasuhhih, hrahma-varcasendnnddyena 
suvargei(ia lokena. * 

6. These are the great combinations. He who knows these 
great combinations thus expounded becomes endowed with 
offspring, cattle, with the splendour of Brahma— knowledge, 
with food to eat, and with the heavenly world. 

He will prosper here and hereafter. 

Section 4 

A TEACHERfS PRAYER 

I. yas chandasdm rsahho visva-rupah chandobhyo’dhyamrtdt 
sambabhuva 

sa mendro medhayd spYunotu amrtasya dem dhdrano bhuydsam. 
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sartram me vicar sanam, jihvd me madhumattamd, karnabhydm 
hhuri visruvam, hrahmanah koso’si medhaydpihitah, irutam me 
gopdya. 

1. May that India who is the greatest in the Vedic hymns, 
who is of all forms, who has sprung into being from immortal 
hymns, may he cheer me with intelligence, O God, may I be 
the possessor of immortality. 

May my body be very vigorous; may my tongue be exceeding 
sweet; may I hear abundantly with my ears. Thou art the 
sheath of Brahman, veiled by intelligence. Guard for me what 
I have heard. 

This is a prayer for acquiring retentiveness and for physical and 
moral health. 

The syllable aum is pre-eminent among the Vedic hymns. It is 
‘of all forms’ as the whole universe is its manifestation. ‘Of Brahman, 
of the Paramatman or the Highest Self, Thou art the sheath, as 
of a sword, being the seat of His manifestation.’ §. 
madhumattamd: exceeding sweet, madhumati, atisayena madhura- 
bhdsim. 

2. dvahanti vitanvdnd, kurvdndciram dtmanah vdsdrhsi mama 
gdvas ca annapdne ca sarvadd tato me sriyam dvaha lomaidm 
pasubhis saha svdhd. d mdyantu brahmacdrinah svdhd, vi mdyantu 
brahmacdrinas svdhd, pra mdyantu brahmacdripas svdhd, da 
mdyantu brahmacdrinas svdhd, sa mdyantu brahmacdrinas svdhd. 

2. Bringing to me and increasing always clothes and cattle, 
food and drink, doing this long, do thou, then, bring to me 
prosperity in wool along with cattle. May students of sacred 
knowledge come to me from every side. Hail. May students 
of sacred knowledge come to me variously. Hail. May students 
of sacred knowledge come to me well equipped. Hail. May 
students of sacred knowledge come to me self-controlled. Hail. 
May students of sacred knowledge come to me peaceful. Hail. 

aclram: soon, -yTQS&aily, aciram, ksipram eva,^. 

To the undisciplined, wealth is a source of amedhaso hi 
srlr anarthdyaiveti. S. Not so to the disciplined. What matters is not 
the possession or non-possession of wealth but the attitude to it. 
We may possess wealth and be indifferent to it ; we may possess no 
wealth and yet be concerned with securing it by any means. There 
is no worship of poverty. 

Vasistha tells Rama — 

dhanam drjaya kdkutstha dhanamulam idam jagat 
antaram ndbhijdndmi nirdhanasya mrtasya ca. 
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Acquire wealth,. This world has for its root wealth. I do not see the 
difference between a poor man and a dead one. 

3 . yaso jane’sdni svdhd, sreydn vasyaso'sdni svdhd, tarn tvd 
bhaga pravisdni svdhd, sa md, hhaga, pravisa svdhd, tasmin saha- 
sra-sdkhe ni bhagdham tvayi mrje svdhd, yathdpah pravatd yanti, 
yathd mdsd aharjaram, evam mdm brahmacdrinah, dhdtardyantu 
sarvatas svdhd, prativeso’si pra md bhdhi pra md padyasva. 

3 . May I become famous among men. Hail. 

May I be more renowned than the very rich. Hail. 

Into thee thyself, 0 Gracious Lord, may I enter. Hail. 

Dp thou thyself, 0 Gracious Lord, enter into me. Hail. 

In that self of thine, of a thousand branches, O Gracious 
Lord, am I cleansed. Hail. 

As waters run downward, as months into the year, so 
into me, may students of sacred knowledge come, 

0 Disposer of all, come from every side. Hail. 

Thou art a refuge, to me do thou shine forth; unto me 
do thou come. 

of a thousand branches: the different hymns and the gods meant by 
them are varied expressions of the Divine One. 
pravisdmi: I enter. The knowledge of God is said to be a penetration 
of God into the inmost substance of the soul. When God is conceived 
as external to the individual, in heaven or in Olympus, when our 
feeling towards Him is one of love and respect, inspired by His 
majesty and power, our religion of fear, obedience and even love is 
external. When, on the other hand, we are driven by an inner lack 
or insufhciency, when we cry for the highest reality or God which 
or who comes into us, enters us, removes our dross, when we unite 
ourselves to Him, our religion becomes inward, mystical. The mystic 
longs for inner completion by participation which is the real meaning 
of imitation. This is not always accompanied by ecstatic rapture. 
It may be a quiet sense of union which may have a few high points 
of emotion. Cp. John Ruysbroeck: Tn this storm of love two spirits 
strive together; the spirit of God and our own spirit. God, through 
the Holy Ghost, inclines Himself towards us; and thereby we are 
touched in love. And our spirit, by God’s working and by the power 
of love, presses and inclines itself into God; and thereby God is 
touched. These two spirits, that is, our own spirit and the spirit 
of God, sparkle and shine one into the other, and each shows to the 
other its face. . . . Each demands of the other all that it is; and each 
offers to the other all that it is, and invites it to all that it is. This 
makes the lovers melt into each other. . . . Thereby the spirit is 
burned up in the fire of love, and enters so deeply into the touch 



532 The Principal Upanisads I. 5. 4. 

of God, that it is overcome in all its cravings, and turned to nought 
in all its works, and empties itself,’ Adornment of the Spiritual 
Marriage, 11 . 54. 


Section 5 

THE FOURFOLD MYSTIC UTTERANCES 

I. bhur bhuvas suvah iti vd etas tisro vydhrtayah, tdsdm u ha 
smaitam caturthim, mdhdcamasyah, pravedayate, maha iti, tad 
brahma, sa dtmd, ahgdny anyd devatdh, bhur iti vd ayam lokah, 
bhuva ity antariksam, suvar ity asau lokah, maha ity ddityah, 
ddityena vd va sarve lokd maMyante. 

1. Bhuh, Bhuvah, suvah, ■veiily these axt the three utterances 
of them; verily, that one, the fourth, mahah, did the son of 
Mahacamasa make known. That is Brahman, theX is the self, 
its limbs (are) the other gods. 

Bhuh is this world; Bhuvah, the atmosphere: Suvah is the yonder 
world: mahah is the sun; by the sun indeed do all worlds become 
great. 

Vydhrtis are so called because they are uttered in various rituals. 

Its limbs the other gods: mahah is Brahman, the Absolute; it is the 
self; all other gods are subordinate to the Absolute. 

2. bhur iti vd agnih, bhuva iti vdyuh, suvar ity ddityah, maha 
iU candramdh, candramasd vd va sarvdni jyotimsi mahiyante. 

2. Bhuh, verily, is fire; is the air; is the sun; 

mahah is the moon ; by the moon, indeed, do all the luminaries 
become great, 

3. bhur iti vd fcah, bhuva iti sdmdni, suvar iti yajumsi, maha 
iti brahma, hrahmand vd va sarve vedd maMyante. 

3. Bhuh, verily, is the Rg verses; Bhuvah is the Sdman 
chants, Suvah is The Y ajus iommldi.s. Mahah is Brahman. By 
Brahman indeed, do aU the Vedas become great. 

bhur iti vai prdnah, bhuva ity apdnah, suvar .iti vydnah, 
maha ity annam, annena vdva sarve pr and maMyante. 

4. is the inbreath; is the outbreath; Suvah 

is the diffused breath, is the food. By food, indeed, do 

all the vital breaths become ^eat. 
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5, tdvd etas catasra^ caturdhd, catasrai catasro vydhrtayah, tdyo 
veda, sa veda brahma, sarvesmai devd balim dvahanti. 

5. Verily, these four are fourfold. The utterances are four 
and four. He who knows these knows Brahman. To him all the 
gods offer tribute. 


Section 6 

CONTEMPLATION OF BRAHMA 

I. sa ya eso’ntarhrdaya dkdsah, tasminn ayam puruso mano- 
mayah, amrto hiranmayah, antarena tdluke, ya esa stand ivdm- 
lambate, sendrayonih, yatrdsau ke^dnto vivartate, vyapohyd slrsa- 
kapdle, bhur ity agnau pratitisthati, bhuva iti vdyau. 

I. This space that is within the heart — therein is the Person 
consisting of mind, immortal and resplendent. That which 
hangs down between the palates like a nipple, that is the birth- 
place of Indra; where is the edge of the hair splitting up the 
skull of the head. In fire, d& Bhuh, he rests, in air as Bhuvah. 

See M.U. II. 2. 6; Maitri VI. 30; VII. II. 
hir ai^may ah: lesplendmt, jyotirmay ah. 

Brahman who is said to be remote is here envisaged as close to us. 
Though the Supreme is present everywhere, here we are taught to 
look upon Him as residing in one’s own heart. says that the 
Supreme is said to be in the heart as a help to meditation, even as 
an image is used for deity, upalahdhyartham updsandrtham ca 
hrdaydkdsa sthdnam ucyate, sdlagrama iva visnoh. See C.U. VIII, 
T-6; III. 14. Here we find a transition from the view that the heart 
is the seat of the soul to the other view that the brain is the seat of 
the soul. While the soul is an unextended entity which cannot have 
a spatial locus, psychologists discuss the nature of the part or parts 
of the body with which the soul is closely associated. 

For Aristotle, the seat of the soul was in the heart.^ 

^ Cp. Hammond; ‘The diseases of the heart are the most rapidly 
and certainly fatal; (2) psychical affections such as fear, sorrow, and 
joy cause an immediate disturbance of the heart; (3) the heart is the 
part which is the first to be formed in the embryo.' Aristotle’s Psychology 
quoted in Ranade: A Constructive Survey of the TJpanisadic Philosophy 
(1926), p. 131. 'If by the seat of the mind is meant not being more than 
the locality with which it stands in immediate dynamic relations, we ai*e 
certain to be right in saying that its seat is somewhere in the cortex of 
the brain.' William James; Principles of Psychology, Vol. I, p. 214. 



534 Principal Upanisads I. 7. i. 

The reference here is to the susumnd nddl of the Yoga system which 
is said to pass upward from the heart, through the mid region of 
the throat up to the skull where the roots of the hair lie apart. 
When it reaches this spot, the nddi passes up, breaking up the two 
regions of the head. That is the birthplace of Indra. indray onih 
indrasya hrahmanah yonih mdrgah. S. indrasya paramdtmano yonih 
sthdnam. R. It is the path by which we attain our true nature. 
See Maitri. VI. 21; B.U. IV. 4. 2. 

2. suvar ity dditye, maha iti brahmani, dpnoti svdrdjyam 
dpnoti manasas-patim, vdk-patis caksus-patih irotra-patih vijndna- 
patih, etat tato bhavati, dkdsa sarwam brahma, satydtma prdnd- 
rdmam mana dnandam sdnti samrddham amrtam iti prdcma- 
yogyopdsva. 

2. In the -sun as Suvah, in Brahman os, Mahah. He attains 
self-rule. He attains to the lord of manas, the lord of speech, 
the lord of sight, the lord of hearing, the lord of intelligence — 
this and more he becomes, even Brahman whose body is space, 
whose self is the real, whose delight is life, whose mind is bliss, 
who abounds in tranquillity, who is immortal. Thus do thou 
contemplate, Q Pracinayogya. 

He who contemplates in this matter becomes the lord of all 
organs, the soul of all things and filled with peace and perfeqtion. 
This passage brings out that the end is greater existence, not death; 
we should not sterilise our roots and dry up the weUs of life. We have 
to seize and transmute the gifts we possess. 

Section 7 

TtlE FIVEFOLD NATURE OF THE WORLD AND THE 

INDIVIDUAL 

I. pfthivy antariksam dyaur diso vd avdntaradisdh, agnir vdyur 
ddityas candramd naksatrdni, dpa dsadhayo mnaspataya dhdia 
dtmdityadhihhutam. 

athddhydtmam, prd^ovydnopdna uddnas samdnah caksus 
srotram mano vdk tvak, carma mdmsam sndvdsthi majjd etad 
adhividhdya rsir avocat. pdhMam vd idam sarvam pdnktenaiva 
pdhktams sprnoti. 

I. Earth, atmosphere, heaven, the (main) quarters and the 
intermediate quarters. ^ 
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Fire, air, sun, moon and stars; 

Water, plants, trees, ether and the body. 

Thus with regard to material existence. 

Now with regard to the self. 
prana, vydna, apdna, uddna and samdna 
sight, hearing, mind, speech, touch 
skin, flesh, muscle, bone, marrow. 

Having ordained in this manner, the sage said : Fivefold 
verily, is this all. With the fivefold, indeed, does one win the 
fivefold. 

See B.U. I. 4. 17. 

Section 8 

CONTEMPLATION OF AUM 

I. aum iti brahma, aum itldam sarvam, aum ity etad anukrtir 
ha sma vd apyo srdvayetydirdvayanti, aum iti sdmdni gdyanti, 
aum iomiti sastrdi^i Aamsanti, aum ity adhvaryuh, pratigar am 
pyatigriidti, aum iti brahma prasauti, aum ity agnihotram 
anujdndti, aum iti brdhmarpah pravak^yann aha, hrahmopdpna- 
vaniti, brahmaivopdpnoti. 

1. Aum is Brahman. Aum is this all. Aum, this, verily, is 
compliance. On uttering, 'recite,’ they recite. With aum, they 
sing the sdman chants. With dum, som, they recite the prayers 
With aum the Advaryu priest utters the response. With aum 
does the Brahma (priest) utter the introductory eulogy. With 
aum, one assents to the offering to fire. With aum, a Brahmana 
begins to recite, may I obtain Brahman] thus imFmg, Brahman, 
verily, does he obtain. 

'The pranava which is a mere sound, is, no doubt, insentient in 
itself and cannot therefore be conscious of the worship offered to it ; 
still, as in the case of the worship offered to an image, it is the 
Supreme (Isuara) who, in all cases, takes note of the act and dispenses 
the fruits thereof.’ A. 

Aum is the symbol of both Brahman and Isvara. 
pratimeva visnoh. S. praiimddy arcana iva sarvatra Isvara eva. 
phala-ddtd. K. 


S 
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Section 9 

STUDY AND TEACHING OF THE SACRED SYLLABLE 
THE MOST IMPORTANT OF ALL DUTIES 

I. rtam ca svddhydya pravacane ca, satyam ca svddhydya 
pravacane ca, tapas ca svddhydya pravacane ca, damas ca 
svddhydya pravacane ca, samas ca svddhydya pravacane ca, 
agnayas ca svddhydya pravacane ca, agnihotram ca svddhydya 
pravacane cd, atithayas ca svddhydya pravacane ca, mdnusam 
ca svddhydya pravacane ca, prajd ca svddhydya pravacane ca. 

prajanai ca svddhydya pravacane ca, prajdtis ca svddhydya 
pyavacane ca. 

satyam iti satyavacd rdthUarah, tapa iti taponityah paurusistih, 
svddhydya pravacane eveti ndko maudgaly ah, taddhi tapas taddhi 
tapah. 

I. The right and also study and teaching; the true and also 
study and teaching; austerity and also study and teaching; 
self-control and also study and teaching; tranquillity and also 
study and teaching; the (sacrificial) fires and also study and 
teaching; the agni-hotra (sacrifice) and also study and teaching; 
guests and also study and teaching; humanity and also study 
and teaching; offspring and also study and teaching; begetting 
and also study and teaching; propagation of the race and also 
study and teaching. 

The true, says Satyavacas (the Truthful) the son of Rathitara: 
austerity says Taponitya (ever devoted to austerity), the son 
of PauTusisti, study and teaching alone, says Naka (painless), 
the son of Mudgala. That, verily, is austerity, aye, that is 
austerity. 

svddhydya: adhyayanam, study, 
pravacana: adhydpanam, teaching,. 
dama: hdhyakarariopasamah, self-control. 
sama: antahkarai^opasamah, (inner) tranquillity. 

Knowledge is not sufficient by itself. We must perform study and 
also practise the Vedic teaching. 
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Section 10 

A MEDITATION ON VEDA KNOWLEDGE 

I. aham vrksasya rerivd, kntih prstham girer iva, urdhva 
pavitro vajiniva, svamrtam asmi, dravinam savdrcasam, sumedhd 
amftoksitah, iti trisankor veddnuvacanam. 

I. I am the mover of the tree; my fame is like a mountain's 
peak. The exalted one making (me) pure, as the sun, I am the 
immortal one. I am a shining treasure, wise, immortal, inde- 
structible. Such is Tri^aiiku’s recitation on the Veda-knowledge. 

This statement is an expression of self-realization when the self, 
feeling its identity with the Supreme, says that he is the mover, the 
impeller of this world-tree of saiiisara. Trisahku, who realised 
Brahman, said this, in the same spirit in which the sage Vamadeva 
said. _ 

The world is said to be the eternal Brahma tree, brahmavrksas 
sandtanah. M.B. XIV. 47. 14. 1 

Section ii 

EXHORTATION TO THE DEPARTING 
STUDENTS 

I, vedam anucy deary o’ntevdsinam anusdsti, satyarh vada, dhar- 
mam cava, svadhydydn md pramadah, dedrydya priyarh dhanam 
dhrtya prajdtantum md vyavacchetslh, satydn na pramaditavyam, 
dharmdn na pramaditavyam, kusaldn na pramaditavyam, 
bhutyai na pramaditavyam, svddhydya-pravacandbhydm na 
pramaditavyam, deva-pitr-kdrydhhy dm na pramaditavyam. 

I. Having taught the Veda, the teacher instructs the pupil. 
Speak the truth. Practise virtue. Let there be no neglect of 
your (daily) reading. Having brought to the teacher the wealth 
that is pleasing (to him), do not cut off the thread of the off- 
spring. Let there be ho neglect of truth. Let there be no neglect 
of virtue. Let there be no neglect of welfare. Let there be no 
neglect of prosperity. Let there be no neglect of study and- 
teaching. Let there be no neglect of the duties to the gods and 
the fathers. 
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antevdsin: the pupil, he who dwells near. 

1 , 'Ll. 1 speak the truth: 

satyaputam vaded vdcam manah putam samdcaret. VI. 46. 
Speak that which has been purified by truth and behave in the way 
in which your mind considers to be pure. 

dharmam car a : — practise virtue; dharma means essential nature or 
intrinsic law of being; it also means the law of righteousness. The 
suggestion here is that one ought to live according to the law of 
one’s being. 

2. mdtr devo bhava, pitr dew bhava,^ deary a devo hhava, 
atithi devo bhava, ydny anavadydni karmdni td.ni sevitavydni, 
no itard,ni, ydny asmdkam sucaritdni tdni tvayopdsydni, no 
itardni. 

2. Be one to whom the mother is a god. Be one to whom the 
father is a god. Be one to whom the teacher is a god. Be one 
to whom the guest is a god. 

Whatever deeds are blameless, they are to be practised, not 
others. Whatever good practices there are among us, they are 
to be adopted by you, not others. 

Even with regard to the life of the teacher, we should be dis- 
criminating. We must not do the things which are open to blame, 
even if they are done by the wise, sdvadydni sista-krtdny api 
nokartavydni. S. 

Z- cdsmacchreydmso brdhmandh tesdm tvaydsanena 

prasvasUavyam, sraddhayd deyam, asraddhayd’ deyam sriyd 
deyam, hriyd deyam, bhiyd deyam, samvidd deyam. 

3. '\^atever Brahmanas there are (who are) superior to us, 
they should be comforted by you with a seat. (What is to be 
given) is to- be given with faith, should not be given without 
faith, should be given in plenty, should be given with modesty, 
should be given with fear j should be given with sympathy. 

prasvasitavyam: The good Brahmanas are to be provided with seats 
and refreshed oitei ioXi^Q. prasvasanam, prasvdsah sramd- 
panayah. S. Or in the presence of such Brahmanas, not a word should 
be breathed. We have merely to grasp the essence of what they say. 
na prahasUavyam prasvdso’pi na kartavyah kevalam tad ukta sara- 
grdhind bhavitavyam, S. We should not unnecessarily engage in 
discussions with them. 

4. atha yadi te karma^vieikitsd vd vrtta-vicikitsd vd sydt ye 
tatra bj'dhmands sammarsinah yuMd dyuktdh aluksd dharma 
kdmds syuh yathd te tatra varteran tathd tatra vartethdh. 
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4. Then, if there is in you any doubt regarding any deeds, 
any doubt regarding conduct, you should behave yourself in 
such matters, as the Brahmanas there (who are) competent to 
judge, devoted (to good deeds), not led by others, not harsh, 
lovers of virtue would behave in such cases. 

TheBrahmanas have a spontaneity of consciousness which expresses 
itself in love for all beings. Their tenderness of sentiment and en- 
lightened conscience should be our standards. 

5. athabhydkhydtesu ye tatra brahmanas sammarsinah yuktd 
dyuktdh aluksd dharma-kdmds syuh yathd te tern varteran tathd 
tesu vartethdh. 

5. Then, as to the persons who are spoken against, you 
should behave yourself in such a way, as the Brahmanas there, 
(who are) competent to judge, devoted (to good deeds) not 
led by others, not harsh, lovers of virtue, would behave in 
regard to such persons. 

who are spoken against: who are accused of sin. 

6, esa ddesah, esa upadesah, esa vedopanisat, etad anusdsanam, 
evam updsitavyam, evam u caitad updsyam. 

6. This is the command. This is the teaching. This is the 
secret doctrine of the Veda. This is the instruction. Thus should 
one worship. Thus indeed should one worship. 

Cp. with this the Buddha’s exhortation where the Pali word upanisd 
for the Sanskrit upanisad is used: 

etad atthd kathd, etad atthd mantand, etad atthd 
upanisd, etad atthd sotdvadhdnam. Vinaya. Y. 

In. the Banaras Hindu University this passage is read by the Vice- 
Chancellor on the Convocation day as an exhortation to the students 
who are leaving the University. They are advised, not to give up 
the world but to lead virtuous lives as householders and promote 
the welfare of the community. 

Section 12 
CONCLUSIONS 

I. sam no mitras sam varunah, sam no bhavatv arya^nd, sam 
na indro hrhaspatih, sam no visnur uru-kramah, namo hrahmane, 
namas te vdyo tvam eva pratyaksam brahmdsi, tvdm eva prat- 
yaksam brahmdvddisam, rtam ay adisam, satyam avddisam, tan 
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mam dvit, tad vaMdram dvU, dvm mam, avid vakfdram, aum 
sdntih, sdntih, sdntih. . 

I, Aum, may Mitra (the sun) be propitious to us; may 
Vanina (be) propitious (to us) ; may Aryaman (a form of the 
sun) be propitious to us. May Indra and Brhaspati be propitious 
to us. May Visnu of wide strides be propitious to us. 

Salutation to Brahman. Salutation to Vayu; Thou indeed 
art the perceptible Brahman. Of thee, indeed, perceptible 
Brahman have I spoken. I have spoken of the right. I have 
spoken of the true. That hast protected me; That has protected 
the speaker. Aye, that has protected me. That has protected 
the speaker. Aum, peace, peace, peace. 
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CHAPTER II 

BRAHMANANDA (BLISS OF BRAHMAN) VALLI 
Section 1 
INVOCATION 

saha ndv avatu, saha nau bhunaktu, saha vwyam karavdvahai , 
tejasvindv adhitam astu, md vidvisdvahai, aum sdntih, sdntih, 
sdntih. 

May He protect ns both. May He be pleased with us both. 
May we work together with vigour; may our study make us 
illumined. May there be no dislike between us. Aum, peace, 
peace, peace. 

may our study make us illumined: 

There is not a necessary connection between learning and wisdom. 
To be unlettered is not necessarily to be nncultnred. Our modern 
world is maintaining the cleavage between learning and wisdom. Cp. 
‘Perhaps at no other time have men been so knowing and yet so 
unaware, so burdened with purposes and yet so purposeless, so 
disillusioned and so completely the victims of illusion. This strange 
contradiction pervades our entire modern culture, our science and 
bur philosophy, our literature and oUr art.’ W. M, Urban: 
Intelligible World {ig2()), p. 1^2. 


BRAHMAN AND THE COURSE OF EVOLUTION; 

I. aum, hrahma-vid dpnoti par am, tad esdhhyuMd, satyafh 
jndnam anantam brahma, yo veda nihitam guhdydm parame 
vyoman so’snute sarvdn kdmdn saha brahmand vipasciid, iti. 

tasmdd vd etasmdd dtmana dkdsas sambhutah, dkdsdd vdyuh, 
my or agnih, agmr dpah, adbhyah prthivi, prthivyd osadhayah 
osadMhhyoannam,anndt purusah; 

sa m esa pimiso anna-rasa-may ah, ' tasyedam em sirah, ayam 
daksinah paksah, ayam uUarah paksah, ayam dimd, idam 
pucchampratisthd; 

tad apy esa sloko bhavati. 

I. Aum. The knower of Brahman reaches the Supreme. As 
to this the following has been said: He who knows Brahman 
as the real, as knowledge and as the infinite, placed in the 
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secret place of the heart and in the highest heaven realises all 
desires along with Brahman, the intelligent. 

Frona this Self, verily, ether arose; from ether air; from air 
fire; from fire water; from water the earth; from the earth 
herbs; from herbs food; from food the person. 

This, verily, is the person that consists of the essence of food. 
This, indeed, is his head; this the right side, this the left side; 
this the body; this the lower part, the foundation. 

As to that, there is also this verse, 

the real, knowledge and infinite: the opposite of unreal, mithydtva, 
of the unconscious, and of the limited, paricchinnatva. 

ether is the ether or the common substratum from which other 
forces proceed. 

sambhutah: arose, emanated, not created. 

The five difiermt elements are clearly defined and described as 
having proceeded one after another from the Self. 

Sometimes from food, semen, and from semen the person. Cp. S 
anndd reto-rupena parinatdt purusah. 

Creation starts from the principle of the universal consciousness. 
From it first arises space and the primary matter or ether whose 
quality is sound. From this etheric state successively arise grosser 
elements of air, fire, water and earth. See Introduction. 
param: the supreme, that beyond which there is nothing else, i.e. 
Brahman. 

guhd: the secret place, the unmanifested principle in human nature. 
It is normally a sjmbol for an inward retreat, avydkrta dkdsam 
eva guhd. antar-hrdaya dkdsa. ' 

There are five kosas or sheaths in which the Self is manifested 
as the ego or the jwdtman. The first of them consists of food. Other 
sheaths consist of prana or life, manas or instinctive and perceptual 
consciousness, or intelligence and or bliss. These five 

principles of matter, life, consciousness, thought and bliss are found 
in the world of non-ego. Anna or food is the radiapt, the virdj, 
that which is perceptible by the senses, the physical. According 
to Suresvara, life, consciousness and intelligence constitute the 
subtle self, the sutratman and bliss is the causal sheath, the kdrana 
kosa. 

B.U. I. I. 2 mentions five sheaths under the names, anna or 
matter, prdna or life, manas or consciousness, vac or speech (corre- 
sponding to vijndna or intelligence) sai 6 . avydkyta, the undifferen- 
tiated. The last is the kdrana ov the ultimate cause of all. 

Atman becomes the knower or the subject when associated with 
antahkarana. vrttimad-antahkar'anopahitatvendtmano jndtfivam, na 
svatah. A. 
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The bodily sheath is conceived in the form of a bird. Snresvara 
says: The sacrificial fire arranged in the form of a hawk or a heron 
or some other bird, has a head, two wings, a trunk and a tail. So 
also here every sheath is represented as having five parts.’ 

It is an axiom of mystic religion that there is a correspondence 
between the microcosm and the macrocosm. Man is an image of 
the created universe. The individual soul as the microcosm has 
affinities with every rung of the ladder which reaches from earth to 
heaven. 

Section 2 

MATTER AND LIFE 

I. anndd vai prajdh prajdyante, yah Ms ca prthivim sritdh, 
atho’nnenaiva jivanti, athainadapi yanty antatah, annam hi 
bhutdndfh jyestham, tasmdt sarvausadham ucyate, sarvam vai 
te’nnam dpnuvanti ye’nnam brahmopdsate, annam hi bhutdndm 
jyespham, tasmdt sarvausadham ucyate, anndd bhutdni .jay ante, 
jdtdny annena vardhante, adyate’Ui ca bhutdni, tasmdd annarh 
tad ucyata iti; 

tasmdd vd etasmdd anna-^rasa-maydt anyo'ntara dtmd prana- 
may ah tenaisa purnah, sa vd esa purusa-vidha eva, tasya purusa 
vidhatdm, anvayampurusavidhah, tasya prana eva sir ah, vydno 
daksinah paksah, apdna uttarah paksah, dMsa dtmd, prthivi 
pucch%m pratisthd, 

tad apy esa sloko hhavati. 

T. From food, verily, are produced whatsoever creatures 
dwell on the earth. Moreover,, by food alone they live. And 
then also into it they pass at the end. Food, verily, is the eldest 
bom of beings. Therefore is it called the healing herb of all. 
Verily, those who Brahman as food obtain all food. 

For food, verily, is the eldest born of beings. Therefore is it 
called the healing herb for all. From food are beings born. 
When born they grow up by food. It is eaten and eats things 
Therefore is it called food 

Verily, different from aiid within that which consists of the 
essence of food is the self that consists of life. By that this is 
filled. This, verily, has the form of a person. According to that 
one’s personal form is this one with the form of a person; the 
inbreath is its head; the diffused breath the right side; the 

s* 
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outbreath the left side; ether the body, the earth the lower 
part, the foundation. 

As to that, there is also this verse. 

See Maitri. VI. 12. 

The physical body is sustained by life. 

Section 3 

LIFE AND MIND 

I. prdnam devd anu prdnanti, manusydh pasavas ca ye, pram 
hi bhntdndm dyuh, tasmat sarvdyusam ucyate, sarvam eva ta 
dyur yanti, ye prdnam brahmopdsate, prd'tio hi bhutdndm dyuh, 
tasmat sarvdyusamucyataiti, tasyaisa evasdrira dtmd,yahpurvasya; 
tasmdd vd etasmdt prdnamaydt, anyo’ntara dtmd manomayah, 
tenaisa purna}i,sa vd esa purusa-vidha eva,tasya purusa-vidhatdm, 
anvayam purusa-vidhah, tasyayajur eva Hr ah, rg daksii^ah paksah, 
sdmottarah paksah, ddesa dtmd, atharvdhgirasah puccham 
Pratisthd. 

tad apy esa sloko bhavati. 

I. The gods breathe along with life breath, as also men and 
beasts; the breath is the life of beings. Therefore, it is called 
the life of all. They who worship Brahman as life attain to a 
full life, for the breath is the life of beings. Therefore is it called 
the life of all. This (life) is indeed the embodied soul "of the 
former (physical sheath). Verily, different from and within that 
which consists of life is the self consisting of mind. By that this 
is filled. This, verily, has the form of a person; according to 
that one's personal form is this one with the form of a person. 
Th-t Yajur Veda is, its head; the Rg the right side; the 
Sdma Ffida the left side; teaching the body; the hymns of the 
Atharvans and the Angirasas, the lower part, the foundation. 

As to that, there is Mso this verse. 

Life is the spirit of the body. ' 

Praita originally meant breath and as breath seemed to be the 
life of man, V>^fl«a'became the life principle. On analogy, it was said 
to be the life of the universe. 

manas: the inner organ, samkalpa-vikalpdtmakam antah-karanam 
tan-mayomano-mayah.^. :-^^ 
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Section 4 

MIND AND UNDERSTANDING 

I. yato vdco nivartante, aprdpya manasd saha, dnandam 
hrahmano vidvdn, na bibheti kaddcana. tasyaisa eva sdnra 
dtmd, yah pUrvdsya, tasmdd m etasmdn mano-maydt, anyo’ntara 
dtmdvijndna-mayah, tenaisa purnah, sa vd esa pum^a-vidha eva, 
tasya purusa vidhatdm, anvayam pumsa-vidhah, tasya sraddhaiva 
sirah, rtam daksinah paksah, satyam uttarah paksah, yoga dtmd, 
mahah puccham pratisthd; 

tad apy esa sloko bhavati. 

I. 'V^^ence words return along with the mind, not attaining 
it, he who knows that bliss of Brahman fears not at any time. 
This is, indeed, the embodied soul of the former (life). Verily, 
different from and within that which consists of mind is the self 
consisting of understanding. By that this is filled. This, verily, 
has the form of a person. According to that one's personal 
form is this one with the form of a person. Faith is its head; 
the right the right side; the true the left side; contemplation 
the body; the great one the lower part, the foundation. 

As to that there is also this verse. 

Manas is the faculty of perception. At the stage qI manas wiSi 
accept authority which is extemM; at the stage of vijndna internal 
growth is effected. The Vedas are our guide at the former level; 
at the intellectual we must develop faith, order, truthfulness and 
union with the Supreme. At the level of intellectuality or vijhdna, 
we ask for proofs. When, we rise higher, the truths are not inferred 
but become self-evident and cannot be invalidated by reason Cp. 
sdmkhyayogah pahcardtram veddh pdsupatam iathd 
dtma-pramdndny etdni na hantavydni hetubhih. 

Quoted by R. on Katha. II. 19. ' 

mahah: the great one. It is the principle of the first thing 

evolved out of the unmanifested which is described as 

lying beyond the watefi 

dnandam: bliss. See R.V. IX. 113. 6, ii. It gives to apparently 
abstract being an inner content of feeling. 
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Section 5 

UNDERSTANDING AND BLISS 

I. vijhdnam yajharh tanute, karmdni tanute’pi ca, vijhdnam 
devds sarve, brahma jyestham updsate, 

vijhdnam brahma ced veda, tasmdc cen na pra 7 nddyati sarlre 
pdpmano hitvd, sarvdn kdmdn samasnute. 

tasyaisa eva sdrlra dtmd, yah purvasya, tasmdd vd etasmdd 
vijhdna-maydt, anyo’ntara dtmd dnanda-mayah, tenaisa purnah, 
sa vd esa purusa-vidha. eva, tasya purusa-vidhatdm, anvayam 
purusa-vidhah, tasya priyam eva Hrah, modo daksinah paksah, 
pramoda uttarah paksah, dnanda dtmd, brahma pucchamprati^thd, 

tad apy esa sloko bhavati. 

I. Understanding directs the sacrifice and it directs the 
deeds also. All the gods worship as the eldest the Brahman 
which is understanding. 

If one knows Brahman os undeisirnding 3116. one does not 
swerve from, it, he leaves his sins in the body and attains all 
desires. This (life) is, indeed, the embodied soul of the former, 
(the mental). 

Verily, different from and within that which consists of 
understanding is the self consisting of bliss. By that this is 
filled. This, verily, has the form of a person. According to that 
one’s personal form is this one with the form of a person. 
Pleasure is its head; delight t'he right side; great delight the 
left side ; bliss the body. Brahman the lower part, the foundation. 

As to that, there is also this verse. 

These verses indicate the five bodies or sheaths (pahca-kosas) 
material, vital, mental, intellectual and spiritual. 

Manas deals with the objects perceived and vijhdna with concepts. 
In later Vedanta, the distinction between the two diminishes. 
Pahcadasl ascribes deliberation to manas and decision to buddhi 
which is the vijhdna at this V. mano vimarsa-ruparh sydd buddhih 
sydnniscaydtmikd.h 20. 

In every order of things the lower is strengthened by its union 
with the higher. When our knowledge is submissive to things, we 
get the hierarchical levels of being, matter, life, animal mind, human 
intelligence and divine bliss. They represent different degrees of 
abstraction and the sciences which deal with them, employ different 
principles and methods. In dnanda, the attempt to connaturalise 
man with the supreme object succeeds. Intelligence is successful 
in controlling the tangible world. As a rational instrument in the 
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sphere of positive sciences, its validity is justified. This attempt of 
the intellect to unify is not due to intellect alone. It is derived from 
its higher, from the breath of the divine. In dnanda, earth touches 
heaven and is sanctified. 

§ thinks that our real self is beyond the beatific consciousness, 
though in his commentary on III. 6 he argues that Bhfgu identifies 
the ultimate reality with the spirit of ananda. 
evam tapasd visuddhdtmd [anna] prdnddisu sdkalyena brahma- 
laksanam apasyan sanaih ianair antar anupravisya antaratamam 
dnandam brahma vijndtavdn tapasaiva sddhanena bhfguh. 

The author of the Brahma Sutra in I. i. 12-19 identifies dnanda- 
maya with the absolute Brahman and not a relative manifestation. 
The objection that the suffix may at is generally used for modification 
is set aside on the ground that it is also used for abundance. 
prdcurydt. S.B. I. i. 13-14. 

dnanda-brahmanor abheddt brahmdbhidhdnam eva dnanddbhidhdnam 
iti manvdnah. Samkardnanda. 

In this beatific consciousness man participates in the life of the 
gods. Aristotle places the idea of a higher contemplation above 
metaphysical knowledge. 


Section 6 

BRAHMAN, THE ONE BEING AND THE SOURCE 

OF ALL 

I., asann eva sa bhavati, asad hrahmeti veda cet, asti hrahmeti 
ced veda, santam enam tato viduh. 

tasyaisa eva sdrdra dtmd, yah purvasya, athdto anupraAndh, 
uia avidvdn amum lokam pretya kascana gacchaVi u, dho vidvdn 
amum lokam pretya, kascit samasnutd u; 

so’kdmayata, hahu sydm prajdyeyeti, sa tapoHapyata, so tapas 
taptvd, idam sarvam asrjata, yad idam kirn ca, tat srstvd tad 
evdnuprdvisat, tad anupravisya sac ca tyac ca ahhavat, niruktam 
cdniruktam ca, nilayanam cdnilayanam ca, vijndnam cdvijnanam 
ca, satyam cdnrtam ca, satyam ahhavat, yad idam kim ca, tat 
satyam ity dcaksate 
tad apy esa sloko bhavati. 

I. Non-existent y verily does one become, if he knows Brahman 
as non-being. If one knows that is, such a one people 

know as existent. This is, indeed, the embodied soul of the 
'.former, 

Now then the following questions. Poes anyone who knows 
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not, when departing from this life, go to the yonder world? Or is 
it that any one who knows, on departing from this life, attains 
that world? 

He (the supreme soul) desired. Let me become many, let 
me be born. He performed austerity. Having performed 
austerity he created all this, whatever is here. Having created 
it, into it, indeed, he entered. Having entered it, he became 
both the actual and the beyond, the defined and the undefined, 
both the founded and the non-founded, the intelligent and 
the non-intelligent, the true and the untrue. As the real, he 
became whatever there is here. That is what they call the real. 
As to that, there is also this verse. 

tapas: austerity. § means by it knowledge, tapa iti jhdnam ucyate. 
tapah paryalqcanam. The Supreme reflected on the form of the world 
to he created, sfjyamdna-jagad-racanadi-visaydm dlocandm akarod 
dtmety arthah. He willed, he thought and he created. Tapas is the 
creative moulding power, concentrated thinking. See B.U. I. 4. lo-ii, 
Maitri. VI. 17 which assume that consciousness is at the source of 
manifestation. As we bend nature to our will by thought or tapas, 
tapas becomes mixed with magical control. 

He desired: C.U. VI, 2. i. It is kdma ox desire that brings forth 
objects from primal being. 

the actual and the beyond: Brahman has two aspects, the actual and 
the transcendental, the sat and the tyat. 


Section y 

BRAHMANPSBUSS 

I asad vd idam agr a asU, tato vai sad ajdyata, tad dtmdnarh 
svayam akuruta, tasmdt tat sukrtam ucyate. 

' yad vai tat sukrtam, raso vai sah, rasam hy evdyam labdh- 
vdnandi bhavati, ko hy evdnydt kah prdnydt, yad esa dkdsa 
anando na sydt, esa hy evdnandaydti, yathd hy evaisa etasmin 
nadrsye’ndtmye’nirukte’ nilayane’ bhayam pratisthdrh vindate, 
aiha so'bhayam gato bhavati, yadd hy evaisa eta^minn udaram 
antaram kurute, atha tasya bhayam bhavati, tattveva bhayam 
viduso’manvdnasya 
tad apy esa sloko bhavati. 

I. Non-existent, verily, was this (world) in the beginning. 
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Therefrom, verily, was existence produced. That made itself a 
soul. Therefore is it called the well-made. 

Verily, what that well-made is— that, verily, is the essence 
of existence. For, truly, on getting the essence, one becomes 
blissful. For who, indeed, could live, who breathe, if there were 
not this bliss in space? This, verily, is it that bestows bliss. 
For truly, when one finds fearlessness as support in Him who is 
invisible, bodiless, undefined, without support, then has he 
reached fearlessness. When, however, this (soul) makes in this 
One the smallest interval, then, for him, there is fear. That, 
verily, is the fear of the knower, who does not reflect. 

As to that, there is also this verse. 

asat: non-existent. The manifested universe is called sat and its 
unmanifested condition is said to be asat. From the unmanifested 
{asat) the world of names and forms {sat) is said to arise. The possible 
is prior to the actual. See S.B. II. i, 17. Cp. R.V. X. 129 which teUs 
us that, at the beginning of all things, there was neither being nor 
non-being and what existed was an impenetrable darkness. For 
the Greek EpimenideS, the beginning of- things was a primary void 
or night. ‘Existence is born of non-existence.’ LaoTzu (Ch. 40). The 
Way of Life. 

Brahman is invisible etc., because it is the source of all these 
distinctions, avikdram tad brahma sarva-vikdra-hetutvdt. §. 
sukrtam: the well-made. See A.U. T. 2, 3. A means by it the self- 
caused. Brahman is the independent cause for He is the cause of aU. 
svayam eva dtmdnam evdkuruta krtdvat. 

raso vai sah. Bliss, verily, is the essence of existence. Brahman is, 
bliss. It is the source of things. See K.U. I. 5. 

who indeed could live . . .? The passage affirms that no one can live 
or breathe if there were not this bliss of existence as the very ether 
in which we dwell. We have a feeble analogue of spiritual bliss in 
aesthetic satisfaction. It is said to be akin to the bliss of the realisa- 
tion of Brahman, brahmdnanda-sahodarah. It lifts out of the ordinary 
ruts of conventional life and cleanses our minds and hearts. By the 
imaginative realisation of feelingSi tanmayatvam rasesu {Kdliddsa) 
itme\i^on&’shB2xt,dravlhhUtam{Bhavabhuti). 
hhaya: fear. We have fear when we have a feeling of otherness. 
See B.U. I. 4. 2. where the : primeval self became fearless when 
he found that there was no other person whom he should fear. 
amanvdnasya: who does not reflect. He is not a true sage but thinks 
himself to be so. - ■ 
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Section d> 

INQUIRY INTO FORMS OF BLISS 

I. bMsdsmdd vdtah pavate, hMsodeti silryah, bMsdsmdd agnis 
cendras ca, mrtyur dhdvati pancama iti. 
saisdnandasya mimdmsd bhavati; 

yuvd sydt sddhu yuvddhydyakah dsistho drdhisiho balisihah, 
tasyeyam prthivi sarvd vittasya purnd sydt, sa eko mdnusa 
dnandah te ye sata,m mdnusd dnanddh, sa eko manusya-gan- 
dharvdndm dnandah, srotriyasya cdkdmahatasya; 

te ye satam manusya-gandharvdndm dnanddh sa eko deva- 
gandharvdndm dnandah, srotriyasya cdkdmahatasya; 

te ye satam deva-gandharvdndm dnanddh, sa ekah pitrndm 
cira-loka-lokdndm dnandah, srotriyasya cdkdmahatasya; 

te ye satam pitrndm cira-loka-lokdndm dnanddh, sa eka ajdna- 
jdndm devdndm dnandah, srotriyasya cdkdmahatasya 

te ye satam ajdnajdndm devdndm dnanddh, sa ekah karma- 
devdndm devdndm dnandah, ye karmand devdn apiyanti, srotri- 
yasya cdkdmahatasya; 

te ye satam karma-devdndm devdndm dnanddh, sa eko devdndm 
dnandah, srotriyasya cdkdmahatasya; 

te ye satam devdndm dnanddh, sa eka indr asy dnandah, Srotri- 
yasya cdkdmahatasya; 

te ye satam indr asy dnanddh sa eko brhaspater dnandah, 
srotriyasya cdkdmahatasya; 

te ye satam brhaspater dnanddh, sa ekah, prajdpater dnandah 
srotriyasya cdkdmahatasya; 

te ye satam prajdpater dnanddh, sa eko brahmana dnandah, 
srotriyasya cdkdmahatasya; 

sa y as cay am puruse, yai cdsdvdditye sa ekah, sa ya evam-vit 
asmdl lokdt pretya, etam anna-mayam dtmdnam upasamkrdmati, 
etam prdna-mayam dtmdnam upasamkrdmati, etam mano-may am 
dtmdnam upasamkrdmati, etam vijhdna-mayam dtmdnam 
upasamkrdmati, etam dnanda-may am dtmdnam upasamkrdmati. 
tad api esa stoko bhavati. 

I. From fear of Him does the wind blow; from fear of Him 
does the Sun rise; from fear of Him do Agni and Indra (act) 
and death, the fifth doth run. 

This is the inquiry concerning bliss. 

Let there be a youth, a good youth, well read, prompt in 
action, steady in mind and strong in body. Let this whole 
earth be full of wealth for him. That is one human bliss. 
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What is a hundred times the human bliss, that is one bliss 
of human fairies — also of a man who is well versed in the Vedas 
and who is not smitten with desire. 

What is a hundred times the bliss of the human fairies, that 
is one bliss of divine fairies— also of a man who is well versed 
in the Vedas and who is not smitten with desire. What is a 
hundred times the bliss of the divine fairies, that is one bliss of 
the Fathers in their long enduring world — also of a man who 
is well versed in the Vedas and who is not smitten with desire. 

What is a hundred times the bliss of the fathers in their 
long enduring world, that is one bliss of the gods who are born 
so by birth, also of a man who is well versed in the Vedas and 
who is not smitten with desire. 

What is a hundred times the bliss of the gods who are born 
so by birth, that is one bliss of the gods by work, who go to 
the gods by work, also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of the gods by work, that 
is one bliss of the gods, also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of the gods, that is one 
bliss of Indra — also of a man who is well versed in the Vedas 
and who is not smitten with desire. 

What is a hundred times the bliss of Indra, that is the one 
bliss of Brhaspati — also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of Brhaspati, that is one 
bliss of Prajd-pati, also of a man who is well versed in the 
Vedas and who is not smitten with desire. 

What is a hundred times the bliss of Prajd-pati, that is one' 
bliss of Brahma — also of a man who is well versed in the Vedas 
and who is not smitten with desire. 

He who is here in the person and he who is yonder in the 
Sun — ^he is one. He who knows this, on departing from this 
world, reaches to the self which consists of food, reaches the self 
which consists of life, reaches the self which consists of mind, 
reaches the self which consists of understanding, reaches the 
self which consists of bliss. 

As to that, there is also this verse. 

For fear of Him does the the writer sees the proof of 

God in the laws of the universe. The regularity expresses an intelli- 
gence and presupposes a guide. See Katha VI. 3. 
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Those who attain to the status of gods by their own work are called 
Karma-devas. 

The bliss of delight which knowledge of Brahman occasions 
baffles all description. It is something completely incomprehensible. 
Brahnian thus is blissful being and so is of the highest value. In 
reaching the richness of being of Brahman we reach our highest 
fulfilment. In describing the various degrees of happiness, the author 
of the Upanisad gives us an idea of the classes of human and divine 
beings recognised in that period, men, fathers, fairies, gods by 
merit and gods by birth, Prajd-pati and Brahma or Hiraiiya-garbha. 


Section 9 

THE KNOWER OF THE BLISS OF BRAHMAN IS 
SAVED FROM ALL FEAR 

I. yato vdco nivartante, aprdpya manasd saha dnandam 
hrahniano vidvdn na bibheti kutascana. 

etam ha vd va na tapati, him aham sddhu ndkaravam, him aham 
pdpam akaravam iti, sa ya evam vidvdn ete dtmdnam sprnute, 
ubhe hy evaisa ete dtmdnam sprnute ya evam veda, ity upanisat. 

I. Whence words return along with the mind, not attaining. 
It, he who knows that bliss of Brahman fears not from anything 
at all. 

Such a one, verily, the thought does not torment. Why 
have I not done the right? Why have I done the sinful? 
who knows this, saves himself from these (thoughts). For, ' 
truly, from both of these he saves himself — he who knows this. 
Such is the secret doctrine. 

The enlightened one is not afflicted by anxiety about right and 
wrong. The truth makes us free from all restrictions. The Apostle 
proclaims that we are delivered from the law, 'Virtues, I take leave 
of you for evermore, your service is too travaillous. Once I was 
your servant, in all things to you obedient, but now I am delivered 
from your thraldom,' Mirror of Simple Soules, quoted in Evelyn 
VndeiWl : Mysticism, -g. 26g, 
upanisat: myst&ry, parama-rahasyam.h^. 
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CHAPTER III 

BH]JGU VALLI 
Section i 

BHRGU UNDERTAKES INVESTIGATION OF 
BRAHMAN 

I. bhrgur vai vdrunih, varunam pitar am upasasdra, adhihi 
bhagavo brahmeti, tasmd etdt provdca, annam prdnam caksus 
srotram mano vdcam iti. 

tarn hovdca, yato vd imdni bhutdni jdyante, yena jdtdni 
pvanti, yat prayanty abhisamvisanti, tad vijijndsasva, tad 
brahmeti 

sa tapo’ tapyata, sa tapas taptvd. 

I, Bhrgu, the son of Varuna, approached his father Varuna- 
and said, ‘Venerable Sir, teach me Brahman.’ 

He explained to him thus: matter, life, sight, hearing, mind, 
speech. 

To him, he said further: ‘That, verily, from which these 
beings are born, that,, by which, when born they live, that into 
which, when departing, they enter. That, seek to know. That 
h Brahman.’ 

He performed austerity (of thought), Having performed 
austerity, 

The father Varuna teaches his son Bhrgu, the sacred wisdom. 

This fundamental definition of Brahman as that from which the 
origin, continuance and dissolution of the world comes is of Isvara 
who is the world-creating, world-sustaining, and world-dissolving 
God. 

Cp. ‘I* am the first and the last and the living one.’ Revelation 
XIII. 8. 

Brahman is the cause of the World as the substratum 
(§), as the material cause {updddna) of the world, as gold is the 
material cause of gold ornaments, as the instrumental cause [nimitta) 
of the world. Madhva. 

Austerity is the means to the perception of Brahman. is 
spiritual travail, brahma-vijhdna-sddhana. S. Cp. Aeschylus, 'Know- 
ledge comes through sacrifice.’ Agamemnon, 250. . 
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Section 2 

MATTER IS BRAHMAN 

I, annam hrahmeti vyajdndt, annadhyeva khalv imdni bhutdni 
jdyante, annena jdtdni jlvanti, annam prayanty ahhisamvisanti. 

tad vijndya, punar eva varunam pitaram upasasdra, adhihi 
bhagavo brahmeti. 

tarn hovdca, tapasd brahma vijijndsasva, tapo brahmeti, 

sa tapo’ tapyata, sa tapas taptvd. 

I. He knew that matter is Brahman, For truly, beings here 
are bom from matter, when borii, they live by matter, and into 
matter, when departing they enter. 

Having known that, he again approached his father Varuna 
and said, ‘Venerable Sir, teach me Brahman’ 

To him he said, ‘Through austerity, seek to know Brahman. 
Brahman is austerity.’ 

He performed austerity; having performed austerity. 

The first suggested explanation of the universe is that every 
thing can be explained from matter and motion. On second thoughts, 
we realise that there are phenomena of life and reproduction which 
require another principle than matter and mechanism. The investi- 
gator proceeds from the obvious and outer to the deeper and the 
inward. The pupil approaches the teacher because he feels that the 
first finding of matter as the ultimate reality is not satisfactory. 

Section 3 

UFB, IS BRAHMAN 

I. prdno brahmeti vyajdndt, prdnddd hy eva khalv imani 
bhutdni jdyante, prdnena jdtdni jwanti, prdnam prayanty 
abhisamvisanti, 

tad vijndya, punar eva varunam pitaram upasasdra, adhihi 
bhagavo brahmeti 

tarn hovdca, tapasd hrahma vijijndsasva, tapo brahmeti, 

sa tapo’ tapyata, sa tapas taptvd. 

I. He knew that life is Brahman. For traly, beings here are 
born from life, when born they live by life, and into life, when 
departing they enter. 

Having known that, he again approached his father Varuna, 
and said: ‘Venerable Sir, teach me 
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To him he said, ‘Through austerity, seek to know Brahman 
Brahman is austerity,’. 

He performed austerity; having performed austerity. 

See C.U. 1 . II. 5; VII. 15, i; K.U. III. 2-9; B.U. IV. i. 3. 

While the material objects of the world are explicable in terms 
of matter, plants take us to a higher level and demand a different 
principle. From materialism we pass to vitalism. But the principle 
of life cannot account for conscious objects. So the pupil, dissatisfied 
with the solution of life, approaches the father, who advises the 
son to reflect more deeply. 

Matter is the context of the principle of life. 


Section 4 

MIND IS BRAHMAN 

I. mano brahmeti vyajdndt, manaso hy eva khalv imdni 
bhutani jay ante, manasd jdtdni jlvanti, manah prayanty abhisam- 
visanti. 

tad vijndya, punar eva varunam pitar am upasasdra, adhihi 
bhagavo brahmeti, 

tarh hovdca, tapasd brahma vijijhdsasva, iapo brahmeti, 

sa fapo’ tapyata, sa tapas taptvd, 

I. He knew that mind is Brahman. For truly, beings here 
are born from mind, when bom, they live by mind and into 
mind, when departing, they enter. 

Having known that, he again approached his father Varuna 
and said: ‘Venerable Sir, teach me Sfa/tmaw.’ 

To him, he said, ‘Through austerity seek to know Brahman. 
Brahman is dmsi&diyJ 

He performed austerity; having performed austerity. 

When we look at animals, with their perceptual and instinctive 
consciousness we notice the inadequacy of the principle of life. As 
life outreaches matter, so does mind outreach life. There are forms 
of life without consciousness but there can be no consciousness 
without life. Mind in the animals is of a rudimentary character. 
See Aitareya Arawyaha 11 . y, 2. Op. MiUndapahha where 
manasiMra, mdiimniBxy mind is distinguished from pahha or 
reason. Animals possess the former and not the latter. Even mind 
cannot account for all aspects of the universe. In the world of man, 
we have the play of intelligence. Intelligence frames concepts and 
ideals, plans means for their realization. So the pupil finds the 
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inadequacy of the principle of mind and again approaches his 
father, who advises him to reflect further. 


Section 5 

INTELLIGENCE IS BRAHMAN 

I. vijndnam hmhmeti vyajdndt, vijnq^ddd hy eva khalv imdni 
bhutdni jay ante, vijndnena jdtdni jlvanti, vijndnam prayanty 
ahhisamvisanti. 

tad vijndya, punar eva varunam pitaram upasasdra, adMhi 
bhagavo brahmeti; 

tarn hovdca, tapasd brahma vijijhdsasva, tapo brahmeti; 

sa tapo‘ tapyata, sa tapas taptvd. 

I. He knew that intelligence is Brahman. For truly, beings 
here are born from intelligence, when born, they live by 
intelligence and into intelligence, when departing, they enter. 

Haying known that, he again approached his father Varuna, 
and said, ‘Venerable Sir, teach me Brahman.’ 

To him, he said, ‘Through austerity, seek to know Brahman. 
Brahman is austerity.' 

He performed austerity; having performed austerity, 

Intelligence again is not the ultimate principle. The categories 
of matter, life, mind and intelligence take us higher and higher 
and each is more comprehensive than the preceding. Men with their 
conflicting desires, divided minds, oppressed by dualities are not 
the final products of evolution. They have to be transcended. In the 
intellectual life there is only a seeking. Until we transcend it, there 
can be no ultimate finding. Intellectual man, who uses mind, life 
and body is greater than mind, life and body but he is not the end 
of the cosmic evolution as he has still a secret aspiration. Even as 
matter contained life as its secret destiny and had to be delivered of 
it, life contained mind and mind contained intelligence and intelli- 
gence contains spirit as its secret destiny and presses to be delivered 
of it. Intelligence does not exhaust the possibilities of consciousness 
and cannot be its highest expression. Man’s awareness is to be 
enlarged into a superconsciousness with illumination, joy and power. 
The crown of evolution is this deified consciousness. 
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Section 6 

BLISS IS BRAHMAN 

I. anando hrahmeti vyajdndt, dnandddd hy eva khalv imdni 
hhutdni jay ante, dnandena jdtdni jlvanti, dnandam prayanty 
abhisamvisanti, 

saisd hhdrgavi vdrunl vidyd, parame vyoman pratisthitd, ya 
evam veda pratitisthati, annavdn annddo hhavati, mahdn bhavati , , 
prajayd pasubhir brahma-varcasena mahdn kwtyd. 

I, He knew that Brahman is bliss. For truly, beings here 
are born from bliss, when born, they live by bliss and into bliss, 
when departing, they enter. 

This wisdom of Bhrgu and Vamna, established in the highest 
heaven, he who knows this, becomes established. He becomes 
possessor of food and eater of food. He becomes great in off- 
spring and cattle and in the splendour of sacred wisdom; great • 
in fame. 

The higher includes the lower and goes beyond it. Brahman is 
the deep delight of freedom. 

The Upanisad suggests an analogy between the macrocosm, 
nature and the microcosm, man, an equation between intelligibility 
and being. The ascent of reality from matter to God as one of in- 
creasing likeness to God is brought out. While man has all these 
five elements in his being, he may stress one or the other, the 
niaterial or the vital or the mental or the intellectual or the 
spiritual. He who harmonises all these is the complete man. For 
Aristotle the human soul is, in a certain sense, everything. 

This analysis is accepted by the Buddha who speaks of five kinds 
of food for the physical, vital, psychological, logical and spiritual 
elements. The enjoyment of nirvana is the food for spirit, nihhutim 
bhuhjamdnd. Ratana Sutia. Cp. Augustine; ‘Step by step was I 
led upwards, from bodies {anna) to the soul which perceives by 
means of the bodily senses {prana ) ; and thence to the soul’s inward 
faculty which is the limit of the intelligence of animals {manas); 
and thence again to the reasoning faculty to whose judgnient is 
referred the knowledge received by the bodily senses [vijhdna). 
And when this power also within me found itself changeable it lifted 
itself up to its own intelligence, and withdrew its thoughts from 
experience, abstracting itself from the contradictory throng of 
sense-images that it might find what that light was wherein it was 
bathed when it cried out that beyond all doubt the unchangeable 
is to be preferred to the changeable; whence also it knew that 
unchangeable; and thus with the flash of one trembling glance it 
arrived at That which is’ {dnanda). Confessions VII, 23. 
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Augustine describes the highest state as one of joy: The highest 
spiritual state of the soul in this life consists in the vision and con- 
templation of truth, wherein are joys, and the full enjoyment of the 
highest and truest good, and a breath of serenity and eternity.’^ 

The grades of existence and of value correspond so that the class 
which has the lowest degree of reality in the existential sense has 
the lowest degree of value. 

Behind all our growth is the perfection of ourselves which animates 
it; we are constantly becoming until we possess our being. The 
changing consciousness goes on until it is able to transcend change. 
The Beyond is the absolute fulfilment of our self-existence. It is 
dnanda, the truth behind matter, life, mind, intelligence, that controls 
them all by exceeding them. 

The Upanisad suggests an epic of the universe. From out of utter 
nothingness, asat, arises, the stellar dance of teeming suns and 
planets whirling through vast etheric fields. In this immensity of 
space emerges the mystery of life, vegetations, forests; soon living 
creatures, crawling, jumping animals, the predecessors of human 
beings. Human intelligence with its striving for ideals has in it the 
secret of sciences and philosophies, cultures and civilisations. We 
can make the world wonderful and beautiful or tragic and evil. 


Section 7 

THE IMPORTANCE OF FOOD 

I. annam na nindydt, tad vratam, prana vd annam, sariram 
annddam, prdne sarlram pratisthitam, sarire pranah pratisthitah, 
tad etad annam anne pratisthitam, sa ya etad annam anne 
pratisthitam veda pratitisthati, annavdn annado hhavati, mahdn 
hhavati, prajayd pasuhhir brahma-varcasena mahdn klrtyd. 

I. Do not speak ill of food. That shall be the rule. Life, 
verily, is food. The body is the eater of food. In life is the body 
established; life is established in the body. So is food established 
in food. He who knows that food is established in food, becomes 
established. He becomes an eater of food, possessing food. He 
becomes great in offspring and cattle and in the splendour of 
sacred wisdom; great in fame. 

The world owes its being to the interaction of an enjoyer and an 
object enjoyed, i.e. subject and object. This distinction is superseded 
in the Absolute 


^ Dom Cuthbert Butler: Western Mysticism (1922), p. 59. 
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Section 8 

FOOD AND LIGHT AND WATER 

I. annam na paricaksUa, tad vratam, dpo vd annam, jyotir 
annadam, apsu jyotih pratisthitam, jyotisy dpah pratisthitdh, 
tad etad annam anne pratisthitam, sa ya etad annam anne 
pratisthitam veda pratitisihati, annavdn annddo bhavati, mahdn 
bhavati prajayd pasubhir brahma-varcasena, mahdn Mrtyd. 

I. Do not despise food. That shall be the rale. Water, 
verily, is food. Light is the eater of food. Light is established 
in water; water is established in light. Thus food is established 
in food. 

He who knows that food is established in food, becomes 
established. He becomes an eater of food, possessing food. 
He becomes great in offspring and cattle, and in the splendour 
of sacred wisdom, great in fame. 


Section 9 

FOOD AND EARTH AND ETHER 

I. annam bahu kurvUa, tad vratam, prthivi vd annam, dkdso’ 
nnddah, prthivydm dkdsah pratisthitah, dkdie prthivi pratisthitd, 
tad etad annam anne pratisthitam, sa ya etad annam anne 
pratisthitam veda pratitisihati, annavdn annddo bhavati, mahdn 
bhavati prajayd pasubhir brahma-varcasena, mahdn kzrtyd. 

I. Make for oneself much food. That shall be the rule; The 
earth, verily, is food; ether the eater of food. In the earth is 
ether established, in ether is the earth established. Thus food 
is established in food. He who knows that food is established 
in food, becomes established. He becomes an eater of food, 
possessing food. He becomes great in offspring and cattle, 
and in the splendour of sacred wisdom, great in fame. 

Section 1.0 

MEDITATION IN DIFFERENT FORMS 

I. na kahcana vasatau pratydcaksUa, tad vratam, tasmdd 
yayd kayd ca vidhayd bahv annam prdpnuy at, arddhyasmd annam 
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ity dcaksate, etad vai mukhato’nnam fdddham mukhato'smd 
annam rddhyate, etad vai madhyato’nnam fdddham, madky- 
ato’smd annam rddhyate, etad vd antato’nnam rdddham, antato’- 
smd annam rddhyate. 

1. Do not deny residence to anybody. That shall be the 
rule. Therefore, in any way whatsoever one should acquire 
much food. Food is prepared for him, they say. 

If this food is given first, food is given to the giver first. If 
this food is given in the middle, food is given to the giver in the 
middle. If this food is given last, food is given to the giver last. 

2. ya evam veda ksema iti vdci, yoga~ksema iti frdndpdnayoh, 
karmeti hastayoh, gatir iti pddayoh, vimuktir iti pdyau, iti 
mdnusth samdjhdh, atha daivth, trptir iti vrstau, halam iti 
vidyuti. 

2. For him who knows this, as preservation in speech, as 
acquisition and preservation in the inbreath and the outbreath, 
as work in the hands, as movement in the feet, as evacuation 
in the anus, these are the human recognitions. 

Next, with reference to the deities, as satisfaction in rain, as 
strength in the lightning. 

yoga-ksema\ see B.G. IL 45; IX. 22. 

yasa iti pasusu, jyotir M naksatresu, prajdtir amrtam 
dnanda ity upasthe, sarvam ity dkdse, tat pratisihety updsita, 
pratisthdvdn bhavati, tan maha ity updsUa, mahdn hhavati, tan 
manaity updsitamdnavdnhhavati. . 

3. As fame in cattle, as light in the stars, as procreation, 
immortality and bliss in the generative organ, as the all in 

','space.^ ' ■ 

Let one contemplate That as the support, one becomes 
the' possessor of support; let one contemplate That as great, 
one becomes great. Let one contemplate That as mind; one 
becomes possessed of mindfulness. 

4. tan nama ity updsita, namyam te’smai kdmdh, tad brahmety 

updsita, brahmavdn hhavati, tad brahmanah parimara ity 
updsita, paryenam mriyante dvisantds sapatndh pari ye’priyd- 
bhrdtrvydh . 

sa y as cdyam puruse yas cd sdvdditye Sa ekah, 

4. Let one contemplate That as adoration; desires pay 
adoration to him. Let one contemplate That as the Supreme, 
he becomes possessed of the Supreme. Let one contemplate 



III. 10. 5. Taittinya Upanisad 561 

That as Brahman’s destructive agent, one’s hateful rivals 
perish as also those rivals whom he does not like. 

He who is here in the person and he who is yonder in the Sun, 
he is one. 

See Aitareya Brahmaita. VIII. 28; T.U. II. 8. 

Brahma: the Supreme. Sdyana interprets Brahma as Veda and 
hrahmavdn as one who has a perfect command over the Veda, 
hhrdtrvydh: rivals: literally it means cousins (father’s brother’s sons), 
who are generally supposed to be mifriendly. 

5. sa ya evam-vit asmdl lokdt pretya, etam anna-may am 
dtmdnam upasamkramya, etam prdna-mayam dtmdnam upasam- 
kramya, etam mano-mayam dtmdnam upasamkramya, etam 
vijhdna-mayam dtmdnam upasamkramya, etam dnanda-mayam 
dtmdnam upa samkramya, imdn lokdn kdmdnm kdmarupy 
anusancaran, etat sdma gdyanndste 
hd vu hd vuhdvu. 

5. He who knows this, on departing from this world, reaching 
on to that self which consists of food, reaching on to that 
self which consists of life, reaching on to that self which consists 
of mind, reaching on to that self which consists of under- 
standing, reaching on to that self which consists of bliss, goes 
up and down these worlds, eating the food he desires, assuming 
the form he desires. He sits singing this chant: 

Oh Wonderful, Oh Wonderfid, Oh Wonderful. 

The enlightened one attains unity with the All. He expresses 
wonder that the individual with aU limitations has been able to 
shake them off and become one with the All. To get at the Real, 
we must get behind the forms of matter, the forms of life, the forms 
of mind, the forms of intellect. By removing the sheaths, by shaking 
off the bodies, we realise the Highest. This is the meaning of vastrd- 
paharana. ‘Across my threshold naked all must pass.’ 

When we realise the truth we can assume any form we choose. 

A MYSTICAL CHANT 

aham annam, aham annam, aham annam; aham amiadah, 
aham annddah, aham annd>dah; aham slokakrt, aham slokakrt, 
aham slokakrt; aham asmi prathamajd rtasya, purvam devebhyo 
amrtasya ndbhd i, yo md daddti, sd id eva md, vdh, aham 
annam annam aAantam ddmi, aham visvam bhuvanam abhya- 
bhavdm. suvarna jyotih 
ya evam veda ity upanisat. 



562 The Principal Upanisads III. 10. 5. 

I am food, I am food, I am food. I am the food-eater. 

I am the foodeater. I am the foodeater. I am the combining 
agent. I am the combining agent. I am the combining agent. 

I am the first born of the world-order, earlier than the gods, 
in the centre of immortality. Whoso gives me, he surely does 
save thus. I, who am food, eat the eater of food. 

I have overcome the whole world. I am brilliant like the sun. 

He who knows this. Such is the secret doctrine. 

prathamajd: hiranya-garhhopy aham. A. 

the eater of food: anna-sabditam a-cetanam, tad-bhoktdram cetanam ca 
admi vydpnomi. R. 

overcome the world: abhihhavdmi parenesvarena svarupena. S. upasam- 
hardmi. A. ’• 

like the sun: suvar ddityah [nakdra upamdrthah) dditya iva. S. 
kamanlyo dedlpyamdna sarlro bhavati. R. 

This is a song of joy. The manifold diversity of life is attuned to a 
single harmony. A lyrical and rapturous embrace of the universe 
is the result. The liberated soul filled with delight recognises its 
oneness with the subject and the object, the foodeater and food and 
the principle which unites them. He feels in different poises that he 
is one with Brahman, with Isvara and with Hiranya-garbha. 

The chant proclaims that 'the enlightened one has become one 
with all.^ The liberated soul passes beyond all limitations and attains 
to the dignity of God Himself. He is one with God in all His fulness 
and unity. It is not a mere fellowship with the chasm between the 
Creator and the created. Here is the exalted experience of one who 
not merely believes in God, or who is merely convinced of His 
existence by logical arguments or one who regards Him as an object 
to be adored and worshipped in thought and feeling but of one for 
whom God is no more object but personal life. He lives God or rather 
is lived by Him. He is borne up and impelled by the spirit of God 
who has become his inward power and life. 

r Hallaj expressed in the most uncompromising terms this conviction 
of oneness with the Supreme. Ana' I haqq, T am the real.’ The Sufi theory 
is that man becomes one with God when he transcends his phenomenal 
self {fand). Ghazali believes that Hallaj’s statement is nothing more 
than the conviction belonging to the highest stage of unitarianism. In 
order to attain to the immediate vision of the Divine, the human soul 
must be lifted altogether above the natural order and made to partake 
of the divine nature. 2 Peter I. 4. Cp. ‘Beloved, we are God's children 
now; it does not yet appear what we shall be, but we know that when 
he appears we shall be like him, for we shall see him as he is’ (i John 
III. 2). ‘God made all things through me when I had my existence in 
the unfathomable ground of God.’ Eckhart, E. T. G. Evans, Vol. I, 

P-vfiSp. ■ 
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All distinctions of food and foodeater, object and subject are 
transcended. He goes up and down the worlds as he chooses, eating 
what food he likes, putting on what form he likes. 

Suresvara says: ‘All this is divided twofold, food and foodeater. 
The enlightened one says, “I who am the Atman, the Real and 
the Infinite, am myself this twofold world." ' 

The Supreme is the subject and the object as weU as the link 
between them. ' 

I have- overcome the whole world. 

Cp. this with the Buddha’s declaration, after ahhisam- 

hodhi: 

'Subdued have I all, all-knowing am I now. 

Unattached to all things, and abandoning all, 

Finally freed on the destruction of all craving. 

Knowing it myself, whom else should I credit ? 

There is no teacher of mine, nor is one like me ; 

There is none to rival me in the world of men and gods ; 
Truly entitled to honour am I, a teacher unexcelled. 

Alone am I a Supreme Buddha, placid and tranquil, 

To found the kingdom of righteousness, I proceed to Kami’s 
. capital. 

Beating the drum of immortality in the world enveloped 
by darkness.' 

AriyaparyesanaSuUa.MajjhimaNikdya. 

Cp. Richard of St. Victor: The third grade of love is when the 
mind of man is rapt into the abyss of the divine light, so that, 
utterly oblivious of all exterior things, it knows not itself and passes 
wholly into its God. In this state, while the mind is alienated from 
itself, while it is rapt unto the secret closet of the divine privacy, 
while it is on all sides encircled by the conflagration of divine love 
and is intimately penetrated and set on fire through and through, it 
strips off self and puts on a certain divine condition, and being 
configured to the beauty gazed upon, it passes into a new kind of 
glory.’ Dom Cuthbert Butler: Western Mysticism (1922), p. 7. 




ISA UPANISAD 

The Isa, also called the Isdvasya XJpanisad, derives its name 
from the opening word of the text Isdvasya or Isd. It belongs 
to the Vajasaneyi school of Ih& Yajur Veda. The Vdjasaneya 
Safkhitd consists of forty chapters of which this Upanisad is 
the last. Its main purpose is to teach the essential unity of God 
and the world, being and becoming. It is interested not so 
much in the Absolute in itself, Parabrahman, as in the Absolute 
in relation to the world, Pammesvara. It teaches that life in 
the world and life in the Divine Spirit are not incompatible. ■ 



INVOCATION 


purnam adah, purnam idam, purndt purnam udacyate 
purnasya purnam dddya purnam evdvasisyate. 

That is full; this is full. The full comes out of the full. Taking 
the full from the full the full itself remains. Aum, peace, peace, 
peace. 

Brahman is both transcendent and immanent. 

The birth or the creation of the universe does not in any manner 
affect the integrity of Brahman. 
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GOD AND THE WORLD 

I. isdvdsyam idam safVdm yat him ca jagatydm jagat 
tena tyakUna hhunpthd, md grdhah kasyasvid dhanam. 

I. (Know that) all this, whatever moves in this moving 
world, is enveloped by God. Therefore find your enjoyment in 
renunciation; do not covet what belongs to others. 

All things which move and change derive their significance 
from their relation to the one eternal truth. 'The invisible always 
continuing the same, but the visible never the same.’ Plato: 
Phaedo 64. 

Isdvdsyam: enveloped by God. The world does not stand apart from 
God, but is pervaded by Him. Cp. the Psalmist: 'The earth is the 
Lord’s and the fulness thereof; the world and they that dwell 
therein.’ The Supreme is viewed not as the Absolute Brahman but 
as the cosmic Lord. 

Ud,: Isitd paramesvarah. vdsyam, nivdsamyam, vydpyam. Kurand- 
rayana. The world is steeped in God. It is the 'household of God.' 
God dwells in the heart of all things_. Isvardtmakam eva sarvani, 
bhrdntyd yad anlsvara-rupena grhltam. A. 

jagat: The universe is a becoming, not a thing. It is a series of change- 
ful happenings. 

tyaktena bhunjUhdh: enjoy through tydga, or renunciation of self-will. 
Enjoy all things by renouncing the idea of a personal proprietary 
relationship to them. If we recognise that the world in which we live 
is not ours, we enjoy it. When we know that the one Real indwells all, 
we will get rid of the craving for acquisition. Enjoy by giving up the 
sense of attachment. When the individual is subject to ignorance, 
he is not conscious of the unity and identity behind the multiplicity 
and so cannot enter into harmony and oneness with the universe 
and thus fails to enjoy the world. When, however, he realises his 
true existence which is centred in the Divine, he becomes free from 
selfish desire and possesses, enjoys the world, being in a state of non- 
attachment. Self-denial is at the root of spiritual life. ‘If any one 
wish to come after me, let him deny himself.’ Matthew XVI. 24. 

Sometimes this passage is interpreted as meaning: enjoy what 
is allotted to you by God Do not ask for more than what 

is given. 

md, grdhah: covet not. Do not be greedy. When we realise that God 
inhabits each object, when we rise to that cosmic consciousness, 
covetousness disappears. Cp. Wotton’s Paraphrase of Horace which 
is found in Palgrave’s GoMm : 

This man ib freed from servile bonds 
Of hope to rise, dr fear to fall; 

Lord of himself, though not of lands 
And having nothing:, yet hath all. 

T ■ , ■ 
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kasyasvid dhanam. This is taken independently. Whose indeed is 
wealth? It belongs to the Lord. ‘What hast thou that thou hast not 
received.' I. Cor. IV. 7. If we have craving for wealth, we are not 
true believers. 

paramasuhrdi handhave kalatre suta-tanayd-pitr-mdtr-hhrtyavarge 

sathamatir upaydti yorthatfsndm pumsa-pasur na vdsudeva- 
bhaktah. 

purusapasu is the animal man who is governed by hunger and thirst 
and not the true human being with foresight and understanding. 
See Aitareya Aranyaka II. 3. 2. 

By contemplating the fact that the giver of all is the Supreme 
Lord, we cultivate the quality of detachment, vairdgya. For, the 
meaning of this verse is to encourage all those who wish to understand 
the self, to devote themselves to final release and give up all worldly 
desires. The exterior sacrifice is representative of the interior 
whereby the human soul offers itself to God. 

Gandhi's comment on this verse is interesting. ‘The mantra 
describes God as the Creator, the Ruler and the Lord. The seer to 
whom this mantra or verse was revealed was not satisfied with the 
very frequent statement that God was to be found everywhere. 
But he went further and said: “Since God pervades everything, 
nothing belongs to you, not even your own body. God is the undis- 
puted unchallengeable Master of everything you possess. If it is 
universal brotherhood — ^not only brotherhood of all human beings, 
but of all living things — I find it in this If it is. unshakable 

faith in the Lord and Master— and all the adjectives you can think 
of — I find it in this mantra. lt it is the idea of complete surrender 
to God and of the faith that he will supply all that I need, then again 
I say I find it in this mantra. Since he pervades every fibre of my 
being and of all of you, I derive from it the doctrine of equality 
of all creatures on earth and it should satisfy the cravings, of all 
philosophical communists. This mantra itHs, me that I cannot hold 
as mine anything that belongs to God and that, if my life and that 
of all who believe in this mantra h-^s to be a life of perfect dedication, 
it follows that it will have to be a life of continual service of fellow 
creatures.' Address at Kottayamj Han^'a^j, 1937. • 

Indifference to the pains of the world, to the suffering of living 
creatures is due either to callousness or thoughtlessness. But when 
we realise that we are all the concern of the same Creator, the objects 
of His care, we feel within ourselves an unburdening, a release, a 
sense that everyone has a right to his own place in the same universe. 
When we envisage all that exists as having its being in the great 
first principle of all beings, we rush forward to help all those who 
come within our reach. 
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WORK AND WISDOM 

2. kurvann eveha karmdni jijiviset satam samdh 
evam tvayi ndnyatheto’ sti na karma lipyate nare. 

2. Always performing works here one should wish to live a 
hundred years. If you live thus as a man, there is no way other 
than this by which karman (or deed) does not adhere to you. 

kurvann eva: performing works and without desiring their fruits.' 

, The first verse tells us that we win our way to inward freedom, 
by renunciation, by the withdrawal from the fortunes and mis- 
fortunes that shape the outward side of our existence. We are called 
upon to withdraw from the world’s work not in body but in mind, 
in intention, in spirit. 'Thy will be done on earth as it is in heaven.’ 
jipviset: should wish, to live jwitumicchet. 

na karma Upyate nare: by which karma does not adhere to you. 
When we act by merging the individual in the cosmic purpose and 
by dedicating all action to God, our action does not bind, since we 
are no more entangled in selfish desire. 

argues that this and the following verses refer to those who are 
not competent to know the self and who are called upon to perform 
works enjoined in the Vedas. He makes out that the way of know- 
ledge is for sariinyasins and the way of action for others. 

The purport of this verse, is, however, that salvation is attained 
by the purification of the heart resulting from the performance of 
works done with the notion that these are all for the sake of the Lord 
and dedicated to Him. Works done in this spirit do not bind the soul. 

According to Saihkarananda, this verse is addressed to those 
who desire salvation, but cannot renounce the world. 

The importance of work is stressed in this verse. We must do 
works and not refrain from them. Embodied man cannot refrain 
from action, he cannot escape the life imposed on him by his em- 
bodiment. The way of true freedom is not abstention from action but 
conversion of spirit. 

Wisdom is beautiful but barren without works. St. James: 'Faith, 
apa'rt from works, is dead.’ II. 26. 

The author points out that action is not incompatible with 
wisdom. There is a general tendency to regard contemplation as' 
superior to action. This judgment is not peculiar to India. In the 
New Testament, Martha chose the good part and Mary the better. 
What Martha chose, ministering to the hungry, the thirsty and the 
homeless will pass away, but Mary chose to contemplate, see the 
vision of God and it shall not be taken away from her. The Upanisad 
says that it is not necessar}^ to withdraw from active life to give 
oneself up to the contemplative. Besides, no one can come to con- 
templation without having exercised the works of the active life. 
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St. Gregory says, 'We ascend to the heights of contemplation by 
the steps of the active life.' Morals on Job, XXXI. 102. 


THE DENYING SPIRITS 

3. asuryd ndma te lokd andhena tamasd vrtah 

tarns te pretydbhigacchanti ye ke cdtmahano jandh. 

3. Demoniac, verily, are those worlds enveloped in blinding 
darkness, and to them go after death, those people who are 
the slayers of the self. 

asuryd: appertaining to the asuras, those who delight only in physical 
life {asu), those who are devoted to the nourishing of their lives, 
and addicted to sensual pleasures. 

V. asuryd: sunless. 

Siddhdnta-kaumudl gwes di&n.Y2diom iox ih.Q Yjoidi surya: 
saraty dkdse suryah kartari kyap nipatandd u4vam yadvd su prerane 
tudddih suvati, karmani lokam prerayati kyapo rut. 

He is the lord who makes men work. From him are derived all 
incentives to work. 

For asuras are those who are not the knowers of the Self. The 
term includes all persons, from men to the highest gods, who have 
not the knowledge of the Supreme Self. 

For Sariikarananda those who desire riches are asuras as, by so 
doing they slay (forget) the aU-pervading Self. 
andhena tatnasd: ignorance which consists in the inability to see one's 
self. 

dtmuhano jandh: Those who neglect the spirit, prdkrtd avidvdrhso 
jand dtmahana ucyante, tena hy atma-hanana-dosc^a samsar anti te. 
Such souls are destined for the joyless, demoniac regions, enveloped 
in darkness. See B.U. IV. 4. 11. A says that the reference is to 
those who do not know the Self and thus attribute to it agency, etc, 

THE SUPREME IS IMMANENT AND TRANSCENDENT 

4. anejad eham manaso javiyo nainad devd dpnuvan purva- 

marsat 

tad dhdmto'nydn-atyeti tisthat tasminn apo mdtariim 
dadhdti. 

4. (The spirit) is unmoving, one, swifter than the mind. 
The senses do not reach It as It is ever ahead of them. Though 
Itself standing still It outstrips those who run. In It the aU- 
pervading air supports the activities of beings. 


5 - 
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d&oah: senses, dyotandd deudh caksurddmlndriyani. 
apah: activities— karmani. 

mdtarisvan: air, because it moves, svasiti, in the sky, antarikse. 
mdtarisvd vdyuh, sarva-prana-hkH kriydtmakah, yad-dsraymi kdrya- 
kdyana-jdtdm yasminn otdni protdni ca, yat sutrasamjnakam, sarvasya 
jagato vidhdrayitr sa mdtarisvd. 

It is that whose activity sustains all life, on which all causes and 
effects depend and in which all these inhere, which is called the 
thread which supports all the worlds (through which it runs). 

For Sarhkarananda, mdtarisvan is sutrdtman. 

The whole world has the supreme Self as its basis, sarvd hi 
kdrya-kdranddi-vikriyd nityacaitanydtmasvarupe sarvdspadabhute saty 
eva bhavanti. S. 

The Supreme is one essence but has two natures, an eternal 
immutability and an unceasing change. It is stillness and movement. 
Immovable in Itself, all things are moved from It. The unity and 
manifoldness are both aspects of the life divine. Unity is the truth 
and multiplicity is its manifestation. The former is the truth, vidyd, 
the latter ignorance, avidyd. The latter is not false except when it is 
viewed in itself, cut off from the eternal unity. Unity constitutes 
the base of multiplicity and upholds it but multiplicity does not 
constitute and uphold the unity. 

5. tad ejati tan naijati tad dure tad vad antike 

tad antarasya sarvasya tad u sarvasydsya bdhyatah. 

5. It moves and It moves not; It is far and It is near; It is 
within all this and It is also outside all this. 

These apparently contradictory statements are not suggestive of 
the mental unbalance of the writer. He is struggling to describe 
what he experiences through the limitations of human thought 
and language. The Supreme is beyond the categories of thought. 
Thought is symbolic and so cannot conceive of the Absolute except 
through negations ; yet the Absolute is not a void. It is all that is in 
time and yet is beyond time. 

It is far because it is not capable of attainment by the ignorant 
and it is very near to the knowing for it is their very self. 

Vedanta Desika quotes two verses to show the distance and 
the intimacy of the Supreme to the undevout and the devout 
respectively: 

pardhmukhdndm govinde, visaydsahtacetasdm 
iesdm tat paramam brahma durdd duratare sthitam. 
tan-may atvena govinde ye nar any asta-cefasah ■ 

visaya-tydginas tesdfh vijheyarh ca fad antike. 

These verses indicate the two sides of the Divine, the one and 
the many, the unmoving and the moving. They do not deny the 
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reality of either. They see the one in the many. The one is the 
eternal truth of things ; the many its manifestatation. The latter is 
not a figment of the mind. It becomes so when it is divorced from the 
sense of its eternal background. 

All things and beings are the manifestation of the One Supreme, 
which is described through paradoxes. It is swifter than the mind, 
the senses cannot grasp It; It eludes their hold. Standing, It out- 
strips aU. Rooted in It, all the cosmic forces energise the whole 
universe. It moves and yet is motionless. It is near, yet distant. 
It is inside of all and outside of all. 

6. yas tu sarvdni bhutani dtmany evdnupasyati 
sarvabhutesu cdtmdnam tato na vijugupsate. 

6. And he who sees all beings in his own self and his own 
self in all beings, he does not feel any revulsion by reason of 
such a view. 

See B.G. VI. 30. 

vijugupsate — v. vicikitsate. He has no doubts. 

He shrinks from nothing as he knows that the One Self is mani- 
fested in the multiple forms. dtma~vyatiriktdni na pasyati. S. , 

This verse speaks of the transformation of the soul, its absorption 
in God in whom is the whole universe. It also points out how unity 
is the basis of multiplicity and upholds the multiplicity. Therefore 
the essence of the Supreme is its simple Being. Multiplicity is its 
becoming. Brahman is the one self of all and the many are the 
becomings of the one Being. 

7, yasmin sarvdni bhutdny dtmaivdbhud vijdnatah 
tatra ko mohah kah sokah ekatvam anupasyatah. 

7. When, to one who knows, all beings have, verily, become 
one with his own self, then what delusion and what sorrow can 
be to him who has seen the oneness? 

delusion or the veiling of the self, arnmna. 
soka: sorrow due to viksepa or distraction in the manifestations. 

When the unity is realised by the individual he becomes liberated 
from sorrow, which is the product of dualities. When the self of the 
perceiver becomes aH things, there can be no source of disturbance 
or care. The vision of all existences in the Self and of the Self in all 
existences is the foundation of freedom and joy. The l^a, the Lord 
is immanent in all that moves in this world. There is no opposition 
between the one and the many. 

The Upanisad opens with the conception of God immanent in 
the world, asks us to see the creation in God and does not overlook 
the fact of a fundamental oneness, which alone is Being. 
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Eckhart : ‘Does the soul know God in the creatures, that is merely 
evening light? Does she know creatures in God; that is morning 
light? But does the soul know God as He who alone is Being, that is 
the light of midday?’ Rudolf Otto: Mysticism: East and West (1932), 
p. 52 n. 

8. sa paryagdc chukram, akdyam, avfanam, asndviram, 
duddham, apapaviddham 

' kavir mamsi, parihhuh, svayamhhuh, ydthdtathyato'rthdn. 
vyadadhdc chdsvatihhyas samabhyah. 

8. He has filled all; He is radiant, bodiless, invulnerable, 
devoid of sinews, pure, untouched by evil. He, the seer, thinker, 
all-pervading, self-existent has duly distributed through endless 
years the objects according to their natures. 

kavih: the seer. He who knows the past, the present and the future 
kavih krdnta-darsi sarva-dyk. S. He has intuitive wisdom, while 
manlsl is the thinker, manlsl manasa Isitd sarvajna isvarah. 
paribhuh: all-pervading. As the cosmic soul He pervades the universe. 
S. says that the omniscient Lord allotted different functions to the 
various and eternal prajd-patis known popularly as years. 
samvatsardkhyebhyah prajd-patihhyah. See also B.U. I. 5. 14; 
Pra^na I. 9. 


IGNORANCE AND KNOWLEDGE 

g. andhamtamahpravisantiyo’vidydmupdsate 
tato bhiiya iva te tamo ya u vidydydm ratdh. 

9. Into blinding darkness enter those who worship ignorance 
and those who delight in knowledge enter into still greater 
darkness, as it were. 

See B.U. IV. 4-10. 

S. interprets avidyd to mean ceremonial piety and vidyd as knowledge 
of the deities. The former leads to the world of the manes and the 
latter to the world of gods. Cg. vidyayd deva-lokah karmandpity-lokah. 
B.U. II. 5. 16. feels that vidyd cannot refer to the knowledge of 
Brahman for it cannot lead to greater darkness. If we are lost in the 
world of birth, becoming, -we overlook our pure being. If we con- 
centrate on the latter, we wiU also be onesided. We must look upon 
the Absolute as the one and the many, as both the stable and the 
moving. It is both immanent and transcendent. 

The verse refers also to the dichotomy of work and wisdom and 
suggests that while those who are lost in works without the wisdom 
of the spirit enter into darkness, those who are exclusively devoted 
to the pursuit of wisdom, to the neglect of works, enter into still 
greater darkness. Selfish seekers of spiritual wisdom miss their aim. 
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The Upanisad repudiates both schools of thought — those who hold 
that salvation is attained only by means of works and those who 
hold that it is to be attained by knowledge alone. It supports 
Kumarila who advocates a combination of knowledge and works. 
Kumarila says that even as a bird cannot fly in the heaven by one 
wing only but only by both the wings, even so man can gain salvation 
only by the combined pursuit of knowledge and works. Contemplative 
and active lives should go together. ‘Faith without works is dead.’ 

It is also said that avtdyd, applies to the selfish people who desire 
worldly possessions and vidyd to those who say T am Brahman’ 
without the actual realisation of this truth. S. 

The state of those who are lost in ignorance and cling to external 
props is pitiable indeed, but the state of those who are intellectually 
learned but spiritually poor is worse. The darkness of intellectual 
conceit is worse than that of ignorance. The writer is here dis- 
tinguishing between knowledge by description and knowledge by 
acquaintance or experience. 

10. anyad evdhur vidyayd anyad dhur avidyayd 
iti susruma dhirdnam ye nas tad vicacaksire. 

10. Distinct, indeed, they say, is the result of knowledge and 
distinct, they say, is the result of ignorance. Thus have we 
heard from those wise who have explained to us these. 

We cannot grasp the nature of ultimate Reality by either discursive 
knowledge or lack of it. 

If knowledge and ignorance are both real, it is because con- 
sciousness of oneness and consciousness of multiplicity are different 
sides of the supreme self-awareness. The one Brahman is the basis of 
numberless manifestations. 

11. vidydm cavidydm ca yas tad vedohhayam Saha 
avidyayd mrtyufh tirtvd yidy ay dmrtam asnute. 

II. Knowledge and ignorance, he who knows the two 
together crosses death through ignorance and attains life eternal 
through knowledge 

See Maitrl. VII. 9. 

Vidyd is equated with knowledge of deities and avidyd with karma, 
vidydm cdvidydrh ca devatdjndnam karma cety arthah. S. S makes 
out that by the performance of rites we overcome death and by the 
meditation on deities we attain immortality, which is becoming 
one with the deity meditated xipon. amriarh devdtmabhdvam. 

Vedanta Desika quotes a verse where it is said that by austerity 
we destroy sins and by wisdom we attain life eternal. 

tapb vidyd ca viprasya nihsreyasa karati ubhau 
tapasd kalmasam hanti vidyaydmrtam asnute. 
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Kuranarayana says, ‘avidyayd vidydnga-rupatayd coditem karmand 
mytyum vidyotpatti-pratihandhaka-hhutam punya-pdpa-mpam prdk- 
tanam karma tlrtvd niravasesam ullanghya vidyayd paramdtmopdsana- 
fupayd amftam asnute moksam prapnoti, 

uhhayam saha: the two together. Works though they do not by 
themselves lead to salvation, are helpful in preparing our hearts 
for it. If we imagine that we can attain the highest wisdom without 
such previous preparation, we are mistaken. If we give ourselves 
to what is not knowledge we are mistaken, if we delight altogether 
in knowledge despising work we are also mistaken.^ 

is regarded as an essential prerequisite for spiritual life. 
Man cannot rise to spiritual enlightenment if he has not first through 
avidyd become conscious of himself as a separate ego. In spiritual 
life we transcend this sense of separateness. To reach the higher self 
we must do battle with the lower. The endowment of intellectuality 
or avidyd is justified on the ground that it creates the conditions for 
its own transformation. If we remain at the intellectual level, look 
upon it not only as a means but as the end in itself, if we deny the 
reality of life eternal to which we have to rise, then we suffer from 
intellectual pride and spiritual blindness. The knowledge of discur- 
sive reason is essential, but it has to be transcended into the life of 
spirit. Avidyd must be transcended in Vidyd. Avidyd its place. 
Without it there is no individual, no bondage, no liberation.^ 

THE MANIFEST AND THE UNMANIFEST 

12. andham tamah pravisanti ye’ sambhutim updsaU 
tato hhuya iva te tamo ya u samhhutydm ratdh. 

12. Into blinding darkness enter those who worship the 
unmanifest and into still greater darkness, as it were, those 
who delight in the manifest. 

asamhhuti: the unmanifest, the undifferentiated prakfti. We get our 
rewards according to our beliefs. 

Augustine; 'Two virtues are set before the soul of man, the one 
active, the other contemplative; the one whereby we journey, the other 
whereby we reach our journey’s end; the one whereby we toil that our 
heart may be cleansed for the vision of God; the other whereby we repose 
and see God; the one lies in the precepts for carrying on this temporal 
life, the other in the doctrine of that life which is eternal. Hence it is 
that the one toils, and the other reposes ; for the former is in the purgation 
of sins, the latter in the light (or illumination) of the purgation effected.’ 
Quoted in Dom Cuthbert Butler’s (1922). 

» 'Avidyd meaning the normal run of life based upon the procreative 
institution of marriage is treated ^ a means of preventing physical 
discontinuity, and uiifya meaning the leading of chaste life, the practice 
of austerities and the pursuit of higher knowledge as means of realising 
the immortality of soul.’ B. M. ’Baxaa,: Ceylon Lectures (1945), p. 201 n. 
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asambhuti: non-becoming: Those who do not believe in re-birth may 
be referred to. 

sambhuti: the manifest, the lord of the phenomenal world, karya- 
brahma Hiranya-garbha. It is sometimes said that asambhUti means 
that the world has no creator, that it is produced, preserved and 
destroyed by its own nature. Those who hold such a view are the 
naturalists. See B.G. XVI. 8, 9, 20. 

The Supreme is neither of these in the sense that he is not also 
the other. If we identify the Supreme with the manifest, it would be 
pantheism in the sense that the whole of the Divine nature finds 
expression in the manifested world, leaving nothing over, and it is 
a wrong view. Again, if the world of becoming were not there, it 
would all disappear in what would seem a world of undifferenced 
abstraction. Within the depths of the spirit there is unfolded before 
us the drama of God's dealings with man and man’s with God. , 
Unity and multiplicity are both aspects of the Supreme and there- 
fore the nature of the Supreme is said to be inconceivable. 
ekatve sati ndndtvam ndndtve sati caikatd 
acintyam brdhmano rUparh has tad veditum arhati. 
quoted by R. on M.U. I. 3. 

13. anyad evahuh samhhavdd anyad ahur asambhavdt 
iti suiruma dhirandm ye nas tad vicacaksire. 

13. Distinct, indeed, they say, is what results from the 
manifest, and distinct, they say, is what results from the 
unmanifest. Thus have we heard from those wise who have 
explained to us these. 

Those who worship the Creator Hiranya-gafbha obtain super- 
natural powers: those who worship the Unmanifested principle of 
prakfti get absorbed into it. sambhuteih kdrya-brahmopdsandt asam- 
bhuteh avydkftM.^. quotmgimm the Pur anas. 

14. sambhuiifh ca vindsam ca yas tad vedobhayam saha 
vindsena mrtyurh twtvd sambhutyd amrtam asnute. 

14. He who understands the manifest and the unmanifest 
both together, crosses death through the unmanifest and attains 
life eternal through the manifest. 

§ tells us that sambhuti here means asambhuti. vindsa is taken as 
effect and so sambhuti. samhhutirh ca vindsarh cetyatrdvarnalopena 
nirdeso drastavyah prakfti-laya-phala-srutyanurodhdt. 

Veddnta Desika and Kmandrdyapa dispute S’ interpretation. 
atra sambhuti-vindia-sabddbhydm s^sti-pralaya-vivaksayakdrya-hiran- 
ya-garbhasya avydkrta-pradhdnasya copdsanam vidhlyata iti, sdmkara- 
vydkhydnam anupapannam. tathd sati mrtyu-tarandmYtatva-prdpti- 
rupa-phala-vacandnaucitydt. 
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To be absorbed in the world around without turning to the 
principle at the base of it is one extreme; to be absorbed in the 
contemplation of the transcendent infinite indifferent to the events 
of the manifested world because they are likely to disturb inward 
serenity and self-coinplacency is another extreme. This verse asks 
us to lead a life in the manifested world with a spirit of non- 
attachment, with the mind centred in the unmanifest. We must live 
in this world without being choked by it. Wemust centre our thoughts 
in the eternal remembering that the eternal is the soul of the temporal. 

PRAYER FOR THE VISION OF GOD 

15. hiranmayena pdtrena satyasydpihitam mukham 
tat tvam pusan apdvrnu satyadharmdya drsiaye. 

15. The face of truth is covered with a ’golden disc. Unveil 
it, 0 Pusan, so that I who love the truth may see it. 

See B.U. V. 15. 1-3. 

16. pusann ekarse yama surya prdjdpatya vyuha rasmm 

samuha tejah. 

yat te rupam kalydnatamam tat te pasydmi yo sdv asau 
purusah, so’ham asmi, 

16. O Pusan, the sole seer, 0 Controller, 0 Sun, offspring 
of Prajd-pati, spread forth your rays and gather up your radiant 
light that I may behold you of loveliest form. Whosoever is that 
person (yonder) that also am I. 

17. vdyuf anilam amrtam athedam bhasmdntam sanram 
aum krato smara krtam smara kmto smara krtam smara. 

17. May this life enter into the immortal breath; then may 

this body end in ashes. 0 Intelligence, remember, remember 
what has been done. Remember, 0 Intelligence, what has been 
done. Remember: . 

18. agne nay a supathd raye asmdn vUvdni deva vayundni 

vidvdn 

yuyodhyasmaj juhard'^am eno hhuyisihdm te nama-uktim 
vidhema. 

18. 0 Agni, lead us, along the auspicious path to prosperity, 
0 God, who knowest all our. deeds. Take away from us deceitful 
sins. We shall offer many prayers unto thee. 

Verses 15-18 are uttered at the time of death. Even to-day they 
are used by the Hindus in their funeral rites. We are required to 
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remember our past deeds as their results accompany the departing 
soul and determine the nature of the future life. 

The Upanisad emphasises the unity of God and the world and 
the union of the two lives, the contemplative and the active. We 
cannot have the contemplative life without the active. We must 
cleanse our souls to ascend the heights of contemplation. The seers 
of the Upanisads, the Buddha, Jesus have set an example not to 
neglect the work of the world through love of contemplation. They 
are noted for their stability and poise. Their calm was a vigilant 
one. They act without selfishness and help without patronising. 
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KENA UPANISAD 

The Upanisad derives its name from the first word Kena, by 
whom, and belongs to the Sdma Veda. It is also known as the 
Talavakdm, the name of the Brdhmana of the Sdma Veda to 
which the Upanisad belongs. It has four sections, the first two 
in verse and the other two' in prose. The metrical portion deals 
with the Supreme Unqualified Brahman, the absolute principle 
underlying the world of phenomena and the_ prose part of the 
Upanisad deals with the Supreme as God, Isvara. The know- 
ledge of the Absolute, pard, vidyd, which secures immediate 
liberation {sadyo-mukti) is possible only for those who are able 
to withdraw their thoughts from worldly objects and con- 
centrate on the ultimate -fact of the universe. The knowledge of 
Isvara, apard vidyd, puts one on the pathway that leads to 
deliverance eventually {krama-mukti) . The worshipping soul 
gradually acquires the higher wisdom which results in the 
consciousness of the identity with the Supreme. 
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INVOCATION 

I. dpydyantu mammgdni vdk pranas caksuh srotram atho 
halam indriydni ca sarvdni. a 

1. May my limbs grow vigorous, my speech, breath, eye, 
ear as also my strength and all my senses, 

2 . sarvam hrahmopanisadam md'ham brahma nirdkurydfh 

md md brahma nirdkarot anirdkaranam astu anirdkaranam w 

me’stu. I 

2, All is the Brahman of the Upanisads. May I never discard 
Brahman. May the Brahman never discard me. May there 
be no discarding. May there be no discarding of me. 

3. tad dtmani nirate ya upanisatsu dharmds te mayi santu. 

Aum. sdntih, Mntih, Mntih. ^ 

3. Let those truths which are (set forth) in the Upanisads ^ 

live in me dedicated to the self. Aum, peace, peace, peace. 
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Sectioni 

WHO IS THE REAL AGENT IN THE INDIVIDUAL? 

I. kenesitam patati presitam manah kena prdnah prathamah 
praitiyuktah. 

kenesitam vdcam imam vadanti, caksuh srotram ka u devo 
yunakti. 

I. By whom willed and directed does the mind light on its 
objects? By whom commanded does life the first, move? At 
whose will do (people) utter this speech? And what god is it 
that prompts the eye and the ear? 

The questions put in this verse by the pupil imply that the 
passing things of experience are not all and they depend on a 
permanent reality. The necessity of a ground for the existence of 
finite beings is assumed here. The questions assume that there is 
a relation between reality and these phenomena, that the real 
governs the phenomenal. . 


THE ALL-CONDITIONING YET INSCRUTABLE 
BRAHMAN IS TBE AGmj 

2. irotrasya srotram manaso mano yad mco ha vacant sa u 
prdnasya prdrt^ah 

caksusas caksur atimucya dhirdh, prety dsmdl lokdt amrtd 
bhavanti. 

2. Because it is that which is the ear of the ear, the mind 
of the mind, the speech, indeed of the speech, the breath of 
the breath, the eye of the eye, the wise, giving up (wrong 
notions of their self-sufficiency) and departing from this world, 
become immortal. 

This verse contains the answers to the questions raised in the 
first verse. 

(sar 0/ mf; it means that the self directs the ear. 

There is the Eternal Reality behind the mind, life and the senses, 
the mind of the mind, the life of the life. Brahman is not an object 
subject to mind, speech and the senses. He who knows it will gain 
life eternal and not the partial satisfactions of the earthly life. Here 
in the world of space and time we are always seeking the Beyond 
which is above space and, time. There, we possess the consciousness 
that is beyond space and time. 
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na tatra caksur gacchati na vdg gacchati no manah 

na vidmo na vijdmmo yathaitad anusisydt. 

3. There the eye goes not, speech goes not, nor the mind; 
we know not, we understand not how one can teach this. 

Katha. VI. 12; M.U. III. (i)-8; T.U. II. 4. 

The Supreme is not dependent on mind, life and senses for its 
being. 

‘Knowledge of a thing arises through the senses or the mind and 
since Brahman is not reached by either of these, we do hot know of 
what nature it is. We are therefore unable to understand how anyone 
can explain that Brahman to a disciple. Whatever is perceivable 
by the senses, that it is possible to indicate to others, by genus, 
quality, function or relationship, jdti-guna-kriyd-visesanaih. Brahman 
does not possess any of these differentiating characters. Hence the 
difficulty in explaining its nature to disciples. $. 

4. anyad eva tad viditdd atho aviditdd adhi 

iti susruma purvesdm ye nas tad vydcacaksire. 

See I§a 10, 13. 

4. Other, indeed, is it than the known; and also it is above 
the unknown. Thus have we heard from the ancients who have 
explained it to us. 

It is above the known and the unknown, but it is not unknowable. 
Verse 6 says, tad eva brahma tvarii viddhi, 'that, verily, is Brahman, 
know thou,' implies that the Brahman is not beyond our appre- 
hension. The writer suggests that this teaching has been trans- 
mitted by tradition. We cannot know it by logic, brahma caitanyam 
dcdryopadesaparamparayaivddhigantavyam, na tarkatah. ^. 

‘Those who know do not speak; Those who speak do not know.’ Tao 
Te’Ching. 56. A. Waley’s English translation The Way and the Power. 

5. yad vdcd nabhyuditam yena vdg ahhyudyate 

tad eva brahma tvarh viddhi nedam yad idam updsate. 

5. That which is not expressed through speech but that by 
which speech is expressed ; that, verily, know thou, is Brahman, 
not what (people) here adore. 

S argues that the author lays stress on the distinction between the 
Absolute Brahman who is one with the deepest self in us ondL livara 
who is the object of worship. 

Isvara as the indwelling spirit and not as an object who is external 
to us is what the Real is. God must cease to be a conceived and 
apprehended God but become the inward power by which we live. 
But this inward experience of God is felt only by the advanced 
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spirits. The simple, unreflective child-mind seeks God who is above 
and not within. The prayer of Solomon, 'Hear thou in Heaven thy 
dwelling-place. ’I 

not what peopk here adore . — ^The pure Godhead which is beyond all 
conceptual determinations and differentiations, when viewed con- 
ceptually and concretely becomes, as Eckhart says, an 'idol,’ 'Had 
I a God whom I could understand, I would no longer hold him for 
God,’* 

Spirit cannot be objectified. The revelation of Spirit is in the 
depths of one’s life and not in the objective world. However high 
our conception may be, so long as it is an objective attitude, it is 
a form of idolatry. When we are in bondage to the objective world, 
we look upon God as a great external force, a supernatural power 
who demands to be appeased. God is life and can be revealed only 
in spiritual life. The relation to the Supreme is an inward one 
revealing itself in the depths of spiritual life. Spirit is freedom, life, 
the opposite of necessity, passivity, death. This and the following 
verses affirm that Spirit must free itself from the yoke of necessity. 
The more completely we live in the divine the less do we reflect 
on him. 

Cp. Eckhart: When the soul beholds God purely, it takes all its 
being and its life and whatever it is from the depth of God; yet it 
knows no knowing, no loving, or anything else whatsoever. It rests 
utterly and completely within the being of God, and knows nothing 
but only to be with God. So soon as it becomes conscious that it 
sees and loves and knows God, that is in itself a departure.’s 

6. yan mamsd na manute yendhur mano matam 

tad eva brahma tvam viddhi nedam yad idam updsate. 

6. That which is not thought by the mind but by which, 
they say, the mind is thought (thinks) ; that, verily, know thou, 
is Brahman and not what (people) here adore. 

Brahman is the pure subject and should not be confused with any 
object, however exalted. 

7. yac caksusd na pasyati yena caksumsi pasyati 

tad eva brahma tvam viddhi nedam yad idam updsate, 

7. That which’ is not seen by the eye but by which the eyes 
are seen (see) ; that, verily, know thou, is Brahman and not 
what (people) here adore. 

8. yac cchrotrena na srunoti yena srotram idam srutam 
tad eva brahma tvam viddhi nedam yad idam updsate. 

^ I Kings, VIII. 30. 

® Rudolf Otto: Mysticism: East and West (1932), p. 25. 

3 J&iii., p. 134. 
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8. That which is not heard by the ear but by which the ears 
are heard (hear); that, verily, know thou, is Brahman and not 
what (people) here adore. 

9. yat prdnena prdniti yena prdnah pramyate 

■tad eva brahma tvam viddhi nedam y ad idam updsate. 

9. That which is not breathed by life, but by which life 
breathes; that, verily, know thou, is Brahman and not what 
(people) here adore. 

Section 2 

THE PARADOX OF THE INSCRUTABILITY OF 
BRAHMAN 

I. yadi manyase suvedeti dahhram evdpi nunam tvam vettha 
hrahmano rupam, 

yadasya tvam yadasya devesu atha nu mimdmsyam eva te, 
manye viditam. 

1. If you think that you have understood Brahman well, you 
know it but slightly, whether it refers to you (the individual 
self) or to the gods. So then is it to be investigated by you 
(the pupil) (even though) I think it is known. 

dahhram, another reading is daharam. Both mean alpam or small. 
Whatever is human or divine is limited by adjuncts and is thus not 
different from smallness or firiitude. The Brahman which is free 
from adjuncts is not an object of knowledge. The disciple is asked 
to ponder over this truth and he, through reasoning and intuitive 
experience, comes to a decision and approaches the teacher and 
says, T‘ think that is now understood by me.’ 

evam dcdryoktah sisya ekdnte upavistah samdhitassan, yathoMam 
deary ena dgamam arthato viedrya tarkatas canirdhdrya, svdnuhhd,vam 
kftvd, dedryasakdsam upagmnya, uvdea manye’ham atheddnlm 
viditam hrahmeti. 5 . 

2. ndham manye suvedeti no na vedeti veda ca 
yo nas tad veda tad veda no na vedeti veda ca. 

2. I do not think that I know it well; nor do I think that I 
do not know it. He who among us knows it, knows it and he, 
too, does not know that he does not know. 

Tt is neither that I know hini not, hor is it that I know him’ is 
also an admissible rendering. 

There is the knowledge that we obtain through philosophical 
processes but there is also another kind of knowledge. The founder 
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and model of Egyptian monachism, St. Antony, according to Cassian 
(Coll IX. 31), delivered this judgment about prayer, 'That prayer is 
not perfect in which the monk understands himself or his own 
prayer.’ (See Encyclopaedia of Religions and Ethics, article on Roman 
Catholic.) 

Cp. Dionysius: 'There is that most divine knowledge of God 
which takes place through ignorance, in the union which is above 
intelligence, when the intellect quitting all things that* are, and then 
leaving itself also, is united to the superlucent rays, being illuminated 
thence and therein by the unsearchable depth of wisdom.’ Divine 
Names VII. 3. Louis of Blois observes; ‘The soul, having entered 
the vast solitude of the Godhead, happily loses itself; and enlightened 
by the brightness of most lucid darkness, becomes through know- 
ledge as if without knowledge, and dwells in a sort of wise ignorance.’ 
Spiritual Mirror, Ch. XI. 

3. yasydmatam tasya matam matam yasya na veda sah 
avijndtam vijdnatdm vijndtam avijdnatdm. 

3. To whomsoever it is not known, to him it is known: to 
whopnsoever it is known, he does not know. It is not understood 
by those who understand it; it is understood by those who do 
not understand it. 

This verse brings out how we struggle with the difficulties of human 
expression, how we confess to ourselves the insufficiency of mental 
utterance. 

The Supreme is not an object of ordinary knowledge but of 
intuitive realisation. If we think that we know Brahman and we can 
describe Him as an object perceived in nature or as the cause inferred 
from nature, we do not, in reality, know Him. Those who feel that 
they do not and cannot know Him in this manner do have a know- 
ledge of Him. Brahman cannot be comprehended as an object of 
knowledge. He can be realised as the subject in all knowledge. 8 says 
that the true knowledge is intuitive ox-pexieTict, samyag-darsanam. 
The process of abstraction employed by philosophers gives us an 
abstract idea, but the intuitive apprehension by which the soul is 
carried away above all intelligence into a direct union with God is 
different from intellectual abstraction and negation. 

V ajracchedika Sutra, i. XXVI : ‘Those who see me in any form 
or think of me in words, their way of thinking is false, they do not 
see me at all. The Beneficent Ones are to be seen in the Law, theirs 
is a Lawbody; the Buddha is rightly to be understood as being of 
the nature of the Law, he cannot be understood by any means.’ 

Plotinus: Tn other words, they have seen God and they do not 
remember? Ah, no: it is that they see God still and always, and that 
as long as they see, they cannot tell themselves they have had the 
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vision; sucli reminiscence is for souls that have lost it.’ Enneads, 
IV. 4. 6. Nicolas of Cusa, De Vis. Dei, Ch. XVI: ‘What satisfies the 
intellect is not what it understands.’ 

Cp. Dionysius, the Areopagite: ‘God is invisible from excess of 
light. He who perceives God is himself in darkness. God’s all- 
pervading darkness is hidden from every light and veils all recogni- 
tion. And if anyone who sees God recognises and understands what 
he sees, then he himself hath not seen Him.’ 


THE VALUE OF THE KNOWLEDGE OF BRAHMAN 

4. pratibodha-viditam matam amrtatvarh hi vindate 
dtmand vindate viryam vidyayd vindate amrtam. 

4. When it is known through every state of cognition, it 
is rightly known, for (by such knowledge) one attains life 
eternal. Through one’s own self one gains power and through 
wisdom one gains immortality. 

pratibodha-viditam: through every state of cognition, bodham bodham 
prati viditam. §. The self is the witness of all states, sarva-pratyaya- 
darsi-cicchakti-svarupa-mdtrah. To know it as such is right knowledge. 
It is the absolute a priori, the certain foundation of all knowledge. 
If pratibodha-viditam is interpreted as leading to an inferential 
apprehension of the self, then self becomes a substance possessing 
the faculty of knowing and not knowledge itself, hodha-kriya-sak- 
timdn dtmd dravyam, na bodha-svarupa eva. Knowledge appears 
and disappears. When knowledge appears, the self is inferred; when 
knowledge disappears, the self becomes a mere unintelligent sub- 
stance. tathd nastabodho. dr avyamdtr am nirvisesah. ^. ''th& QAi is 
subject to changes. 

If pratibodha-viditam means knowledge of self by self, the object 
known is the conditioned Brahman and not the unconditioned 
Reality. ‘Pure spirituality is bound only to interior recollection and 
mental converse with' God. So although (one) may make use of (these 
interventions) this will be only for a time; his spirit will at once 
come to rest in God and he wih forget all things of sense.’^ 

‘Of all forms and manners of knowledge the soul must strip and 
void itself so that there may be left in it no kind of impression of 
knowledge, nor trace of aught soever^ but rather the soul must 
remain barren and bare, as if these forms had never, passed through 
it, and in total oblivion and suspension.’* 

I St. John of the Cross : Ascent of Mount Carmel, Bk. HI, Gh. XXXI. 

- JHA, Bk. Ill, Ch. n. ^ 
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5. iha ced avedi-d atha satyam asti na ced ihavedin mahaVi 
vinastih 

bhutesu bhutesu vicintya dMrdh pretydsmdl lokdd amrtd 
bhavanti. 

5. If here (a person) knows it, then there is truth, and if 
here he knows it not, there is great loss. Hence, seeing or 
(seeking) (the Real) in all beings, wise men become immortal 
on departing from this world. 

vicintya: vijndya, sdksdtkrtya.P). V. vicitya. 

The wise man sees the same Brahman in every creature. 
here: If here on earth, in this physical body, we arrive at our true 
existence, and are no longer bound down to the process, to the 
becoming, we are saved. If we do not find the truth, our loss is great, 
for we, then, are lost in the life of mind and body and do not rise 
above it to our supramental existence. 

Section 2 - 

jfdx 

THE ALLEGORY OF THE VE] GODS' IGNORANCE 

OFRRAi?A#frc 

,adc 

I. brahma ha devebhyo vijigye, taS'^ ha brahmar^o vijaye devd 
amaMyanta, ta aiksantasmakam evdyi n. vijayo' smakam evdyam 
mahimd iti. to 

1. Brahman, it is said, conquered*-' (once) for the gods, and 
the gods gloried in that conquest oi Brahman. They thought, 
ours, indeed, is this victory and ours, indeed, is this greatness. 

The incomprehensible Supreme is higher than all gods, and is the 
source of victory for the gods and defeat, for the demons. Brahman 
as the Supreme Isvara vanquishes the enemies of the world and 
restores stability to it. 

We, see in this allegory the supplanting of the Vedic gods by the 
one Supreme Brahman. 

SeeB.U. L3, 1-7. 

2. tadd hdisdm vijajhau, tebhyo ha prddur babhuva, tan na 
vyajdnata kirn idam yaksam iti. 

2. {Brahman) iiAetdi knew this (conceit of theirs). He 
appeared before them. They did not know what spirit it was, 

yaksam: spirit, pujyam mahad bhutam iti. 

The Supreme by His power appeared before the devas. 
svayoga-mdhdtmya-nirmitendtyadbhutena vismdpamyena rupena 
devdndm indriya-gocare pradurhabhitva. 
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3. te’gnim abruvan, jdta-veda eiad vijanihi him etad yaksam 
iti, tatheti, • 

3. They said to Agni, ‘0 Jata-vedas, find this out, what this 
spirit is.’ ‘Yes’ (said he). 

jdta~vedas is said to be omniscient, sarmjha-kalpam: jatam sarvam 
vetti iti jdta-veddh. It is the name given to Agni in the R. V. 

4, tad ahhyadravat, tarn ahhyavadat ko’sUi, agnir vd aham 
asmi ity ahravU, jdta-vedd aham asmi iti. 

4. He hastened towards it and it said to him, ‘Who art 
thou?’ (Agni) replied, ‘I am Agni indeed, I am Jata-vedas.’ 

5. tasmims tvayi kirn viryam iti, apidam sarvam daheyam yad 
idam prthivydm iti. 

5. He again asked, ‘What power is there in thee?’ Agni 
replied, ‘I can burn everything whatever there is on earth.’ 

6 . -fasmai trnam ni ^dlr tM dad daha iti, tad upaprey ay a 

sarva-javena, tan'> p^gdhum, sa tata eva nivavrte, naitad 

asakam vijndtumy^-pS-' ^'^ksam iti. 

6. (He) placed hi ^^Hf) grass before him sajdng, ‘Bum 

this.’ He went towa.^ ^ Wath all speed but could not burn it. 
He returned thence find out 

what this spirit is.’ V 

sarva-javena: with all speea. sarvotsaha-kfiena vegena. 

7. atha vdyum abruvan, vdyav etad vijdnihi kirn etadyaksam 
iti, tatheti. 

7. Then they said to Vayu (Air), ‘0 Vayu, find this out — 
What this spirit is.’ ‘Yes’ (said he). 

8 . tad ahhyadravat, tarn ahhyavadat ko’siti, vdyur vd aham 
asmUy abravin mdtarisvd aham asniUi. 

8. He hastened towards it, and it said to him, ‘Who art 
thou?’ Vayu replied, ‘I am Vayu indeed, I am Matarisvan.’ 
mdtari antarikse svayatUi mdtarisvd. 

9. tasmims tvayi kirk viryam iti apidam sarvam ddadiyam yad 
idam prthivydm iti. 

9. (He asked Vayu) ‘Wliat power is there in thee?’ (Vayu) 
replied, ‘I can blow off everything whatever there is on earth.’ 

10. tasmai trnam nidadhau etad ddatsveti, tad upapreydya 
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sarva-javena, tan na sasdkdddtum, sa tata eva nivavrte, naitad 
asakam vijndtum yad etad yaksam iti. 

10. He placed before him (a blade of) grass saying, ‘Blow 
off.’ Vayu went towards it with all speed but could not blow 
it off. He returned thence and said, ‘I have not been able to 
find out what this spirit is.’ 

11. athendram ahyuvan, maghavan, etad vijdmhi kim etad 
yaksam iti, tatheti, tad abhyadravat; tasmdt tirodadhe. 

11. Then they said to Indra, ‘0 Maghavan, find this out 
what this spirit is.’ ‘Yes’ (said he). He hastened towards it (but) 
it disappeared from before him. 

12. sa tasminn evdkdse striyam djagdma hahu-sobhamdndm 
umdm haimavatim tdm hovdca kim etad yaksam iti. 

12. When in the same region of the sky, he (Indra) came 
across a lady, most beautiful, Uma, the daughter of Himavat, 
and said to her, ‘What is this spirit?' 

hahu-sobhamdndm umdm: most beautiful, Umd. Umd is wisdom 
personified. 

Umd: the name is said to be .derived from u md, do not practise 
austerities which is the exclamation addressed to Parvati by her 
mother. 

This legend that Uma, the daughter of the Himalayas revealed 
the mystic idealism of the Upanisads to the gods is an imaginative 
expression of the truth that the thought of the Upanisads was 
developed by the forest dwellers in the mountain fastnesses of the 
Himalayas. 

haimavatim: the daughter of Himavat. Holy men live there and 
pilgrims go there as for many centuries the striving of the human 
spirit has been directed towards these mountain ranges. 

Wisdom is the most beautiful of all beautiful things. 
sarvesdm hi iobhamdndndm sobhanatamd vidyd. virupo’pi vidydvdn 
hahu iobhate. Beauty is the expression of inward purity. Sins leave a 
scar on the soul or otherwise disfigure it. Uma is the Wisdom that 
dispels Indra’s ignorance. Mere Imowledge untouched by divine 
grace wall not do. In the lives of saints we find that the sight of an 
angel or the hearing of its voice floods the seer with a new power and 
imparts illumination. 

In the Devi Saptaiatl it is said that the Mother of the universe 
will descend to earth or assume incarnations whenever disturbances 
are caused by beings of a demoniacal nature. 

taddtaddvatlYydhamkarisyamyan^safhksayam. 

Mdfka'^d'^ya Purdiia, Devi Saptaiatl II. 55. 
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Durgd: sometimes worshipped as Kdiydyam, is represented to be 
divine wisdom, brahma-vidyd. Cp. moksdrthihhir munibhir asta-sa- 
masta-dosair vidydsi sd bhagavatl, paramd hi devl: 0 Goddess, Thou 
art Wisdom, the supreme goddess worshipped by the seekers of 
liberation, by the sages, in whom all passions have subsided, Durgd- 
saptasatl. 

Cp. Peter Abailard: ‘However long you exert yourself in dialectic, 
you will consume your labour in vain, unless grace from heaven makes 
your mind capable of so great a mystery. Daily practice, can, indeed, 
furnish any mind with knowledge of the other science, but philosophy 
is to be attributed to divine grace alone, and, if this grace does not 
prepare your mind inwardly, your philosophy merely flogs the air 
outside to no avail. 


Section 4 

KNOWLEDGE OF BRAHMAN IS THE GROUND OF 
SUPERIORITY 

I. sd brahmeti hovdca, brahmano vd etad vijaye mahiyadhvam 
iti,tato haiva viddmcakdra brahma iti. 

1. She replied, 'This is Brahman, to be sure, and in the 
victory of Brahman, indeed, do you glory thus.’ Then only did 
he (Indra) know that it was Brahman. 

The object of the story is to illustrate the superiority of Brahman 
to all the manifestations including the divine ones. 

Brahman here is Isvara or personal God who governs the Universe, 

Cp. : ‘All things cry out to Thee, pass on, I am not God.’ — Eckhart. 

2. tasmdd vd ete devd atitardmivdnydn devdn y ad agnir vdyur 
indr ah, te hy enan nedistham pasprsuh, te hy enat prathamo 
viddmcakdra brahmeti. 

2. Therefore, these gods, Agni, Vayu and Indra, surpass 

greatly other gods, for they, it was, that tovAh&di. Brahman 
closest, for they, indeed, for the first time knew (it was) 
Brahman. ■ ■ 

3 . tasmdd vd indro’titardmivdnydn devdn, sa hy enan nedistham 
pasparsa, sa hy enat prathamo viddmcakdra brahmeti. 

3, Therefore, Indra surpasses greatly, as it were, other gods. 
Pie, indeed, has come into close contact with Brahman. He, 
indeed, for the first time knew that (it was) Brahman. 

Of the three Agni, Va5m and Indra, Indra obtained the knowledge 
that it was Brahman through the grace of Uma. Brahman is the 
I G. Sikes: Peter Abailard (1932), pp. 58-59. 
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supreme being through whose power alone the gods enjoy greatness. 
See Katha VI. 3» 

BRAHMAN, THE COSMIC AND INDIVIDUAL 
REALITY 

4. tasyaisa adeso yad etad vidyuto vyadyutadd itm nyamtmi- 
sadd, ity adhidaivatam. 

4. Of this Brahman, there is this teaching; this is as it were, 
like the lightning which flashes forth or the winking of the eye. 
This teaching is concerning the gods. 

‘like sudden lightning’: yathd sakfd vidyutam. The illustration of 
lightning is used to indicate the instantaneous enlightenment pro- 
duced by the union of the individual soul with the transcendental 
principle of universal wisdom. Like lightning Brahman showed 
Himself to the gods once and disappeared. There is a sudden enlarging 
of the mind, a flash of light enlightening the intellect, an inpouring 
of the spirit causing fervour and joy ineflable. 

The masters of spiritual life tell us that the hidden word comes to 
them all on a sudden for one brief moment, when all things are 
hushed in a deep stillness. 

Cp. The Cloud of Unknowing: There will He sometimes perad- 
venture send out a beam of ghostly light, piercing this cloud of 
unknowing that is betwixt thee and Him; and shew thee some of 
his privity, the which man may not nor cannot speak,’ Chapter 
XXVI. ■ 

Cp. Augustine quoted by Eckhart: Tn this first flash when thou 
art as if struck by lightning, when thou hearest inwardly the affirma- 
tion "Truth” there remain if thou canst.’— Rudolf Otto: Mysticism: 
East and West 

The two illustrations of the flash of lightning and the twinlding of 
the eye suggest the sudden glimpse, sakrd-vijhdnam, into Reality 
which has to be transformed into permanent realization. Ultimate 
truth can only be taught by examples: nirupamasya hrahmano 
yenopamdnena %ipadesah. 

5. athddhydtmani, yadetat gacchaiiva ca manah anena caitad 
upasmaraty abhnksnam samkalpah. 

5. Now the teaching concerning the self. — It is this toward 
which the mind appears to move; by the same (mind, one) 
remembers constantly; volition also likewise. 

The mental processes by which we remember, think and will 
presuppose Brahman. There is a general view that there is an 
analogy between the divine spirit, the cosmic world and the individual 
soul. In several passages, as here, it is said, ‘So with regard to the 
divine; now with regard to the soul.’ 
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6, tadd ha tad-vanam ndma, tad-vanam ity updsitavyam, say a 
etad evam veddbhi hainam sarvdni hhutdni samvdnchanti. 

6. Brahman, the object of all desire, that, verily, is what is 
called the dearest of all. It is to be meditated upon as such 
itadvanam) . Whoever knows it thus, him, all beings seek. 

tad-vanam: dearest of all: tasya prdni-jdtasya pratyag-dtmd-'bhutatvdd 
vanamyam samhhdjamyam atas tadvanam ndma prakhydtam. brahma 
tadvanam. 

vdnchanti: seek, yearn, prdrthayanti. 

7. upanisadam bho bruhi—iti, uktd upanisat, brdhmim vd va ia 
upani§adam abruma, iti. 

7. (The pupil) 'Sir, teach (me) the secret (Upanisad),' (The 
teacher) : ‘The secret has been taught to thee; we have taught 
thee the secret relating to Brahman.’ 

8. tasyaitapo-dama-karmetipraUsthd, veddh sarvdhgdni, satyam 
dyatanam. 

8. Austerities, self-control and work are its support; the 
Vedas are all its units; truth is its abode. 

tapah: austerity. It is derived from the root tap to burn. It signifies 
warmth. The saints are represented as undergoing austerities for 
years to attain supernatural powers. The Supreme is said to have 
endured austerities in order to create. 

Tapas is training in spiritual life. Negatively, it is cleansing our 
soul of all that is sinful and imperfect; positively, it is building up 
of all that is good and holy. In the history of religion, the practice of 
bodily austerities hasbeen looked upon as the chief means for attaining 
spiritual ends. The privations of food and drink, of sleep and clothing, 
of exposure to heat and cold are labours undertaken to wear down the 
body. In the story of asceticism, Hindu or Christian, excesses of 
bodily suffering play a large part such as the use of chainlets, spikes 
and pricks and scourgings. 

9. yo vd etdm evam veddpahatya papmdnam ante svarge lake 
jyeye pratitisthati, pratitisthaii. 

9. Whoever knows this, he, indeed, overcoming sin, in the 
end, is firmly established in the Supreme world of heaven ; yes, 
he is firmly established. 

' ante: in the end. v. uwanifg, infinite, which is taken to qualify smrga 
or heaven. In that c&se svarga is not paradise but infinite bliss from 
which there is no return to earthly embodiments, na punas samsdram 
dpadyata ity abhiprdyah. : 



KATHA UPANISAD 

Katha Upanisad, also called Kaihakopanisad which belongs to 
the Taittiriya school of the Yajur Veda, uses the setting of 
a story found in ancient Sanskrit literature.’^, A poor and pious 
Brdhmana, Vajasravasa, performs a sacrifice and gives as pre- 
sents to the priests a few old and feeble cows. His son, Naciketas, 
feeling disturbed by the unreality of his father’s observance 
of the sacrifice, proposes that he himself may be offered as 
offering {daksind) to a priest. When he persisted in his request, 
his father in rage said, ‘Unto Yama, I give thee.’ Naciketas 
goes to the abode of Yama and finding him absent, waits there 
for three days and nights unfed. Yama, on his return, offers 
three gifts in recompense for the delay and discomfort caused 
to Naciketas. For the first, Naciketas asked, ‘Let me return 
alive to my father.’ For the second, ‘Tell me how my good 
• works [istd-pufta) may not be exhausted' ; and for the third, 
‘Tell me the way to conquer re-death {punar mrtyu).' 

In the Upanisad, the third request is one for enlightenment 
on the ‘great transition’ which is called death. 

The Upanisad consists of two chapters, each of which has 
three Vallis or sections. 

There are some passages common to the and the 
Katha U. 

I Taittiriya Brahma'^a III. i, 8; see also MiB. AnuMsana Parva: to 6 . 
The first mention of the story is in the R.Y. (X. 135) where we read how 
the boy Naciketas was sent by his father to Yama (Death), but was 
allowed to get back on account of his great faith, iraddha. ‘ 



INVOCATION 


sa ha nav avatu, saha nau bhunaktu, saha viryam karavavahai: 
tejasvi nav adhltam astu: md vidvisdvahai; aum sdntih, sdntih, 
sdntih. 

May He protect us both; may He be pleased with us both; 
may we work together with vigour; may our study make us 
illumined; may there be no dislike between us. Aum, peace, 
peace, peace. 

See also T.U. II and III. The teacher and the pupil pray for 
harmonious co-operation in keen and vigorous study. 
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CHAPTER I 
Section i 

NACIKETAS AND HIS FATHER 

I. usan ha vai vdjasravasah sarva-vedasam dadau: 
tasya ha naciketd ndma putra dsa. 

1. Desirous (of the fruit of the Visvajit sacrifice) Vaja^ravasa, 
they say, gave away all that he possessed. He had a son by 
name Naciketas. 

usan: desirous. Evidently, at the time of the Upanisad, the 
sacrificial religion of the Brahmanas was popular. Desire for earthly 
and heavenly gain was the prominent motive. The Upanisad 
leads us to a higher goal. ‘He who is free from desire beholds him.’ 

II . 20 . 

usan, is sometimes said to be the offspring of Vdjasravasah 
gave away all that he possessed. He is represented as making a volun- 
tary surrender of all that he possessed, samnydsa, in order to secure 
his spiritual interests. 

Naciketas: one who does not know* and therefore seeks to know. 

The author attempts to distinguish betweein Vaja^ravasa, the 
protagonist of an external ceremonialism, and Naciketas, the seeker 
of spiritual wisdom. Vajasravasa represents orthodox religion and is ‘ 
devoted to its outer forms. He performs the sacrifice and makes 
gifts which are unworthy. The formalism and the hypocrisy of the 
father hurt the son. 

2. tarn ha kumdram santam daKsifidsu myamdndsu iraddhd- 
vivesa, §o’manyafa. 

2 As the gifts were being taken to the priests, faith entered 
him, although but a (mere) boy; he thought. 

Prompted by the desire to do real good to his father, the boy 
felt worried about the nature of the presents. 

* sraddhd: faith. It is not blind belief but the faith which asks whether 
the outer performance without the living spirit is enough. 

2- pitodaka jagdha-tmd dugdha-dohd ninndriydh 
anandd ndma te lokds tan m gacchata td dadat. 

3. Their water drunk, their grass eaten, their milk milked, 
their strength spent, joyless, verily, are those worlds, to which 
he, who presents such (cows) goes. 

* uian Bhatfabhaskara Mi^ra. 

^ Cp. R.V. ‘No knowledge of the god have I, a mortal.’ ndham devasya 

mariyai ciketa,’ X. yg. S' 
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nirindriydh: without the strength to breed, a-prajanana-samarthah. 
ananddh: andnanddh, asukhah, joyless. Isa 3; B.U. IV. 4. ii. The 
cows which are presented are no longer able to drink, eat, give milk 
or calve. 

Naciketas reveals here, with the enthusiasm of youth, the utter 
inadequacy of a formal soulless ritualism. The idea of complete 
surrender [sarva-vedasam dadau) in the first verse should be properly 
interpreted as utter dedication or complete self-giving. 

True prayer and sacrifice are intended to bring the mind and will 
of the human being into harmony with the great universal purpose 
of God. 

4. sahovdcapitaram,tdtakasmaimdm ddsyasUi; 

dvitlyam trtlyam; tarn hovdca: mrtyave tvd daddrmti. 

4. He said to his father, ‘O Sire, to whom wilt thou give 
me?’ For a second and a third time (he repeated) (when the 
father) said to him, ‘Unto Death shall I give thee.’ 

Dr. Rawson suggests that a mere boy should be so impertinent 
as to interfere with his doings, the father in anger said, ‘Go to hell.’ 

The boy earnestly wishes to make himself an offering and thus 
purify his father’s sacrifice. He does not discard the old tradition 
but attempts to quicken it. There can be no quickening of the spirit 
until the body die. 

Cp. St. Paul: ‘Thou fool, that which thou sowest is not quickened 
except it die.’ 

mrtyave: unto Death. Mrt5ni or Yama is the lord of death. When 
Vaja^ravasa gives away all his goods, Naciketas feels that this 
involves the giving away of the son also and so wishes to know 
about himself. When the father replies that he will give him to Yama, 
it may mean that, as a true sarhnydsin, personal relations and claims 
have henceforward no meaning for him. Naciketas takes his father’s 
words literally. He in the course of his teaching points out that the 
psychophysical vehicles animated by the spirit are determined by 
the law of karma and subject to death. He who knows himself as 
the spirit, and not as the psychophysical vehicle is free and immortal. 

5. hahiindm emi prathamah, hahundm emi madhyamah; 

■ kimsvidyamasyakartavyamyanmayddyakarisyati. 

5. Naciketas, ‘Of many (sons or disciples) I go as the first; 
of many, I go as the middling. What duty towards Yama that 
(my father has to accomplish) today, does he accomplish 
through me?’ 

emi: gacchdmi, 1 go. 

madhyamah: miMimg, mftdnd/m madhye. Among many who are 
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dead I am in the middle. I am not the last. Many others will still 
follow me and there is no need for lamentation. 

Naciketas in sadness reflects as to what help he has to render to 
Yama. 

Anticipating the teacher’s or the parents’ wishes and carrying 
them out is the way of the best pupils or sons ; promptly attending 
to what is ordered is the next best ; neglecting the orders is the worst 
form of conduct of pupils or sons. Naciketas belonged to the first 
type; at worst to the second; he was never negligent of his duty to 
his father. 

yathdvasarafh jndtvd susmsane pravftti-rupd; djnddivasma susrmane 
pravftti-rupd; gurvddihhih kopitassan susrusdkarane pravftti-rupd. 
Saihkarananda and A. 

6. anupaiya yathd purve pratipasya tathdpare, 

sasyam iva marly ah pacyate sasyam ivajdyate punah. 

6. 'Consider how it was with the forefathers; behold how it 
is with the later (men); a mortal ripens like corn, and like 
corn is born again.’ 

S makes out that Naciketas, startled by his father’s words, 
reflected and told his father who was now in a repentant mood that 
he was much better than many sons, and there was nothing to be 
gained by going back on one’s word. Naciketas reminds his father 
that neither his ancestors nor his contemporaries who are decent 
ever broke their word. After all, human life is at best transitory. 
Like a blade of grass man dies and is born again, Death is not all; 
rebirth is a law of nature. The life of vegetation on which all other 
life depends passes through the seasonal round of birth, growth, 
maturity, decay, death and rebirth. The unity of all life suggests 
the application of this course to human beings also. This perpetual 
rebirth is not an escape from the wheel of becoming into a deathless- 
eternity. Even if we do not gain life eternal, survival is inescapable. 
So the son persuades his father to keep his word and send him 
to Yama’s abode. 

Possibly Naciketas wished to know what happened to his ancestors 
and what will happen to his contemporaries after death. 

The doctrine of rebirth is assumed here. 

NACIKETAS IN THE HOUSE OF DEATH 

7. vaisvdnarah pravisaty atithir brdhmano grhdn.^ 
tasyaitdm sdntim kurvanti, hara vaivasvatodakam. 

7. As a very fire a Brahmana guest enters into houses and 
(the people) do him this peace-offering; bring water, O Son 
of the Sun! 
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In the Brahmana account, Naciketas goes to Yama’s house, at 
the command of a divine voice. He waits for three nights before 
Death returns and shows him hospitality due to a guest. 

S says: ‘Thus addressed, the father sent his son to Yama, in order 
to keep his word. And going to Yama’s abode, he waited for three 
nights as Yama had gone out. When he returned his attendants, or 
perhaps his wife said to him as follows informing him (of what had 
taken place in his absence).’ 

As fire is appeased by water, so is a guest to be entertained 
with hospitality. The word for fire used here is Vaisvdnara, the 
universal fire, which affirms the unity of all life. The guest comes as 
the embodiment of the fundamental oneness of all beings. 

8. dsd-pratikse samgatam sunrtdm cesfdpurte putra-pasums ca 
sarvan 

etad vrnkte purusasyaipamedhaso yasydnasnan vasati hrdh- 
mario grhe. 

8. Hope and expectation, friendship and joy, sacrifices and 
good works, sons, cattle and all are taken away from a person 
of little understanding in whose house aBrahmana remains unfed. 

B.U. VI. 4. 12. 

sunrta: joy in Vedic Sanskrit, 'kindly speech’ in Jaina and later 

Brdhmanical works. 

isfdpurte: sacrifices and good works. 

istam: fruit produced by sacrifice, purtam: fruit resulting from such 
works as planting gardens, etc. istam ydgajam phalam: purtam, 
drdmddi-kriydjam phalam. S. Cp. R.V. X. 14. 

sam gacchasva pitrhhih, sam yamena istdpurtena parame vyoman. 
‘Unite thou with the fathers and with Yama with the reward of thy 
sacrifices and good works in highest heaven.' 

vdp%-kUpa~taidkadi-devatdyatandni ca 
annapraddnam dr amah purtam ity ahhidhtyate. 


•YAMA'S ADDRESS TO NACIKETAS 

9. tisro rdtrir ydd avatstr grhe me’nasnan hrahman atitthir 
namasyah. 

namaste’stu, brahman; svasti me’ stu; tasmdt prati irm varan 
vrmsva.’ 

9. ‘Since thou, a venerable guest, hast stayed in my house 
without food for three nights, I make obeisance to thee, 
O Brahmana. May it be well with me. Therefore, in return, 
choose thou three gifts. 
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‘When the disciple is ready, the Master appears.’ 
tasmdt: in order to remove the evil effects of that, tasya pratlkdrdya. 

NACIKETAS’S FIRST WISH 

10. sdnta-samkalpah sumand yathd sydd vUa-manyur gautamo 
mdhhi mrtyOf 

tvat-prasrstam mdbhivadetpratlta, etat fraydpdm pmthamafk 
varmh vme. 

10. That Gautama (my father) with allayed anxiety, with 
anger gone, may be gracious to me, 0 Death, and recognising 
me, greet me, when set free by you and this, I choose as the 
first gift of the three. 

sumanah: gracious, prasanna-manah. 

pratUa: recognising. It means ‘recollected, recognising that this is 
my own son come back again.’ pratlto labdha-smrtih, sa eva ayam 
putfo samdgatah ity evam pratyabhijdnan ity arthah. 

11. yathd purastdd bhavitd pratUa audddlakir drwj^ir mat- 

pmsrstah 

sukJiam rdtns iayitd vitamanyus tvdm dadrsivdn mrtyu- 
mukhdt pramuUam. 

II. (Yama said): ‘As of old will he, recognising thee (thy 
father) Auddalaki, the son of Aruna, through my favour will 
he sleep peacefully through nights, his anger gone, seeing thee 
released from the jaws of death.’ 

audddlakir dmnir: Uddalaka, the son of Arupa. The father of 
Svetaketu is also called Arupi, C.U. VI. 1. 1, 

mat-prasrstah: through my favour, mayd anujhdtah. anujhdtah, 
anugraha-sampannah. Gopalayatmdra. It may apply to the first or 
the second part. 

In the previous verse tvat-prasrstam is taken to mean ‘set free 
by you’ ; so in this verse mat-prasrstah should mean ‘set free by me.’ 
It is in the nominative case in apposition to Auddalaki Aruni, the 
subject which is incorrect. So A gives a different meaning, which is, 
however, not the obvious meaning of the phrase. If we alter it to 
mat-prasrstam, the rendering will be, ‘As of old will he (thy father) 
Auddalaki Aruni, recognising thee, sei /m wg.’ 

Deussen retains the original reading but gives a different rendering: 
Auddalaki Aruni will be just as before. Happy will he be, released 
by me (from his Words). 

Charpentier identifies Naciketas with Auddalaki Aruni. He 
renders the verse thus: 

'As of old he will be full of joy; since the son of Uddalaka Aruni 

:-:.U 
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has (already) been let loose by me.’ So too, Hillebrandt: ‘Aruni, son 
of Uddalaka, is (herewith) veleaLsed hy me.’ Indian Antiquary, (1928), 
pp. 205, 223. 

mCIKETAS’S SECOND WISH 

12. svarge lake na hhayam him ca ndsti na tatra tvarh najarayd 
bibheti. 

ubhe tirtvd asandyd pipdse sokdtigo modate svarga-loke. 

12. (Naciketas said) : In the world of heaven there is no fear 
whatever; thou art not there, nor does one fear old age. 
Crossing over both hunger and thirst, leaving sorrow behind, 
one rejoices in the world of heaven. 

See R.V. IX. 113; R says that svarga h moksa. svarga-iabdo 
moksa-ithdna-parah, 

leaving sorrow behind: sokam dtUya gacchati. 

13. sa tv am agnirh svargyam adhyesi mrtyo, prabruhi tarn 

sraddaddndya mahyam 

svarga-lokd amrtatvam bhajanta, etad dvitiyena vrne varena. 

13. Thou knowest, O Death, that fire (sacrifice which is) the 
aid to heaven. Describe it to me, full of faith, how the dwellers 
in heaven gain immortality. This I choose, as ray second boon. 

svargadokdh: svargo loko yesdrh te param-pada-prdptdh. 
amrtatvam: immortality. In which is a part of the manifested 

universe, the immortality may be endlessness but not eternity. 
Whatever is manifest will sooner or later enter into that from which 
it emerged. Yet as the duration in is incalculable, the 

dwellers in it are said to be immortal. They may continue as long 
as the manifested world does. 

14. pra te bravimi tad u rhe nibodha svargyam agnirh naciketah 

prajdnan 

anantalokdptim atho pratistharh viddhi, tvam etarh nihitam 
guhdyd.m. 

14. (Yama said) ; Knowing well as I do, that fire (which is) 
the aid to heaven, I shall describe it to thee — ^learn it of me, 
O Naciketas. Enow that fire to be the means of attaining the 
boundless world, as the support (of the universe) and as abiding 
in the secret place (of the heart). 

nihitam abiding in the secret place (of the heart). It 

means literally! hidden in the cave. The cave or the hiding-place is 
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said to be in the centre of the ho^-y. guM yam iarlrasya madhye: 
Taittirlya Brdhmana 1 . 2. i. 3. vidusdm huddhau nivistam. 

The central purpose of the passage is to indicate that the ultimate 
power of the universe is also the deepest part of our being. See also 
I. 2. 12. It is one of the assumptions of the Upanisad writers that 
deep below the plane of our empirical life of imagination, will and 
feeling is the ultimate being of man, his true centre which remains 
unmoved and unchanged, even when on the surface we have the 
fleeting play of thoughts and emotions, hopes and desires. When we 
withdraw from the play of outward faculties, pass the divisions of 
discursive thought, we retreat into the soul, the witness spirit 
within. ■ 

15. lokddimagnimiamuvdcatasmai,yd istakd,ydvatn vd,yafM 
, vd. 

sa cdpi tat pratyavadat yathoktam; athdsya mrtyuh punar 
evdha tmtah. 

15. (Yama) described to him that fire (sacrifice which is) 
the beginning of the world (as also) what kind of bricks (are 
to be used in building the sacrificial altar), how many and in 
what manner.. And he (Naciketas) repeated all that just as it 
had been told; then, pleased with him. Death spoke again. 

lohddi: the beginning of the world. In the R.V., Agm is identified 
with Prajd-pati, the Creator, and so may be regarded as the source 
or origin of the world. In II. 2. 9 we are told that the one Fire, 
having entered the universe, assumed all forms. B.U. I. 2. 7. makes 
out that 'this fire is the arka, the worlds are its embodiment.'’ 

§, however, interprets ioMif as first of the worlds, as the first 
embodied existence, Cp. C.U. where it is said 

that all other things evolved from fire (tejas) which was itself the 
first product of essential bemg {sat). VI. 8. 4. 

16. tarn abravlt pnyamdno mahdtmd varam tavehddya dadami 

hhuyah. 

tavaiva ndmnd hhavitdyam agnih, srnkdm cemdm ane~ 
ka-rupdm grhdna. 

16. The great soul (Yama) extremely delighted, said to him 
(Naciketas). I give thee here today another boon. By thine 
own name will this fire become (known). Take also this many- 
shaped chain. 

sfnkd: chain. The word occurs again in I. 2. 3., where it means 
'a road.’ srnkd vitta-mayl, the road that leads to wealth. ^ gives two 
meanings: ratna-maylm mdldm, a necklace of precious stones; (ii) 
akutsitdm gatim karma-maylm, the straight way of works which is 
productive of many fruits, karma-vijndnam aneka-phala-hetutvdt. 
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aneka-rupdm: many-shaped. While the ignorant are limited to one 
form, the wise, who have attained unity with the higher self, can 
assume many forms. 

17. trindciketas trihhir etya sandhim triharma-lirt tarati 
janma-mrtyu 

brahmajajham devam idydm viditvd nicdyye' mam sdntim 
atyantam eti. 

17. He who has lit the Nadketa fire thrice, associating with 
the three, performs the three acts, crosses oyer birth and death. 
Knowing the son of Brahma, the omniscient, resplendent and 
adorable and realising him, one obtains this everlasting peace. 

tri-'iidciketah: one who has lit the Naciketa fire thrice. § suggests an 
alternative. One who knows about him, studies about him and 
practises what he has learnt, tad'-vijhdnas tad-adhyayanas tad-amis- 
thdnavdn. 

associating with the three. S mentions ‘father, 
mother and teacher,’ or alternatively ‘Veda, smrti and good men.’ 
tri-harma: \hxte acts, S suggests ‘sacrifice, study and alms-giving,’ 
adhyayaha ddna. 

brahmajajna, the knower of the universe born of Brahma, Agni, 
who is known as jdta-vedas or all-knower. §, however, takes it as 
referring to Hiranya-garbha. For Ramanuja, the individual jiva 
is Brahma-born. He who knows him and rules his behaviour is 
Isvara. Madhva says; brahmano hirariya-garhhdj jdtah hrahmajah, 
brahmajas ca asau jhas ca hrahmajajhah, sarvajhah. 
nicdyya, realising in one’s own personal experience, tarn viditvd 
idstratah, nicdyya drstvd catmahhdvena. S. 

imam sdntim: this peace. It is the peace which is felt in one’s own 
experience, sva-buddhi-pratyaksdm sdntim.. 

Two tendencies which characterise the thought of the Upanisads 
appear here, loyalty to tradition and the spirit of reform. We must 
repeat the rites and formulas in the way in which they were originally 
instituted. These rules which derive their authority from their 
antiquity dominated men’s minds. Innovations in the spirit are 
gradually introduced. 

18. trindciketas tray am etad viditvd ya evarh vidvdmi cinute 
ndciketam, ■ 

mrtyu-pdsdn puratah pranodya sokdtigo modate svarga-loke. 

18. The wise man w'ho has sacrificed thrice to Naciketas and 
who knows this three, and so knowing, performs meditation 
on fire throwing off first the bonds of death and overcoming 
sorrow, rejoices in the world of heaven. 
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ndciketam: meditation on fire, agni-sabdena tad-visayaka-jmnam 
Gopalayatindra. 

19, esa te’gnir naciketas svargyo yam avrmthdh dvitiyena 
varma. 

etam agnim tavaiva pravaksyanti jandsas; trtiyam varam 
naciketo vmisvaj- 

19. This is thy fire (sacrifice) 0 Naciketas, which leading 
to heaven, which thou hast chosen for thy second boon. This 
fire (sacrifice) people will call by thy name only. Choose now, 
O Naciketas, the third boon. 

Whoever sacrifices to Naciketas fire, knowing its nature as the 
fire born of Brahma, becomes verily of that nature and is not born 
again. 

NACIKETAS’S THIRD WISH 

20. yeyam prete vicikitsd mamisye ’sUty eke nay am astUi caike; 
etat vidydm anusisias tvaydham, vardndm esa varas 

trUyah. 

20. There is this doubt in regard to a man who has departed, 
some (holding) that he is and some that he is not, I would be 
instructed by thee in this knowledge. Of the boons, this is the 
third boon. 

prete: departed. Naciketas has no doubt about survival. He has 
already said: ‘A mortal ripens like corn and like corn is born again’ 
I. 6. His problem is about the condition of the liberated soul, 
muktdtma-svarupa, Madhva says that prete means mukte. 
ndsti: )i& is not. Doubts about the future of the liberated being 
are not peculiar to our age. In the B.U. Yajnavalkya says, the 
liberated soul, having passed beyond (pretya) has no more separate 
consciousness {samjnd) . He is dissolved in the Absolute consciousness 
as a lump of salt is dissolved in water. He justifies the absence of 
separate consciousness to his bewildered wife Maitreyi. ‘Where 
everything has become the one seif, when and by what should we 

^ There is a verse on which S has not commented but Rahgaramanuj a 
mentions it: — 

yo vdpyetam brahma-jajnatma-bhutdrh citim viditvdeinute ndciketam. 
sa eva bhuivd brahma-jajndima-bhuiah karoti tad-yena pimar na 
jdyaie. 

Whoever conceives the sacrificial structure of bricks as the body of 
the Fire born of Brahma and kindles on it the sacrificial fire called 
Naciketa, he becomes one with the Fire born of Brahma and performs 
the sacrifice by which he is not born again. 
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see, hear or think?’ He who is liberated from the limitations of name 
and form, who has become one with the all, cannot be said to exist 
in the ordinary sense. He is not limited to a particular consciousness; 
nor can he be said to be non-exktent, for he has attained to real 
being (II. 4. 12-14). The question repeatedly put to the Buddha is, 
‘Does the Taihdgata survive after death or does he not survive?’ 
The Buddha refused to answer this question, holding that to say 
that he continues to exist would give rise to one kind of misunder- 
standing while to deny it would lead to others. 

21. d&vair airdpi vicikitsitam purd, na hi suvijneyam, anur esa 
dharmah, 

any am varam naciketo vrmsva, md moparotsn ati md 
srjainam, 

21. (Yama said) : Even the gods of old had doubt on this 
point. It is not, indeed, easy to understand; (so) subtle is this 
truth. Choose another boon, O Naciketas. Do not press me. 
Release me from this. 

22. devair airdpi vicikitsitam kila, tvarh ca mrtyo y an na 

suvijneyam dttha, 

vaktd easy a tvddrg-anyo na labhyah; ndnyo varas tulya etasya 
kascit. 

22. (Naciketas said:) Even the gods had doubt, indeed, as 
to this, and thou, 0 Death, sayest that it is not easy to under- 
stand. (Instruct me) for another teacher of it, like thee, is not 
to be got. No other boon is comparable to this at all. 

Gods cannot have any doubts about survival; it is about the 
exact nature of the state of liberation which transcends the empirical 
state that there is uncertainty. 

23. satdyusah putra~pautrd,n vfptsva, hahun pasun hasU-hiran- 

yam aivdn 

bhumer mahad-dyatanam vrmsva svayarh ca jwa sarado 
ydvadicchasi. 

23. (Yama said:) Choose sons and grandsons that shall live 
a hundred years, cattle in plenty, elephants, gold and horses. 
Choose vast expanses of land and life for thyself as many years 
as thou wilt. 

mahad-dyatanam: vast expanses. § suggests sovereignty over vast 
domains of earth, bhwmeh pftMvyd mahad visUrnam dyatanam 
dsrayammandalamrdjyam. /- 
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24. etat tulyam yadi manyase, varam vrmsva, vittam cira-jwi- 
Mm ca, 

mahd-hhumau naciketas tvam edhi, kdmdndm tvd kdma- 
hhdjam haromi. 

24. If thou deemest (any) boon like unto this, choose (that) 
as also wealth and long life. O Naciketas, prosper then on this 
vast earth. I will make thee the enjoyer of thy desires. 

prosper. Be thou king. §. 

25. y& ye kdmd durlabhd martya-loke sarvdn hdmdmi chandatah 

prdfthayasva. 

imd rdmdh, samthdh saturydh, na Mdrsd lambhamyd 
manusyaih. 

dbhir mat-prattdhhih fancdfayasva, naciketo, mar mam 
mdnuprdksih. 

25. Whatever desires are hard to attain in this world of 
mortals, ask for all those desires at thy ■will. Here are noble 
maidens with chariots and musical instruments: the like of 
them cannot be won by men. Be served by these whom I give 
to thee. 0 Naciketas, (pray) ask not about death. 

The story of the temptation by M^tyu occurs for the first time 
in the Upanisad and not in the account in the TaiUmya Brdhmand. 
The temptation of Nacilcetas has points of similarity with that 
related of Gautama the Buddha. 

. Cp. also the temptation of Jesus. 

Naciketas is unmoved by the promises of transient pleasures and 
obtains from the god of death the secret of the knowledge of Brahman 
which carries with it the blessing of life eternal. Gautama the Buddha 
also rejects the offers of Mara in order to obtain true wisdom. 
There is this difference, however, that while Yama, when once his 
reluctance is overcome, himself reveals the liberating truth to 
Naciketas, Mara is the evil one, the tempter. 

26. svo-hhdvd martyasya yad antakaitat sarvendriydndm jara~ 

yanti tejah 

api sarvam pvitam alpam eva tavaiva vdhds tava nrtya-gUe. 

26. (Naciketas said:) Transient (are these) and they wear 
out, O Yama, the vigour of all the senses of men. All life (a full 
life), moreover, is brief. Thine be the chariots, thine the dance 
and song. 

hohhdvdh: transient, existing till tomorrow, so things of a day, 
ephemeral. What profit has a man of these things which are 
evanescent ? 


6o6 The Principal Upanisads I. i. 28. 

antaka: Tama: who ends all. Even the Creator is not eternal. S says, 
sarvam yad hrahmano’pi jlvitam dyuh alpam eva him utdsmadddi 
dlrgha-jlvikd. 

Naciketas portrays the human aspiration to reach the eternal as 
the goal of the truest safety from the ills and anxieties of finite 
experience. 

The Buddhist view that everything that exists is fleeting and 
evanescent is suggested in this verse. 

27. na vittena tarpaniyo manusyah, lapsydmahe vittam adrdhs- 
ma cet tvd. 

jwisydmo ydvad Uisyasi tvam varastu me varamyah sa eva. 

27. Man is not to be contented with wealth. Shall we enjoy 
wealth when we have seen thee? Shall we live as long as thoii 
art in power? That alone is (still) the boon chosen by me. 

Man is not to he contented with wealth. The material guarantees 
of human security are fragile. It is an earth-bound philosophy that 
makes man the end and aim of life, that recognises no value of a 
transcendental character. What is the value of wealth or life, as 
they are impermanent? So long as death is in power we cannot enjoy 
wealth or life for the fear of death destroys the zest for living. So 
Naciketas asks for self-knowledge, dtma-vijhdnam, which is beyond 
the power of death. 

Naciketas says that ‘We shall live, so long as Yama endures.’ 
In other words, he is certain of our continuance in this cosmic 
cycle presided over by Yama. 

permanence till the dissolution of the primal elements is called 
immortality: dhhuiasamplavam sthdnam amftatvam hi hhdsyate, 
quoted in Vacaspati’s Bhdmatl 1 , 1. 1. 

What Naciketas is doubtful about, what Yaina says, even the 
gods have doubts about, is in regard to the state of liberation. 

28. apryatdm amrtdndm upetya jiryan marly ah ^kvadhasthah 

prajdnan 

abhidhydyan varnaratipramoddn, atidlrghe jwite ho rameta. 

28. Having approached the undecaying immortality, what 
decaying mortal on this earth below who (now) knows (and 
meditates on) the pleasures of beauty and love, will delight in 
an over-longlife? 

Anyone who knows here below the joys of immortal life cannot 
be attracted by an earthly life of passion and speed. No one who 
has a foretaste of that which perishes not or changes would find 
pleasure in earthly delights. 



I. 2. I. Katha Upanisad 607 

29. yasminn idam vicikitsanti mrtyo yat samp ar dye mahati 
bruhi nas tat, 

yo'yam varo gudham anupravisto ndnyam tasmdn naciketd 
vrmte. 

29. Tell us that about which they doubt, O Death, what 
there is in the great passing-on. This boon which penetrates 
the mystery, no other than that does Naciketas choose. 

sdmpardya: passing-on. What is the great beyond ? What is there 
after liberation? These questions lead naturally to others. What is 
the nature of eternal reality? What is man's relation to it? How can 
he reach it ? 

Naciketas has already attained svarga-loka and is not raising the 
question of the post-mortal state. He is asking about the great 
departure, -mahdn sdmpardya, from which there is no return, which 
is nirupddhisesa nirvana according to Itivuttaka 44. Majjhima 
Nikdya 1 1 opposes sampardyika attha to the dittha-dhammika attha. 

Knowledge of life after death is regarded as of the utmost impor- 
tance. See C.U. V. 3, 1-4 where Svetaketu is told that he is not well 
instructed as he does not know about where the creatures go to 
from this world. 


Section 2 

THE TWO WAYS 

I. anyac chreyo any ad utaiva preyaste uhhe ndndrthe punisam 
simtah: 

tayoh sreya ddaddnasya sadhu hhavati. My ate ‘rthdd ya u 
preyo vrmte. 

I. (Yama said): Different is the good, and different, indeed, 
is the pleasant. These two, with different purposes, bind a man. 
Of these two, it is well for him who takes hold of the good; but 
he who chooses the pleasant, fails of his aim. 

After testing Naciketas and knowing his fitness for receiving 
Brahma-knowledge, Yama explains the great secret to him. 
srayah: good, nihsreyasam. S. The highest good of man is not 

pleasure but moral goodness. 

Cp. Samyutta Nikdya I. 4. 2. d^ iasmd satan ca asatan ca ndnd hoti 
ito gati, asanto nirayam yanti santo saggapardyand. 

Therefore do the paths of the good and the evil of this world 
divide; the evil go to hell but the final destination of the good is 
heaven. 

u*'- " . , .. 
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In Samyutta NikdyaY . 4. 5. 2 instead of sagga-pardyana, we read 
nihh ana-par dyanam. 

In N. P. Chakravarti’s edition of L’Uddna (Sanskrit), Paris, 1930, 
p. 63, we read asantas caiva santas ca ndnd ydnti tv itas cyutdh, 
as ante narakam ydnti, santah svarga-pardyandh. 

Cp. Plato; ‘In every one of us there are two ruling and directing 
principles, whose guidance we follow wherever they may lead; the 
one being an innate device of pleasure, the other an acquired judg- 
ment which aspires after excellence. Now these two principles at 
one time maintain harmony, while at another they are at feud 
within us, and now one and now the other obtains mastery,’ — 
Phaedrus. ' " . 

2. sreyas ca prey as ca manusyam etas tau samparitya vivinakti 
dMrah. 

sreyo hi dhiro’bhipreyaso vrnite, preyo mando yoga-hsemdd ■ 
vrnlte. 

2. Both the good and the pleasant approach a man. The 
wise man, pondering over them, discriminates. The wise 
chooses the good in preference to the pleasant,. The simple- 
minded, for the sake of worldly well-being, prefers the pleasant. 

mandah: the simple-minded. Cf. Heraclitus: ‘Oxen are happy when 
they have peas to eat.’ Fr, 4. ‘For the best men choose ‘one thing 
above all else; immortal glory above transient things.’ Fr. 29. 
yoga-ksema: worldly well-being.^ He adopts a materialist view of 
life. The indispensable condition of spiritual wisdom is a pure heart. 

S distinguishes between the elimination of faults and the acquisi- 
tion of virtues which are the results of Karma and the contemplation 
of the divine which is Jnana, Gassian divides spiritual knowledge 
into practical and theoretic and argues that we cannot strive for 
the vision of God if we do not shun the stains of sin. Illumination 
and union follow purgation or the process of self-discipline. 

■^. sa ivam priydn priyarupdms ca kdmdn abhidhyayan 
naciketo,tyasrdksih; 

naitdm srnkdm viUamaydm avdpto yasydm majjanti bahavo 
manusydh, 

I iarlrddy-upacaya-raksana-nimittam for the sake of bodily welfare, S 
Cf. B.G. IX. 22. Dr.' A. Coomaraswamy makes out that the simple- 
minded prefers ksema or well-being to yoga or contemplation, yogde ca 
ksemde ca, taking his stand on Sutta Nipdta 2. 20; ‘Unlike and widely 
divergent are the habits of the wedded householder and the holy man 
without a sense of ego.’ asamd uhho dura-vihdravutUno, gihl ddmpost, 
amamd ca suhhato. He says that this verse means that the fool prefers 
the ease of the householder to the hard life of the Yogi. See New Indian 
Antiquary, Vol. i, pp. 85-86. 
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3. (But) thou, 0 Naciketas, hast rejected (after) examining, 
the desires that are pleasant and seem to be pleasing. Thou hast 
not taken to the way of wealth, where many mortals sink 
(to ruin). 

srnkd: see I. 16. If srnkd means chain, then majjanti should read 
sajjanti. The meaning then is ‘Thou hast not taken to the chain of 
wealth in which many mortals are entangled.’ The Buddha refused 
the wheel-jewel, cakka-ratanam, the recognised symbol of temporal 
power. Naciketas, by refusing all these temptations, makes out that 
his kingdom is not of this world. He hungers and thirsts for the 
eternal, in which alone he can find real satisfaction. 

4. duram ete viparite visuci, avidyd yd ca vidyeti jndtd: 
vidydbMpsinam naciketasam manye, na tvd kamd bahavo 

lolupantah. 

4. Widely apart and leading to divergent ends are 'these, 
ignorance and what is known as wisdom. I know (thee) -Nacike- 
tas, to be eager for wisdom for (even) many desires did not 
distract thee. 

§ suggests that avidyd or ignorance is concerned with the pleasant 
sndvidyd or wisdom with the good: avidyd preyo-visayd, vidyd sreyo- 
visayd. 

avidyd kdma-karmdtmikd vidyd vairdgya-taUva-jndna-mayl. R. 

5, avidydydm antar& vartamdndh, svayam dMmh panditam 

manyamdndh. 

dandramyamdndh pariyanti mudhdh, andhenaiva myamdnd 
yathdndhdh. 

5. Abiding in the midst of ignorance, wise in their own 
esteem, thinking themselves to be learned, fools treading a 
tortuous path go about like blind men led by one who is himself 
blind. 

See also M.U. I. 2-8; Maitri VII. 9. 

Cp. Matthew: ‘If the blind lead the blind, both shall fall into the 
ditch.’ XV. 14. 

dandramyamdndh: v. dandravyamandh, visaya-kdmdgnind drta-cittdh. 
R. wise in their own esteem. Their ignorance is serenely ignorant of 
itself and so assumes the appearance of wisdom. 

6. na sdmpardyah pratihhdti hdlam pramddyantam vitta- 

mohena mudham: 

ay am loko ndsU para iti mam, punahpunar vasam dpadyate 
me, 
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6. What lies beyond shines not to the simple-minded, careless, 
(who is) deluded by the glamour of wealth. Thinking 'this 
world exists, there is no other,’ he falls again and again into 
my power. 

mdni: thinking, manana-sllo mam. 

He who is filled with selfish desires and attracted by worldly 
possessions becomes subject to the law of Karma which leads him 
from birth to birth and so he is under the control of Yama. 

7. sravandydpi hahuhhir yo na lahhyah, srnvanto’pi bahavo 

yam na vidyuh 

dscaryo vakta kusalo’sya labdhd, dscaryo jndtd kusaldnu- 
sistah. 

7. He who cannot even be heard of by many, whom many, 
even hearing, do not know, wondrous is he who can teach (Him) 
and skilful is he who finds (Him) and wondrous is he who knows, 
even when instructed by the wise. 

See B.G. VII. 3. 

instructed by the wise: nipunena dcdryena anusistah sah. 

Naciketas is complimented by Yama as the seeker of final bliss 
is rare among men. The task is very difficult for subtle is the nature 
of the Self, The hidden depths of being are conceived as a great 
mystery. Not many have the earnest purpose; not many are able to 
find a proper teacher. 

8. na narendv arena proktd esa suvijheyo hahudhd cintyamdnah: 
ananya-prokte gatir atra nasty aniydn hy atarkyam anupra- 

mdndt. 

8, Taught by an inferior man He cannot be truly understood, 
as He is thought of in many ways. Unless taught by one who 
knows Him as himself, there is no going thither for it is incon- 
ceivable, being subtler than the subtle, 

hahudhd cintyamdnah: thought of in many ways, or it may mean 
'much meditated upon' or 'conceived of as a plurality’ while the 
dtman is an absolute oneness. 

ananya-'prokte: by one who knows Him as himself. This is 

S’s rendering. He must be taught by one who is non-difiereiit, 
ananya, i.e. who has realised his oneness with Brahman.'^ He alone 
can teach with the serene confidence of conviction. As a man with 
experience, he is lifted above sectarian disputes. It niay also mean 

I Cp. Eckhart: ‘Some there are so simple as to think of God as if He 
dwelt there, and of themselves as being here. >It is not so. God and I are 
one.‘ Pfeiffer’s edition, p. 206. 
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'taught by one other than an inferior person/ i.e. a superior person 
who knows the truth or 'taught by another than oneself/ i.e. some 
teacher. 

For Ramanuja, the understanding, avagatih, which a person gets 
about the self when taught by one who has realised Brahrhan is 
impossible of attainment when taught by a person of inferior 
capacity. Madhva means by it that it is inferior teaching when 
taught by a learned but unintelligent person for it has been variously 
understood and so is not easy of understanding. But when taught by 
one who sees no difference at all, there is no knowledge, not even 
of an inferior kind. It is subtler than an atom and so cannot be 
perceived. It is not to be understood by reasoning. 
gatir atra ndsti: without access to a teacher there is no way to it. 
‘There is no going thither' may mean either there is nothing beyond 
the knowledge of Brahman or there is no way back from saihsara 
or worldly becoming, samsdra-gatih. 

atarkyam: inconceivable, unreachable by argument. The Supreme 
Self is unknowable by argument, as It is subtle, beyond the reach 
of the senses and the understanding based on sense data. It can be 
immediately apprehended by intuition. 

9. nai^d tarkepa matir dpaneyd, proUdnyenaiva sujmndya 
prestha: 

yam tvam dpas satyadhritir batdsi; tvddrh no hhuydn 
naciketah prastd. 

9. Not by reasoning is this apprehension attainable, but 
dearest, taught by another, is it well understood. Thou hast 
obtained it, holding fast to truth. May we find, Naciketas, an 
inquirer like thee. 

Mere reason unassisted by faith cannot lead to illumination. 

May we find an inquirer like thee. It is not only the pupil who is 
in search of the teacher, but the teacher is also in search of the pupil. 

THE SUPERIORITY OF WISDOM TO WEALTH, 
EARTHLY AS WELL AS HEAVENLY 

10. jdndmy aham sevadhir ity anityam, na hy adhruvaih 

prdpyatehi dhruvark tat 

tato mayd naciketas cito’gnir aniiyair dravyaih prdptavdn 
asmi nityam. 

10. I know that wealth is impermanent. Not through the 
transient things is that abiding (one) reached; yet by me is laid 
the Naciketa fire and by impermanent means have I reached 
the everlasting. 
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By burning in the sacrifice all transient things is the eternal 
attained. 

Some translators (e.g. Max Muller and Hume) attribute this 
verse to Naciketas. But surely Naciketas has not yet performed the 
sacrifice called by his name. S attributes these words to Yama, 
who makes out that through the sacrificial fire, he has obtained the 
enduring sovereignty of heaven. But this sovereignty is only 
relatively permanent. Through the ephemeral means of Karma 
including sacrifices, nothing truly permanent can be achieved. The 
performer of the Naciketa fire will endure as long as the cosmos lasts 
but such endurance is not eternity, since the cosmos with all that 
it contains will be absorbed into the eternal at the end of the cosmic 
day. 

By ‘impermanent means have I reached the everlasting.’ What 
Yama has attained is thus stated by Gopala-yatindra : adhikardpanno, 
dhaYniddharmaphalayoh, praddnena jantUndvh niyantftvam dpannah. 
If by the symbolic worship of so unstable a thing as fire we can 
attain an enduring state, then the view reminds us of a verse in 
Auguries of Innocence?- 

We have to use the means of the empirical world to cross it and attain 
to the trans-empirical. . . . hrahma-prdpti-sddhana-jhdnoddesena 
aniiyair istakddi-dravyair ndciketo' gnis citah, tasmddd hetor nitya- 
phcda-sddhanam jhdnam prdptavdn asmi.lA. 

II. kdmasydptim jagatah pratisthdm krator dnantyam ahha- 
yasyapdmm 

stoma-mahad umgdyam prati^ham drstvd dhrtyd dMro 
naciketo’tyasrdksih. 

II. (Having seen) the fulfilment of (all) desire, the support 
of the world, the endless fruit of rites, the other shore where 
there is no fear, the greatness of fame, the far-stretching, the 
foundation, 0 wise Naciketas, thou hast steadfastly let (them) 
go. 

Before his eyes were spread out all the allurements of the world, 
including the position of Hiranya-garbha the highest state in the 
phenomenal world, obtained by those who worship the Supreme by 
sacrifice and meditation, according to and he has rejected them 
all. Here perhaps is suggested the contrast between the Vedic ideal 
of heaven and the Upanisad ideal of life eternal. The world to- which 
the righteous go is the Brahma world. In svarga-loka or heaven there 

* To see a world in a grain of sand. 

And a heaven in a wild llower; 

Hold infinity in the palm of your hand. 

And eternity in an hour. 
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is no fear. See Katha 1 . 12. When we pass beyond fear we pass 
beyond duality. B.U. I. 4-2. 

ThS' fulfilment of all desire can apply to the immortal Brahman. It is 
the support of the world, the ultimate. M.U. III. 2. i. If this is the 
way we take these words, then the reference cannot be to the Vedic 
heaven but to eternal life or moksa. 

atyasrdkslh: this refers not to the rejection of eternal life but to the 
rejection of a false view of the objects described in this verse. 
hratu: rite or worship., 
updsanaydh phalam dnantyam. 


APPREHEN^SION OF THE SUPREME 
THROUGH ADHYATMA-YOGA 

12, tam durdarsam gudham anupravisfam guhdhitam gahva- 
restham purdnam 

adhydtma-yogddhigamena devam matvd dhiro harsa-sokau 
jahdti. 

12. Realising through self-contemplation that primal God, 
difficult to be seen, deeply hidden, set in the cave (of the heart) , 
dwelling in the deep, the wise man leaves behind both joy and 
sorrow. 

gUdham: deeply hidden. It is hidden because we have to get behind 
the senses, mind and understanding. It is the very ground of the 
soul. The Buddhists look upon every creature as an embryo of the 
tathagata, tathdgata-garbha. Every creature has the possibility of 
becoming a Buddha. When we get into the inner being of the spirit, 
we are in immediate relationship with the Eternal. This basic prin- 
ciple which we recognise by immediate experience or continued 
contemplation is the basis of human freedom. It is the principle 
of indeterminacy, the possibilities of determinations which are not 
yet. If we identify ourselves with what is determinate, we are 
subject to the law of deteiminism. Tf ye are led by the spirit, ye 
are not under the law.’ 

adhydtma-yoga: self-contemplation, visayebhyah pratisanihrtya ceta- 
satmani samddhdnam. S. adhydtma means pertaining to the self as 
distinct from adhihhuta, pertaining to the material elements and 
adhidaiva, pertaining to the deities. Adhydtma-yoga is yoking with 
one’s essential self. It is the practice of meditation, a quiet, solitary 
sustained, effort to apprehend truth which is different from the 
ordinary process of cerebration. 

Yama answers Naciketas’s question raised in I. 29, about the 
mysterious divine being hidden behind the phenomenal world, in 
the depths of one’s own being, which is difficult of access by ordinary 
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means and yet is open to spiritual contemplation. Yama, in different 
ways and phrases, brings out the impenetrable mystery of the 
inmost reality which is the object of search. If the Brahma world is 
the fulfilment of all desires, this eternal bliss is obtained by the 
renunciation of all desires ; while brahma-loka is the highest place 
of the manifested cosmos, its farthest limit, there is the eternal 
beyond it. 

devam: God. See ^.U. I. 3 ; Maitri VI. 23. 

13. etac chrutm samparigrhya martyah pravrhya dharmyam 
anum etam dpya 

sa modate modanlyam hi lahdhvd vivrtam sadmct nacike- 
iasam manye 

13. Hearing this and comprehending (it), a mortal, extracting 
the essence and reaching the subtle, rejoices, having attained 
the source of joy. I know that such an abode is wide open 
unto Naciketas. 

dharmyam: the essence. We must extract its essential nature, discern 
its real character. 
a-fium: subtle, suksmam. 

modanlyam: the source of joy. The deepest being is the highest value. 
To attain Him is to gain supreme, abiding bliss. It is not merging 
in a characterless absolute, where all feeling fades out. 
vivrtam sadma: the abode is wide open. 

Naciketas can get released from his house of life, body and mind. 
Cp. the words of the Buddha: ‘Never again shalt thou, 0 builder of 
houses, make a house for me; broken are all thy beams, thy ridge- 
pole shattered.' 

Yama says that Naciketas is fit for salvation, moksdrham. §. 

It is suggested that the three steps of sravana {irutva), manana 
{samparigrhya) and nididhydsana {pravrhya) are mentioned in this 
verse and these lead to dtma-darsana or dtma-sdksdt-kara {dpya). 

14. any air a dharmdd anyatrddharmdd anyatrdsmdt krtdkrtdt. . 
any air a hhutdc ca hhavydc cay at tat pasyasi tad vada. 

14. (Naciketas asks:) Tell me that which thou seest beyond 
right and wrong, beyond what is done or not done, beyond 
past and future. 

ivhat is done or not done: 

^ says effect and cause, krtam karyam, akrtarh kdranam. 

Cp. T.U. where it is said that the knower is not vexed with the 
thought ‘why have I not done the good? why have I done the evil?’ 

beyond past and future: "(he. eternal is a now’ without duration. 
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Naciketas asks for an account of that deepest reality rid of all 
extraneous externalities, the^ real which is deeper than all the 
happenings of time, yad Idrsam vastu sarva-vyavahdra-gocardtUam 
pasyasi jdndsi tad vada mahyam. S. 


THE MYSTIC WORD AUM 

15. sarve vedd yat padam dmananti, tapdmsi sarvdni ca yad 
vadanti, * 

yad icchanto hrahmacaryam caranti, tat te padam samgra- 
heij.a hrammi: aum ity etat. 

15. (Yama says.) That word which all the Vedas declare, 
which all the austerities proclaim, desiring which (people) live 
the life of a religious student, that word, to thee, I shall tell in 
brief. That is Aum. 

SeeS.U. IV. 9; B.G. yill. II. 

pada: word. ^ means by it goal, padanlyam, gamanlyam. The Supreme 
is the goal of all revelation, of alt religious practices and austerities. 
dmananti: avihhdgena pratipddayanti. 

brahmacarya: the life of a religious student. It is referred to in 
R.V. X. 109 and described in Atharva Veda XI. 5. It lasts for twelve 
years but may be longer. Svetaketu was a brahmacdrin from 12 to 
24. The student is expected to live in the * house of his teacher, 
wait on him, tend his house and cattle, beg for his own and his 
master's food, look after the sacrificial fires and study the Veda. 
Detailed rules for brahmacarya given in the Grhya Sutra: 

Asvalayana says that a brahmacdrin is required to be chaste, 
obedient, to drink only water and not sleep in the daytime. I. 22, i. 2. 
Brahmacarya has come to mean continence and self-restraint. 

A^^m is the pranava, which, by the time of the Upanisads, is charged 
with the significance of the entire universe. Deussen is certainly 
incorrect when he observes: ‘Essentially it was the unknowableness 
* of the first principle of the universe, the Brahman, and the impos- 
sibility of expressing it by word or illustration, which compelled 
the choice of something so entirely meaningless as the symbol Aum 
as a symbol of Brahman.' The word first occurs in the Taittiriya 
Sarhhitd ot ths, Blach Yajur Veda, III. 2. 9. 6, where it is called the 
pranava and indicates, accordingto Keith, the prolongation of the last 
syllable of the offering verse uttered by the hoty. In the Brahmanas, 
it occurs more frequently as a response by the adhvaryu to each 
Rg Vedic v&xsQ. uttered by ih&hotr, meaning, ‘yes,' so be it, answering 
to the Christian ‘Amen.’ 

In VxiQ Aitarey a BraAwawa V. 32, amw is treated as a mystic 
syllable representing the essence of the Vedas and the universe. 
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It is tlie symbol of the manifested Brahman (waking, dream and 
dreamless sleep) as well as the unmanifested beyond. See Ma.U. 
IV. 32. 

16. etadd hy evdksararn brahma, etadd hy evdksaram par am. 
etadd hy evdksaram jhdtvd, yo yad icchati tasya tat. 

16. This syllable is, ‘verily, the everlasting spirit. This 
syllable, indeed, is the highest end; knowing this very syllable, 
whatever anyone desires will, indeed, be his. 

S makes out that Brahma is the lower Brahman and par am, the 
higher. Whatever one may desire, the lower or the higher Brahman, 
his desire will be fulfilled. . 

17. etad dlambanarh irestham etad dlamhanam param 
etad dlambanam jndtvd hrahma-loke maMyate. 

17. This support is the best (of all). This support is the 
highest; knowing this support, one becomes great in the world 
of Brahma. 

He attains Brahman, the higher, brahma eva lokah, or the world 
of Brahman, the lower, hrahmanah lokah. 

THE ETERNAL SELF 

18. na jay ate mriyate vd vipascin ndyarh kutaicin na hahhuva 

kascit: 

ajo nityah ^asvato’yam purdno na hanyate hanyamdne 
sarlre. 

18. The knowing self is never born; nor does he die at any 
time. He sprang from nothing and nothing sprang from him. 
He is unborn, eternal, abiding and primeval. He is not slain 
when the body is slain. 

SeeB.G. II. 20. 

The Katha vipaicit becomes in the GUd, kaddcit medhdvin: Sayana 
R.V. IX. 86. 44. . . 

The self constitutes the inner reality of each individual. It is 
without a cause and is changeless. When it knows itself as the spirit 
and ceases to know of itself as bound up with any name or form 
(wawza-m^a) it realises its true nature. 

purdnah: primeval, new even in old times, purd api navah, or devoid 
of growth, vrddhi-vivarjitah. 

19. hantd cen manyate hantumhatas cen many ate hatam, 
uhhau tau na vijdmto ndyarh hanti na hanyate. 
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19. If the slayer thinks that he slays or if the slain think 
that he is slain, both of them do not understand. He neither 
slays nor is he slain. 

See B.G. II. 19. ■ 

Here is the answer to the question of Naciketas about the mystery 
of death. The self is eternal and death does not refer to it. 

20. anor antydn mahato maMydn, dtmdsya jantor nihito 

gukdydm: 

tarn akratuh pasyati vUa-soko dhdtu-pmsdddn mahimdnam 
dtmanah. 

20. Smaller than the small, greater than the great, the self 
is set in the heart of every creature. The unstriving man beholds 
Him, freed from sorrow. Through tranquillity of the mind and 
the senses (he sees) the greatness of the self. 

anor aniydn: smaller than the small, smaller than the minute atom. 
When the self is thought of as a psychical principle, its smallness is 
emphasised. See also II. 2. 3. where it is said to be 'the dwarf' and 

II. I. 12 where it is described as ‘thumb-sized.’ In these cases, the 
old animistic language is used. When it is thought of as cosmic, its 
vastness is emphasised.^ 

a-kratuh: unstriving man. He who is free from desire for external 
objects, earthly or heavenly, which distract the soul and distort its 
vision. § adopts this view. He will, however, have the desire for 
salvation, mumuksutva. The Upanisad insists on the absence of 
strife or anxiety and refers to the man whose will is at peace.® 
dhdtu-prasdddt: through the tranquillity of the mind and the senses. 

I Cp. C.U. (III. 14. 3) where it is said to be greater than the earth, 
greater than the sky, greater than all these worlds. Cp, Dionysius, De 
Div IX. 2. 3. ‘Now God is called great in his peculiar Greatness 

which giveth of itself to all things that are great and is poured upon all 
magnitude from outside and stretches far beyond it. This Greatness is 
infinite, without quantity and without number.’ 

‘. , . And Smallness or Rarity is attributed to God's nature because 
He is outside all solidity and distance and penetrates all things without 
let or hindrance. . . . This smallness is without quantity or quality, it 
is irrepressible, infinite, unlimited, and while comprehending all things, 
is itself incomprehensible.’ Quoted by Ananda Coomaraswamy in New 
Indian Antiquary, Vol. I, p. 97. 

® Cp. Rawson: ' Christian the untroubled peace of true 

' faith, of trust which leads to vision is taught very emphatically by 
Jesus in the passage in John XIV beginning “Let not your hearts be 
troubled,” and in the sermon on the Mount with its repeated warning 
against anxious striving as a hindrance iia the 'way of entrance into 
the kingdom of Heaven.’ Katha Upanisad (1934), p. 107. 
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V. dhdtuh prasdddt, through the grace of the Creator. The vision 
comes through the tranquillity of the senses and the mind according 
to the reading adopted by §. According to the other reading, the 
vision is reached by the grace or self-revelation of the Creator God. 
If the second reading is adopted it will be a clear statement of the 
doctrine of Divine grace/ which was developed in the 6.U. III. 20. 
There the reading is 

Ham akratum pasyati vUasoko dhdtuh prasdddn mahimdnam 
Uam: 

{dhdtuh prasdddt. jagato vidhdtd paramesvarah tasya prasddo 
‘nugrahah. Vidyaranya.) 

It does not, however, seem to be the intention of the winter here. 
vUa-sokah: He who is freed from sorrow, vigata-sokah . . . anyathd 
durvijheyo’yam dtmd kdmihhih prdkrtaih pur^Lsaih. 
akratum: samkalpa-rahitam. 

See also Mahdndrdyana U. VIII. 3. 


THE OPPOSITE CHARACTERISTICS OF THE 
SUPREME 

21. dsino duram vrajati; iaydno ydti sarvatah: 

kastam maddmadam devam mad anyo jndtum arhati, 

21. Sitting, he moves far; lying he goes everywhere. Who, 
save myself, is fit to know that god who rejoices and rejoices 
not? 

Seel4a4and5. 

By these contradictory predicates, the impossibility of con- 
ceiving Brahman through empirical determinations is brought out. 
viruddha-dharmavdn. S. Brahman has both the sides of peaceful 
stability and active energising. In the former aspect He is Brahman; 
in the IdXi&i Isvara. The latter is an active manifestation of the 
absolute Brahman, and not an illusory one as some later Advaita 
Vedantins suggest. 

22 . asarirarh sariresu, anavasthesv avasthitam, 
mahdntam vibhum dtmdnam matvd dhiro nd socati. 

22. Knowing the self who is the bodiless among bodies, the 
stable among the unstable, the great, the all-pervading, the 
wise man does not grieve. 

The wise man who knows that his self, though now embodied and 
subject to change, is one with the imperishable omnipresent Self, has 
no cause for grief. He goes beyond all fear and sorrow. 
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THE MORAL PREPARATION FOR 
BRAHMA-KNOWLEDGE 

23. ndyam dtmd pravacanena labhyo na medhaya, na hahund 
srutena: 

yamevaisa vrnute, tena labhyas tasyaisa dtmd vivrnute 
tanuTh svdm. 

23. This self cannot be attained by instruction, nor by 
intellectual power, nor even through much hearing. He is to 
be attained only by the one whom the (self) chooses. To such 
a one the self reveals his own nature. 

See M.U. III. 2. 3. 

pravacanena: aneka-veda-svtkaranena ox vydkhydnena, 
medhaya: granthdrtha-dhdrana-iaktyd or svaMya-prajnd-balena. 

While the Supreme Self is difficult to know and is unknowable 
by unaided intellect, He is knowable through His own self-revelation 
to the man whom He chooses. This view looks upon the Supreme 
Self as personal God and teaches a doctrine of divine grace. 

When we contemplate God in a passive condition without any 
images or concepts derived from authority or instruction, a super- 
natural light darts into the soul and draws it towards itself. We can 
acquire the fruits of the more elementary contemplation by self- 
discipline and prayer, by practice in recollection, introversion. When 
we rise in contemplation, when there is the vision of the Supreme 
which is entirely beyond the power of the soul to prepare for or 
bring about, we feel that it is wholly the operation of God working 
on the soul by extraordinary grace. In a sense all life is from God, 
all prayer is made by the help of God's grace but the heights of 
contemplation which are scaled by few are attributed in a special 
degree to divine grace. If the indwelling of God in the souls is a 
reality, this very indwelling takes us to the supernatural. If man 
becomes aware of God’s presence in the soul, it is due to God’s own 
working in the soul. It is beyond the power of unassisted nature. 
Those who are familiar with the Pelagian controversy will know 
that this consciousness of divine grace is a fact of religious experi- 
ence. Human nature feels so weakened that it is helpless of itself to 
help itself. If a man is to escape from himself as he actually is and 
reach the perfection for which he is made, he needs a transforming 
force within. The seeker feels that this force issues not out of his own 
natural self but enters into him from beyond. 

Here the natural is equated with the creaturely but the fulness of 
human nature includes the ditfine working in it. 

Cp. ‘Thy counsel who hath known, except thou give wisdom and 
send thy Holy Spirit from above.’ Wisdom of Solomon IX. 17, 
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Cp. St. Paul: ‘Work out your own salvation with fear and 
trembling; for it is God which worketh in you both to will and to do 
of His good pleasure.’ Epistle to the Philippians 2. 12-13. Cp. ‘If 
thou askest how may these things be, interrogate grace and not 
doctrine, desire and not knowledge, the groaning of prayer rather 
than study, the spouse rather than the teacher, God and not man, 
mist rather than clarity, not light but fire all aflame and bearing 
on to God by devotion and glowing affection.’ St. Bonaventura: 
Itinerary of the Mind, quoted from H, 0 . Taylor’s Mediaeval Mind, 
3rd ed., Vol. II, pp. 448. 

S, how;ever, gives a different interpretation by an ingenious 
exegesis. ‘Him alone whom he chooses by that same self is his own 
self obtainable.’ The self reveals its true character to one that seeks 
it exclusively. 

yam eva svdtmdnam eva sddhako vrnute prdrthayate tenaivdtmand 
varitra svayam dtmd lahhyah jhdyata evam ity etatniskdmas cdtmdnam 
eva prdrthayate, dtmanaiva dtmd labyate ity arthah. 

24. ndvirato duscaritdn ndsdnto ndsamdhitah 

ndsdnta-mdnaso vdpi prajndnenainam dpnuydi. 

24. Not he who has not desisted from evil ways, not he who 
is not tranquil, not he who has not a concentrated mind, not 
even he whose mind is not composed can reach this (self) 
through right knowledge. 

Saving wisdom cannot be obtained without the moral qualifica- 
tions here mentioned. No one can realise the truth without illumina- 
tion, and no one can have illumination without a thorough cleansing 
of one’s moral being. See also M.U. III. i. 5, HI. i. 8; Cp. B.U. IV. 
4. 23. So long as we are indulgent to our vices, so long, as we pine 
away with hatred and ill-will to others, we cannot get at true 
knowledge. The classical division of spiritual life into purgation, 
illumination and union gives the first place to ethical preparation, 
which is essential for the higher degrees of spiritual life. Moral 
disorder prevents us from fixing our gaze on the Supreme. Until 
our mind and heart are effectively purged, we can have no clear 
vision of God. It follows that man's effort is essential to grasp grace 
and profit by it. Grace is not irresistible. It is open to us to accept 
or reject it. Election by God referred to in the previous verse is not 
to be interpreted as fostering fatalism or predestination, though 
the religious seer feels that even in the first movement of the soul 
towards wisdom, the. effort at purgation, the prime mover is God. 

This verse gives the lie direct to the suggestion sometimes made 
that the spiritual and the ethicab are not organically connected. 
If we wish to attain the spiritual, we cannot bypass the ethical. 
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25. yasya brahma ca ksatram ca ubhe bhavata odanah 
mrtyur yasyopasecanam ka itthd veda yatr a sah. 

25. He for whom priesthood and nobility both are as food 
and death is as a sauce, who really knows where he is ? 

Cp. R.V. XI. 129, Who knows for certain? Who shall here 
declare it? Whence it was born and whence come this creation? 

■ Anyone lacking the qualifications mentioned in the previous verse 
cannot understand the nature of the Supreme which contains the 
whole world. Death leads to the reabsorption into the Supreme of 
the entire world in which the Brahmanas and the Ksatriyas hold the 
highest place. 

food for the body. 

Even Death is absorbed in the Eternal. B.U. I 3. i. 
upasecanam: sauce. 

We cannot know where the Omnipresent Spirit is any more than 
we can know where the liberated individual is, for they are not in any 
one place. 


Section 3 
TWO SELVES 

I. Ham pibantau sukrtasya loke guhdm pravisiau parame 
pardrdhe, 

chdyd-tapau brahma~vido vadanti, pahcdgnayo ye ca tri-'^dci- 
ketdh. 

I. There are two selves that drink the fruit of Karma in 
the world of good deeds. Both are lodged in the secret place 
(of the heart), the chief seat of the Supreme, The knowers 
of Brahman s-pe 3 k of them as shade and light as also (the 
householders) who maintain the five sacrificial fires and those 
too who perform the triple Naciketas fire. 

It has been said already that the Eternal Reality which is greater 
than anything this world or the celestial offers can be reached by 
meditation on one's own inner self and not by ordinary empirical 
knowledge. This section continues the account of the way in which 
the Supreme Self may be known. This verse makes out that medita- 
tion on the inner self leads to the knowledge of the Supreme because 
the latter dwells in close fellowship with the individual self in the 
cave of the human intelligence. R. There are two drinking,' etc. 
shows that, ‘as the object of devout meditation and the devotee 
abide together, meditation is easily performed.' R.B. I. 4. 6. 
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Ham: Karma, Rta signifies the divinely established order of the 
universe, both natural and moral. It here refers to the divine order 
connecting deeds with their results, S means by it 'the truth because 
it is the inescapable fruit of action.’ Ham satyam avasyam bhdvitvM 
karma phalam. S. 

sukrtasya, of good deeds: of their own deeds, sva-kytasya. 

The two referred to here are the individual soul and the Supreme 
self, Cp. M.U. in. I. 10, ^,U. IV. 6 and 7, which go -back to R.V. 
1. 164. 20. Sayapa, commenting on this verse, says that the reference 
is to the two forms of the atman, the individual soul {jwdtman) and 
the universal {paramdtman). But how can the self which is represented 
as looking on without eating, be treated as experiencing the rewards 
of deeds? R, and Srinivasa in his commentary on Nimbarka 
argue that it is loose usage of chattri-nydya. When two men walk 
under an umbrella, we say there go the umbrella-bearers. Madhva 
is more to the point when he quotes Byhat Sarhhitd ondi says, ‘The 
Lord Hari dwells in the heart of beings and accepts the pure 
pleasure arising from their good works/ The Supreme in its cosmic 
aspect is subject to the chances ^nd changes of times. Isvara ^ 
distinct from Brahman participates in the processes of the world. 

Madhva finds support in this verse for his doctrine of the entire 
disparateness of the individual and the universal souls. 
parame pardrdhe: the chief seat of the Supreme. The Kmgdom of 
Heaven is within us. It is in the deepest reaches of the soul that the 
human soul holds fellowship with God. 
chdyd-tapau: shade and light, shadow and glowing or light. 
pancdgnayah: those who maintain the five sacrificial fires. 

All this indicates that while meditation is the way to saving 
knowledge, due performance of the ordained sacrifices gives us a 
measure of spiritual understanding. 

2. yas setur ijdndndm aksaram brahma yat param, 
abhayam titir^atdm pdram ndciketarh iakemahi; 

2. That bridge for those who sacrifice, and which is the 
highest imperishable Bra/i-wfiw for those who wish to cross over 
to the farther fearless shore, that Naciketa fire, may we master. 

setu: bridge. Cp. C.U. VIII. 4, 4. B.U, IV. 4. 22. aja dtmd. esa setuh. 
M.U. II. 2. 5. It is that by which we pass from time to eternity. In the 
beginning, it is said that the sky and earth were one. They became 
separated by an intervening river or sea of time and space, sawsam- 
sdgara. Each one of us, here on earth, wishes to find his way to the 
farther shore by a ladder or a bridge. If we think of a ladder, the way 
ipanthd) is upward ; if we think of a bridge, the way is 

across. That which takes us across to the other shore is the immanent 
spiritual self which is at once the way and the goal. The bridge holds 
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the worlds apart and also unites them. See B.U. IV. 4. 22, VIII. 4. i. 

In Buddhist texts, the way from the vortex of existence, sarhsara 
to the extinction of life’s fires, nirvana is the eightfold path. ‘I am 
the way,’ John XIV. 6. He who calls himself the way appeared to 
St. Catherine of Siena ‘in the form of a bridge extending from 
Heaven to Earth over which all mankind had to pass.’ See Dona 
Luisa Coomaraswamy: The Perilous Bridge. Harvard Journal of 
Asiatic Studies, August 1944. 

Two ways of crossing the river of sarhsara are indicated, the 
performance of the Vedic sacrifices, which leads to the heaven of 
the gods and the knowledge of Brahman. The first prepares the 
way for the second, on the path of gradual liberation of krama-mukti. 
B.U. IV. 4. 22. 

THE PARABLE OF THE CHARIOT 

3. dtmanam rathinarh viddhi, sarlram ratham eva tu: 
huddhim tu sdradhim viddhi, manah pragraham eva ca. 

3. Know the Self as the lord of the chariot and the body 
as, verily, the chariot, know the intellect as the charioteer and 
the mind as, verily, the reins. 

The idea of the self riding in the chariot which is the psycho- 
physical vehicle is a familiar one. See also Jdtaka VI. 242. The 
chariot with its sensitive steeds represents the psycho-physical 
vehicle in which the self rides. In Maitri IV. 4, the embodied self 
is spoken of as rathita or ‘carted’ and thus subjected to the conditions 
of mortality. Mind holds the reins. It may either control or be dragged 
by the team of the senses. Rumi in his Mathnawl says; ^‘The heart 
has pulled the reins of the five senses' (I. 3275), The conception of 
Yoga derived from the root yuj to yoke, to harness, to join is 
connected with the symbolism of the chariot and the team. Yoga 
is the complete control of the different elements of our nature, 
psychical and physical and harnessing them to the highest end. 
See Plato: Phaedo 24-28, Phaedrus 246!. In spite of difference in 
details, the Katha Up. and Plato agree in looking upon intelligence 
as the ruling power of the soul (called htddhi or vijhdna by the 
Upanisad and nous by Plato) and aiming at the integration of the 
different elements of human nature. Cp. Republic (IV. 433) : ‘The 
just man sets in order his own inner life, and is his own master and 
at peace with himself; and when he has bound together the three 
principles within him (i.e. reason, emotion and the sensual appetites) 
and is no longer many but has become one entirely temperate and 
perfectly adjusted nature, then he will proceed to act, if he has to 
act, whether in state affairs or in private business of his own.’ 
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/[. indfiydni haydn dhur visaydms tesu gocardn, 
atmendfiya-mano-yuktam hhoktety dhur mamsinah. 

4. The senses, they say, are’ the horses; the objects of sense 
the paths (they range over); (the self) associated with the 
body, the senses and the mind— wise men declare — ^is the 
enjoyer. 

The atman (self) is compared to the owner of a chariot {rathin), 
the body being the chariot {ratha), buddhi or intellect is the driver 
[sdrathi), the horses are said to be the senses {indriydni), manas is 
the rein {pragraha) by which the intellect controls the senses. 

5. yas tv avijndnavdn bhavaty ayuMena manasd sadd, 
tasyendriydny avasydni dustdsvd iva sdratheh. 

5. He who has no understanding, whose mind is always 
unrestrained, his senses are out of control, as wicked horses 
are for a charioteer. 

6. yas Ui vijndnavdn hhavati, yuktena manasd sadd, 
tasyendriydni vasydni sadaivd iva sdratheh. 

6. He, however, who has understanding, whose mind is 
always restrained, his senses are under control, as good horses 
are for a charioteer. 

sad: good, well-trained. 

7. yas tv avijndnavdn bhavaty amanaskas sadd’sucih 
na sa tat padam dpnoti samsdram cddhigacchati. 

7. He, however, who has no understanding, who has no 
control oyer his mind (and is) ever impure, reaches not that 
goal but comes back into mundane life. 

sarhsdram: mundane life, the world of becoming characterised by 
\iit 2a1d dtoXh. janma-marana-laksanam. 

8. yas tu vijndnavdn hhavati samanaskas sadd sucih 
sa tu tat padam dpnoti yasfidt bhuyo na jay ate. 

8. He, however, who has understanding, who has control 
over his mind and (is) ever pure, reaches that goal from which 
he is not born again. 

9. vijndnasdrathir yastu manah pmgrahavdn nara'fy, 
so’dhvanah param dpnoti tad visnoh paramam padam. 

9. He who has the understanding for the driver of the chariot 
and controls the rein of his mind, he reaches the end of the 
journey, that supreme abode of the all-pervading. 
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visnu: all-pervading, tad visnoh vydpana-Masya brahmanah paramdt- 
mano vdsudevdkhyasya. The name is used for the Supreme Self. 
The development of this idea is taken up in the B.G. and the later 
Bhagavata religion. See R.V. I. 154, 5; I. 22. 20, where Visnu, a 
deity of the solar group, is conceived as the giver of light and life. 


THE ORDER OF PROGRESSION TO THE SUPREME 

10. indfiyehhyah para hy arthd, arthebhyas ca par am manah, 
manasas ca para huddhir buddher dtmd mahdn par ah. 

10. Beyond the senses are the objects (of the senses) and 
beyond the objects is the mind; beyond the mind is the under- 
standing and beyond the understanding is the great self. 

dtmd mahdn: 

S means by it the great soul of the universe said to be the first- 
born of avyakta, the unmanifest. According to the R.V. (X. 121) 
in the beginning was the chaos of waters, floating on which appeared 
Hiranya-garbha, the golden germ, the first born of creation and the 
creator of all other human beings. Hiranya-garbha is the soul of the 
universe, R.V. X. 129. 2. 

When the golden ot purusa is cast on all the rich content of 
prakfti, we have the manifestations from crude matter to the 
divinities in paradise.^ 

For 'R, mahdn dtmd is the individual self kartf, which is indwelt 
by the highest self. R.B. I. 4. I. 

11. mahatah par am avyaktam, avyaktdt purusah par ah 
purusdn na par ark kincit: sd kdsthd, sd para gatih. 

II. Beyond the great self is the unmanifest; beyond the 
unmanifest is the spirit. Beyond the spirit there is nothing. 
That is the end (of the journey) ; that is the final goal. 

avyakta: unmanifest. It is beyond it is prakrti, the universal 

mother from out of which by the influence of the light of purusa, all 
form and all content emerge into manifestation, 

§ calls avyakta^ may d, avidyd. '^HhTle purusa, s\ib]QQ,t, s-iid prakrti, 
object, are co-ordinate principles at the stage of cosmic creation, 

I Cp, Deussen: ‘We know that the entire objective universe is possible 
only insofar as it is sustained by a knowing subject. This subject as 
the sustainer of the objective universe is manifested in all individual 
subjects but is by no means identical with them. For the individual 
subjects pass away, but the objective universe continues to exist 
without them; there exists therefore the eternal knowing subject 
{Hiranya-garbha) also by whom it is sustained,' The Philosophy of the 
Upanisads, p. 7.61. 
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while their inter-action is essential for all manifestation, purusa is 
considered to be higher as he is the source of light and his unity 
appears nearer to the ultimate one than the multiplicity of prakrtl ; 
strictly speaking, however, the Pure Self is beyond the descriptions 
of unity, duality and multiplicity. 

For Ramanuja, avyakta is the body or the chariot. It is called 
avyakta because the subtle body and not the gross body is referred to. 
While there is agreement between § and Ramanuja, on the point, 
S proceeds to say that the subtle body has midyd or ignorance for 
its cause and therefore belongs to the world of may a. ‘Maya is 
properly called undeveloped or non-manifested since it cannot be 
defuied as that which is or that which is not.’ S.B. I. 4. 3. avyakta, 
S means not the prakfU of the Sdmkhya but the mdyd-sakti which is 
responsible for the whole world including the personal God. For 
Ramanuja, avyakta Brahman in its causal phase, when 

names and forms are not yet distinguished. It is a real mode, prakdra 
or development, parindma of Brahman through which the universe 
is evolved. R.B. I. 4. 23-27. 

Madhva observes that '‘the word ayyaifeia which primarily denotes 
the Supreme Lord alone also denotes the other (matter), for it is 
dependent on Him and like unto a body of the Lord.’ SUtra Bhdsya 

I. 4. I. 

purusdn na param kihcit: beyond the Spirit there is nothing. 

The term ptirusa goes back to the Purusa Sukta (R.V. X. 90) 
and is distinctly personal in significance. 

Purusa is the subject side of that within which are both subject 
and object, the light of unity and the darkness of multiplicity. We 
do not reach it, until the end of the cosmic day. So we can say that 
there is nothing beyond the ptirusa. 

In these two verses we find a hierarchy of principles or beings 
which have later acquired highly technical significations. We are 
asked to pass from outward nature to the one world-ground, avyakta, 
and from it to the spirit behind. Between th&iwo, purusao-nAprakrti, a 
certain priority is given to purusa, for it is the light of purusa' s 
consciousness that is reflected on all objects of the manifested 
universe high or low, gross or subtle. From the sense world where 
the senses reveal their objects, we pass to the dream world where 
manas or mind operates independent of the senses. From this latter 
we pass to the world of dreamless sleep where the unmanifest 
prakrti becomes the divine mother. Those who are absorbed in 
prakrti, those who have attained to i)iQ stdXe oi prakrtpiaya have 
the bliss and freedom of dreamless sleep, but it is not the illuminated 
freedom that we seek. For that we must get to the purusa, who is 
the source of all. • 

Cp. Pseudo Dionysius: ‘Do thou, in the intent practice of mystic 
contemplation, leave behind the senses and the operations of the 
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intellect, and all things that the senses or the intellect can perceive, 
and all things which are not and things which are, and strain upwards 
in unknowing as far as may be towards the union with Him who 
is above all being and knowledge. For by unceasing and absolute 
withdrawal from thyself and all things in purity, abandoning all 
and set free from all, thou wilt be borne up to the ray of the Divine 
Darkness that surpasseth all being.’ Mystical Theology, 1 . 

Mahat, avyakta and purusa are terms used by the Sdmkhya 
philosophy. Avyakta is the prakfti 01 pradhdna. When its equilibrium 
is disturbed by the influence of purusa, the evolution or svsti or the 
manifest world starts, and this evolution consists of twenty-three 
principles. Mahat, the great principle, buddhi or intelligence, 
ahamkdra self-sense, principle of individuation from which issue 
manas, the central, co-ordinatory sense-organ, 5-9, five buddhlndriyas 
or sense organs, 10-14, five karmendriyas or organs of action, 15-19, 
five tanmdtras, or subtle elements, 20-24, five sthula-bhutas or gross 
elements. Purusa, the twenty-fifth, is totally distinct in nature from 
all others, neither producing nor produced, though by its influence 
on prakrti, it causes the evolution of the manifest world. 

The account in the Katha Up. is different from the classical 
Sdmkhya in many respects; there is no mention of aham-kdra or 
self-sen^e, though it is true that the distinction between buddhi and 
intellect and individuation is not a material one. 

While the Sdrhkhya identifies buddhi and mahat, the Upanisad 
distinguishes them. 

The purusa of the dualistic Sdrhkhya is not beyond the avyakta 
or prahrti but is a co-ordinate principle. 

It is doubtful whether avyakta refers to the prakrti of the Sdmkhya. 
See S.B, I. 4. i. The Upanisad account gives certain Sdrhkhya ideas 
in a theistic setting. 

THE METHOD OF YOGA 

12. esa sarvesu bhutem gudho’tmd na prakdsate, 

drsyate tvagryayd buddhyd suksmayd suksma-darsihhih. 

12. The Self, though hidden in all beings, does not shine 
forth but can be seen by those subtle seers, through their sharp 
and subtle intelligence. 

We must direct a serene and straight look at the Divine object. 
It is samyag-darsana which is quite different from occult visions or 
physical ecstasies. 

13. yacchcd van manasi prdjhas tad yacchej jhdna-dtmani 
jhdnam dtmani mahati niyacchet, tadyacchecchdnta-dtmani. 

13. The wise man should restrain speech in mind; the latter 
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he should restrain in the understanding self. The understanding 
he should restrain in the great self. That he should restrain 
in the tranquil self. 

jndndtman is the huddhi of I. 3. ii. 

Puritsa answers to the’^antatman. The soul must go beyond all 
images in the mind, all workings of the intellect, and by this process 
of abstraction, the soul is rapt above itself and flows into God in 
whom are peace and fulness. The process of recollection and intro- 
version is stated here. By shutting out aU external things and 
emptying it of all distracting thoughts, the mind is enabled to 
concentrate on its own highest or deepest part. Cp. Bishop Ullathorne : 
‘Let it be plainly understood that we cannot return to God unless 
we enter first into ourselves. God is everywhere but not everywhere 
to us. There is but one point in the universe where God communicates 
with us, and that is the centre of our own soul. There He waits for us. 
There He meets us; there He speaks to us. To seek Him therefore 
we must enter into our own interior. 

The wise disciple should discriminate the unchanging light, the 
dtman, from the changing objects of sense and mind which it illumines, 
an-dtman. The technique for attaining the spiritual consciousness 
requires the soul to stand clear of all concepts and enter into its own 
depth. 

14. uitisthata jdgrata prdpya varan nibodhata: 

ksurasya dhdrd nisitd duratyayd; durgam pathas tat kavayo 
vadanti. 

14. Arise, awake, having attained thy boons, understand 
(them). Sharp as the edge of a razor and hard to cross, difficult 
to tread is that path (so) sages declare. 

prdpya having attained the boons. S means by it ‘approaching 
the best of teachers,' prdpya updgamya, varan prakrsfdn dcdrydn. 

Cp. Hitopadesa: Idleness is the great enemy of man, dlasyam hi 
manusydndm sarirastho mahd-ripuh. 

sharp as the edge of. a razor: The way of religion is never easy. It is 
steep and hard. There can be no progress in religious life without self- 
control. Only the clean in heart shall see God. Self-discipline is the 
first step in spiritual training. 

Cp. Jesus: ‘Strive to enter in at the strait gate, for narrow is the 
gate and straitened the way that leads to life, and few be they that 
find it.’ Matthew VII. 14. 

15. asabdam asparsam arupam avyayam tathd arasarh nityam 

agandhavaccayat 

I Groundwork of Christian Virtues, 
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anddy anantam mahatah param dhruvam nicdyya tarn 
mrtyu-mukhdt pmmucyate. 

15, (The self) without sound, without touch and without 
form, undecaying, is likewise, without taste, eternal, without 
smell, without beginning, without end, beyond the great, 
abiding, by discerning that, one is freed from the face of death. 

The atman is not an object of any sort but is the eternal subject. 
We hear, touch, see, feel and think by the atman. By withdrawing 
from all outward things, by retreating into the ground of our own 
soul, in the remotest depth of the soul, we find the Infinite. There 
the Self is raised above all empirical concepts of sound, touch, form, 
etc. . 

16. ndciketam updkhydnam mriyu-proktam sandtanam 
uktvd huivd ca medhdvi hrahma-loke maMyate. 

16. This ancient story of Naciketas, told by Death, telling 
and hearing (it), a wise man grows great in the world of Brahma. 

17. ya imam paramam guhyam irdmyed brahma-samsadi 
prayatas srdddha-kdle vd tad dnantydya kaipate, tad dnan- 

tydya kalpate. 

17. Whoso shall cause to be recited this supreme secret before 
an assembly of Brahmanas or devoutly at the time of the cere- 
monies for the dead, this will prepare (for him) everlasting 
life, this will prepare everlasting life. 

This seems to be the appropriate ending of the Upanisad and the 
second chapter with the three sections, is, perhaps, a later addition. 
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CHAPTER II 
Section 1 

THE SELF IS NOT TO BE SOUGHT THROUGH THE 

SENSES 

I, par and khdni vyatrnat svayamhhus tasmdt pardh pasyati 
nantardtman: 

has ciddhirahpratyag-dtmdnamaiksaddvrtta-caksur amrtat- 
vam icchan. 

I. The Seif is not to be sought through the senses. The Self- 
caused pierced the openings (of the senses) outward; therefore 
one looks outward and not within oneself. Some wise man, 
however, seeking life eternal, with his eyes turned inward, saw 
the self . 

vyatrnat: pierced. The Self-caused has so set the openings of the 
soul that they open outwards and men look outward into the appear- 
ances of things but the rare soul ripe for spiritual wisdom withdraws 
his attention from the world, turns his eye inward, sees the Self and 
attains immortality. S makes out that he cursed or injured them by 
turning them outward, himsitavdn hananam krtavdn'. Such obser- 
vations which are disparaging to the legitimate use of the senses 
give the impression of the unworldly character of much of our best 
effort. S's opinion is opposed to the view set forth in the previous 
section that senses are like horses, which will take us to our goal, 
if properly guided. The Upanisad calls for the control and not the 
suppression of the senses. Spiritual search has an inward movement 
leading to the revelation of the Divine in the inmost soul, It is this 
aspect which is stressed in this verse.^ We generally lead outward 
lives; to have a vision of truth we must turn our gaze inward. See 
S.U. HI. 18, we must bring about an inversion of the natural 
orientation of pur consciousness. 

svayamhhuh: self-caused. Cp. causa sui of Neoplatonism. That 
which causes itself or produces itself is different from the unproduced, 
the uncaused. It is the Creator God and not the uncaused Brahman. 
See Satapatha Brdhmana I. 9. 3. 10; Taittirlya Brdhmana HI. 12. 
3. 1. B.U. II. 6. 3; IV. 6. 3; VI. 5. 4. 

dvrita-caksuh: eyes turned inward. We close our eyes to the phe- 
nomenal variety and turn them inward to the noumenal reality. 

It were a vain endeavour 

Though I should gaze for ever 

On that green light which lingers in the west; 

I may not hope from outward forms to win 

The passion and the life whose fountains are within. 

Coleridge. 
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The soul is like an eye. When the eye rests on the perishing things of 
the world, it does not know the truth of things. When it turns 
inward and rests on truth and being, it perceives truth. 

Plato speaks of the object of education as a ‘turning around of 
the soul.’ In the famous simile of the cave Plato compares those 
who are destitute of philosophic wisdom to prisoners in a cave 
who are able only to look in one direction. They are bound and have 
a fire behind them and a wall in front. They see shadows of them- 
’ selves and of objects behind them cast on the wall by the light of 
the fire. They regard these shadows as real and have no notion of 
the objects to which they are due. At last some wise man succeeds 
in escaping from the cave to the light of the sun. He sees real things 
and becomes aware that he had hitherto been deceived by shadows. 

Cp. Phaedo: ‘The soul, when using the body as an instrument of 
perception, that is to say, when using the sense of sight or hearing 
or some other sense ... is then dragged by the body into the region 
of the changeable and wanders and is confused. But when returning 
into herself she reflects, then she passes into the other world, the 
region of purity and eternity and immortality, and unchangeableness 
which are her kindred and with them she ever lives, when she is 
by herself and is not let or hindered; then she ceases from her erring 
ways and being in communion with the unchanging is unchanging. 
And this state of the soul is called wisdom.' 

Descartes points to the necessity of turning away from external 
appearances and rising to the spiritual realities which self-knowledge 
reveals. Only while the author of the Upanisad requires us to rise 
above intellection into insight when we will be imbued with the 
truth already present in the soul, Descartes asks us to strive to 
know the truth through reason. 

The Upanisad points out that God is more manifest in the soul 
of man than in the world outside. It, therefore, demands a con- 
version of the spirit on itself. 

2. pardcah kdmdn anuyanti bdlds te mrtyor yanti vitatasya 
pdiam, 

atha dMrd amrtatvam viditvd dhruvam adhruvesv iha na 
prdrthayante. 

2. The small-minded go after outward pleasures. They walk 
into the snare of widespread death. The wise, however, recog- 
nising life eternal do not seek the stable among things which 
are unstable here. 

^ Cp. the Christian hymn: 

Swift to its close ebbs out life’s little day : 

Earth’s joys grow dim, its glories pass away; 

Changeanddecayinallaroundlsee; 

O Thou Who changest not, abide with me. 

X 
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ti 3- y^ria rupam rasam gandham sabddn sparsdms ca maithundn, 
etenaiva vijdndti, kirn atra parisisyate: etad vai tat. 

3. That by which (one perceives) form, taste, smell, sounds 
and touches of love, by that alone one perceives. What is there 
that remains (unknown to it) ? This, verily, is that. 

Everything is known by the Self and there is nothing which is 
unknowable to it. sarvam emtvdtmand vijneyam, yasydtmano* 
vijneyam na kincit pariiisyate, sa dtmd sarvajnah. S. Though the 
Self is not manifest as an object, it is ever present in all experience 
as the subject. It is the ground of every possibility of thought, of 
every act of knowledge. As $ says, it is self-proven, svasiddha; 
for even he who denies it presupposes it. 

4. svapndntam jdgaritdntam cobhau yendnupasyati, 
mahdniam vibhum dtmdnam maPud dhiro na socati. 

4. That by which one perceives both dream states and 
waking states, having known (that as) the great, omnipresent 
Self, the wise man does not grieve. 

svapndntam: dream states. Literally dream-end. It is sometimes 
suggested that at the end of a dream, before it is waking or sleeping 
we catch the self which is the pure subject. It is the state when we 
dream that we dream. 


THE INDIVIDUAL SOUL, ETC., ARE ONE WITH THE 

UNIVERSAL 

5. ya imam madhvadam veda dtmdnam jwam antikdt, 

isdnam bhuta-bhavyasya, na tato vijugupsate: etad vai tat. 

5. He who knows this Self, the experiencer as the living spirit 
close at hand as the lord of the past and the future — one does 
not shrink away from Him. This, verily, is that. 

madhv-ada: experiencer. Literally, honey-eater, ‘the enjoyer of the 
fruit of action.’ karma-phala-bhujam. S. 

6. yah purvam tapaso jdtam adbhyah purvam ajdyata, 
guhdm pravisya tisthantam yo bhutebhir vyapaiyata: etad 

vai tat, 

. 6. He who. was born of old from austerity, was born of old 

from the waters, who stands, having entered the secret place 
(of the heart) and looked forth through beings. This, verily, 
is that. 

The text TeiQT& to Hirai^ya-garbha, who is mentioned in several 
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Upanisads. There is no suggestion here of the unreality of the 
cosmic evolution. 

adbhyah: the waters which refer to the mula-prakrti, the aspect 
of the Supreme Spirit which remains when the light of purusa is 
withdrawn into itself. Cp. C.U. VII. 10. i; B.U. V. 5;.A.U. I. 1-3; 
K.U. I. 7 - 

7, yd prdnena sambhavaty aditir devatdmayi, 

guhdm pravUya tistJianU, yd bhutebhir vyajdyata: etad mi tat, 

7, ' She who arises with \iie, Aditi, ih& soul of the gods, who 
stands, having entered the secret place (of the heart), who was 
born with the beings. This, verily, is that, 

Aditi [a-diti, not bound, boundless) is said to be the mother of 
the gods ; sawa-devatd-mayl sarva-devdtmikd. The term is used here 
in the sense of mother-nature, ^ prakrti, the source of all objectivity. 
S derives it from root ad ‘to eat’ and makes aditi the eater or experi- 
encer of all objects. ‘Born from the highest Brahman as prana, 
i.e. in the form ol Hiranya-garbha,’ hiranya-garbhasya eva visesan- 
dntaram dha. A. 

8. at any or nihito jdta-vedd garbha iva subhrto garhhimhhiJy. 
dive diva idyo jdgrvadbhir havismadbhir manusyebhir agnih: 

etad vai tat. 

8. Agni, the aU-knower, hidden in the fire-sticks, like the 
embryo well borne by pregnant women, should be daily adored 
by the watchful men with oblations. This, verily, is that. 

This verse is quoted from Sdma Veda 1 . 1. 8, 7; see also R.V. III. 
29. 2. 

Both purusa and prakrti, the subject and the object are identified 
with the Supreme Reality as they are two movements of His being. 
arapyoh: between the upper and the lower fire-sticks: uttarddhar- 
dranyoh,M3L6hvaL. 
nihitah: hidden, nitaram sthitah. 

g. yatas codeti iuryo astam yatra ca gacchati, 

tarn dev as sarve’f pitas tadu ndtyeti kas cana: etad vai tat. 

9. Whence the sun rises and where it goes to rest; in it are 
all gods founded and no one ever goes beyond that. This verily, 
is that. 

See Atharva Veda X. 18. 16; B.U. I. 5. 23. 

The ancient Vedic gods are recognised by the .Upanisads but 

^ R.V. (I, 89. 10). 'Aditi is the sky, Aditi the air, Aditi is mother, 
father and son, Aditi is all the gods and the live tribes, Aditi is whatever 
has been and will be born.* 
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they are all said to derive their being from the One Supreme Reality. 
In verses 5-7, the living soul, the soul of the universe, infinite nature, 
are identified Vfith. Brahman', in verses 8 and 9, Fire and Sun are 
said to have their reality in Brahman: devds sarve dtmani pratisthitd 
iti. R. . 


FAILURE TO COMPREHEND THE ESSENTIAL UNITY 
OF BEING IS THE CAUSE OF RE-BIRTH 

10. yad eveha tad amutra, yad amutra tad anviha, 
mrtyos sa mrtyum dpnoti ya iha ndneva pasyati. 

10. \^atever is here, that (is) there. Whatever is there, that, 
too, is here. Whoever perceives anything like manyness here 
goes from death to death. 

11. manasaivedam dptavyam neha ndndsii kin cana: 
mrtyos sa mrtyurh gacchati ya iha ndneva pasyati. 

II. By mind alone is this to be obtained. There is nothing 
of variety here. Whoever perceives anything like variety here, 
goes from death to death. 

In these two verses, the Supreme is declared to be devoid of any 
difference. The multiplicity of the world does not touch the unity 
of the Supreme. 


THE ETERNAL LORD ABIDES IN ONE'S SELF 

12. ahgtistha-mdtrah puruso madhya dtmani tisthati: 

isdno bhuta-bhavyasya na tato vijigupsate: etad vaitat. 

12. The person of the size of a thumb resides in the middle 
of the body. After knowing him who is the lord of the past 
and the future, one does not shrink (from Him). This, verily, 
is that. 

ahgustha-mdtra-purusa: the person of the size of a thumb, Taittirlya 
Aranyaka X. 38. i ; §.U. III. 13 ; V. 8 ; Maitri VI. 38! 

In the story of Sdvitrl, it is said that Yama, with his grim force 
extracted out of the body of Satyavdn a person of the size of a 
thumb, bound in his snare and brought in his control.^ See B.U. 
I, 5. 23; Revelation I. 8. 

I tatah satyavaiah kdydt pdsabaddham vasam gatam 
angustha-mdtram purusam niscakdrsa yamo baldt. 

— ^M.B. Vana Parva. 
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13. angusiha-mdtrah puruso jyoUr ivddhumakah: 

Udno bhuta-hhavyasya sa evadya sa u svah: etad vai tat. 

13. The person of the size of a thumb resides in the middle 
of the body, like a flame- without smoke. He is the lord of the 
past and the future. He is the same today and the same 
tomorrow. This, verily is that. 

The lord of the past and the future is not a timeless Absolute but 
the ruler of the time order. 

§ discusses this passage in his SHtra Bhdsya (I. 3. 24 and 25) 
and argues that the soul which is said to be of the size of a thumb 
is in reality Brahman. Ramanuja and Nimbarka agree and hold 
that the highest self is called ‘thumb-sized’ since it dwells in the 
heart of the worshipper. In B.U. the self is said to be 'as small as a 
grain of rice or barley and yet it is the ruler of all and lord of all,’ 
V. 5. 1. In C.U.jit is said to be of the measure of a span, pradesa-mdtra, 
V. 18. I. Maitri states all the views of the size of the soul. It tells us 
that a man ‘reaches the supreme state by meditating on the soul, 
which is smaller than an atom or else of the size of the thumb, or 
of a span, or of the whole body.’ VI. 38. 

THE RESULTS OF SEEING VARIETY AND UNITY 

1^. yathodakam durge vr^iam parvate^u vidhdvati, 
evam dharmdn prthak pasyams tan evdnuvidhdvaii. 

14. As water rained upon a height flows down in various 
ways among the hills; so he who views things as varied runs 
after them (distractedly). 

He who perceives differentiation of dharmas is condemned to the 
restless flowing he perceives. 

15. yathodakam suddhe suddham dsiktam tddrg eva hhavati, 
evam muner vijdnata dtmd hhavati gautama. 

15. As pure water poured forth into pure becomes the very 
same, so the self, 0 Gautama, of the seer who has understanding 
becomes (one with the Supreme) . 

tddrg eva: the very same. Literally just such. S affirms metaphysical 
identity between the individual soul and the Supreme Self. 
Ramanuja and Nimbarka hold that the individual soul is non- 
different, i.e. not separate from the Supreme Self. It attains 
equality with the Supreme. See M.U. III. 2. 8. manana-sUasya 
dtmdpi param-dtma-jhdnena visuddhas san visuddhena param-dtmand 
samdno bhavati. K. 

Cp. the observations of the Christian mystics. Bernard of Clair- 
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vaux says: ‘As a drop of water poured into wine loses itself and takes 
tke colour and savour of wine, so in the saints all human affections 
melt away, by some unspeakable transmutation into the will of 
God. For how could God be all in all if anything merely human 
remained in man ? The substance will endure, but in another beauty, 
a higher power, a greater glory,’ St. Theresa says; ‘Spiritual marriage 
is like rain falling from the sky into a river, becoming one and the 
same liquid, so that the river water and the rain cannot be divided; 
or it resembles a streamlet flowing into the ocean which cannot 
afterward be dissevered from it.’ 


Section 2 

THE INDIVIDUAL SELF 

1. puram ekdddsa-dvdram ajasydvakra-cetasah, 

anusihdya na socati vimuktasca vimucyate: etad vai tat. 

1. (There is) a city of eleven gates (belonging to) the unborn, 
uncrooked intelligence. By ruling it one does not grieve and 
being freed is freed indeed. This, verily is that. 

ekddasa-dvdram: eleven-gated. B.G. (V. 13) mentions nine gates^ which 
are the two eyes, two ears, two nostrils, mouth, anus and generating 
organ. I Here two others are mentioned to make up eleven and they 
are the navel and the saggital suture, the opening at the top of 
the skull (A.U, III. 12), through which the liberated soul is said to 
escape at death. « 

a-vakra-cetasah: whose thoughts -are not crooked, avakram: akutilam. 
anusihdya: (the city). 5 takes it to mean ‘contemplating,’ 

dhydtvd. When the soul controls the gates and lives in peace it is free 
from sorrow. It is freedom which begins here [jlvan-mukti) and 
leads after death to complete release {videha-muUi). 

2. hamsai iucisat, vasur antariksasat hotd vedisat, atithir 

duYoiiasat, 

nrsat, varasat, rtasat, vyomasat, abjd, gojd, rtajd, adrijd, 
rtam brhat. 

2. He is the swan (sun) in the sky, the pervader in the space 
(between earth and heaven), the priest at the altar, the guest 
in the sacrificial jar (house). He dwells in men, in gods, in the 
right and in the sky. He is (all that is) born of water, sprung 

^ Bunyan in his Holy War describes the human soul as living in a 
city with five gates which are the five senses, ^ 
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from the earth, born of right, born of mountain. He is the true 
and the great. 

This hamsavatl mantra whose seer is Vama-cleva is a prayer to 
the sun who illumines the world and dispels the darkness of men. 

See R.V. IV. 40. 5; Vdjasaneyi SamUtd X. 24; XII. 14; Taittinya 
Samhitd III. 2. To. i; Sato-Patha BrdhmanaYl. 7. 3. ii. 
vasu: ih.e'^&cva.^mg'.vdsayatisafvm.^. 

hold: priest. ‘Fire’ according to §. hotdgnih, agnir vai hold ity imteh. 

In the §atapatha Brdhmana, the triune Agni is identified with 
the sun in heaven, the air in the space between earth and heaven 
and with the priest or the guest on earth. Here, Agni, the Supreme 
energy is identified with Brahman or the Atman. The verse affirms 
that the whole universe is non-difierent from the Supreme Brahman, 
etat sarvam apariccMnna-satya-rupa-hrahmdtmakam. R. 

3. ufdhvam prdnam unnayaty apdnam pratyag asyati, 
madhye mmanam dsmam visve devd updsate. 

3. He leads the out-breath upward, he casts inwards the 
in-breath, the dwarf who is seated in the middle, all the gods 
adore. 

Originally prana meant breath and was used for the Supreme 
Being. In the early Upanisads, all the vital powers (i.e. speech, 
breath, eye, ear and manas) are called B.U. I. 5. 3; T.U. 

I. 7. These are looked upon as varieties of breath or as powers 
presiding over different parts of the body, Pf and apdna stand 
for breaths in expiration and inspiration respectively. 
vdmanam: the dwarf (another name for the thumb-sized person, 
angustha-md.tr a purusa). ' . 

‘YloitliY to he. vananiyam sambha jamyam.^. 

visve devdh: all the gods. ^ interprets as ‘the senses and the vital 
powers’ which are subject to the person within, who is their Lord 
whom they worship by their uninterrupted activity. 

^.asyavisramsamdnasyasanrasthasyadehinah, 

dehad vimuoyamd,nasya kim aim parisisyate: etad vai tat. 

4. When the embodied self- that dwells within the body slips 
off and is released from the body, what is there that remains? 
This, verily, is that. 

What remains is the Universal Soul. 

^.naprdnemnd.pdnenamartyojwatiMscana 

itarenatupvanU,yasminnetdvupdsritau. 

5. Not by any outbreath or inbreath does any mortal what- 
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ever live. But by another do they live on which these (life- 
breaths) both depend. 

This verse repudiates the materialist doctrine that the soul is 
just an assemblage of parts. It makes out that as the house and the 
dweller are separate, the destruction of the house does not mean 
the destruction of the dweller. The loss of the body does not mean 
the dissolution of the soul, while desertion of the body by the soul 
would mean the disintegration of the body. 


REBIRTH 

6. hanta ta idam pravaksydmi guhyam brahma sandtanam: 
yathd ca maranam prdpya dtmd bhavati gautama. 

6. Look (here) . I shall explain to you the mystery of Brahman, 
the eternal, and also how the soul fares, after reaching death, 
0 Gautama. 

7. yonim anye prapadyante sariratvdya dehinah, 
sthdnum anye’ nusamy anti, yathd karma, yathd srutam, 

7. Some souls enter into a womb for embodiment; others 
enter stationary objects according to their deeds and according 
to their thoughts. 

While the Upanisads insist on the independent reality of the 
Supreme Self they also affirm the reality of the individual soul. 

Here the law of Karma that we are born according to our deeds 
is assumed, yathd irutam yddfsam ca vijhdnam updrjitam tad 
anurupam eva ^arlram pratipadyanta iti. 

8. ya esa suptesu jdgarti kdmam kdmamp^iruso nirmimd'^ah 

tad eva sukram tad brahma tad evdmrtam ucyate. 
tasmin lokdh sritdh sarve, tad u ndtyfti kas cana: etad vai tat. 

8, That person who is awake in those that sleep, shaping 
desire after desire, that, indeed, is the pure. That is Brahman, 
that, indeed, is called the immortal. In it all the worlds rest 
and no one ever goes beyond it. This) verily, is that. 

kdmarh kd.niam: desire zii&c desire, really objects of desire. Even 
dream objects like objects of waking consciousness are due to the 
Supreme Person. Even dream consciousness is a proof of the existence 
of the self. See B.U. IV. 3. 

No one ever goes beyond it: cp. Eckhart: ‘Orf reaching God all 
progress ends. ’I 

I Qyxoted in New Indian Antiquary, Nol. 1, -^. 20^. 
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THE INNER SELF IS BOTH IMMANENT AND 
TRANSCENDENT 

g. agnir yathaiko bhuvanam pravisto rupam rupam prati-rupo 
hahhuva, 

ekas tathd sarva-bhutdntar-dtmd rupam rupam prati-rupo 
bahis ca. 

g. As fire which is one, entering this world becomes varied 
in shape according to the object (it burns), so also the one Self 
within all beings becomes varied according to whatever (it 
enters) and also exists outside (them all). 

Cp. R.V. where India, in his conflict with the demons, is said 
to have assumed many forms through his magic powers, becoming 
the counterform of every form. 

rupam rupam prati-rupo hahhuva ' 
indro mdydhhih pururupa lyate.Nl. ri/j. 1^. 
bahis: outside. While the Self assumes many forms, it is yet outside 
the manifested world in its own unmodified nature, svena avikftena 
rupena dkdsavat. This verse teaches the immanence as well as 
the transcendence of the Supreme Self. Cp. R.V. X. go, where all 
beings are said to be a quarter of the purusa while three-quarters are 
immortal in heaven, tripdd asydmrtarii divi. R.V. X, go. 3; S.U. 

III. 9 and 10. 

10. vdyur yathaiko bhuvanam pravidoruparh rupam prati-rupo 
hahhuva, 

ekas tathd sarva-bhutdntar-dtmd rupam rupam prati-rupo 
bahis ca. 

10, As air which is one, entering this world becomes varied 
in shape according to the object (it enters), so also the one Self 
within all beings becomes varied according to whatever (it 
enters) and also exists outside (them all). 

11. suryo yathd sarva-lokasya caksur na lipyate caksusair 

bdhya-dosaih * 

ekas tathd sarva-bhutdntar-dtmd na lipyate loka-duhkena 
bdhyah. 

II. Just as the sun, the eye of the whole world, is not defiled 
by the external faults seen by the eye, even so, the One within 
all beings is not tainted by the sorrow of the world, as He is 
outside (the world). 

The verse admits the reality of the pain of the world but denies 
that it touches the Supreme Self which is our inner being. The forms 
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which the Supreme assumes are not its ipodifications but are the 
manifestations of its possibilities. The Supreme Self is unaffected 
by the pain of the individual selves because the pain of the individual 
self is dpe'to its identifying itself with its psycho-physical vehicle. 
The individual ego makes a confusion between the self and what is 
not the self. The Supreme, on the other hand, does not suffer 
because it is not subject to ignorance {avidyd) and it does not identify 
itself with any of the accidents to which its various psycho-physical 
vehicles are subject. 

12. eko vasi sarva-hhutdntar-dtmd ekam hljam hahudhd yah 
karoti, 

tarn dtmastham ye’nupasyanti d birds tesdm sukham sdsva- 
tam netaresdm. 

12. The one, controller (of all), the inner self of all things, 
who makes his one form manifold, to the wise who perceive 
him as abiding in the soul, to them is eternal bliss— to no others. 

vasi: controller. See B.U. IV. 4. 22; $.U. VI. 12. 

dtmastham: abiding in the soul. The Supreme dwells in the inmost 

part of our being 

sva-sarira-hfdaydkdse buddhau caitanydkdrendhhivyaktam. S. Cp. 
I John IV. 13. ‘Hereby know we that we abide in Him and He in us, 
because He hath given us of His spirit.' 

who makes his one form manifold. It is one in the unmanifested 
condition. It becomes manifold in the manifested condition, eki-hhu- 
tdvihhdgdvasthamtamo-laksanamhijammahadddi bahu-vidha-prapahca- 
rupena yah karoti tarn. R. ■ • 

13. nityo’nitydndrh cetanas cetandndm eko bahundm yo vidad- 

hdti kdmdn, 

tarn dtmastham yenupasyanti dhirdh; tesdrh sdHfis sdsvati, 
netaresdm. 

13. The one eternal amid the transient, the conscious amid 
the conscious, the one amid many, who grants their desires, 
to th^ wise who perceive Him as abiding in the soul, to them 
is eternal peace and to ho others. 

See S.U. VL13. 

nityo’nitydndm, sometimes nityo nitydnam the one eternal among 
the eternal. 

The Supreme grants the desires of many. We may see here the 
doctrine of Divine providence. 

14. i^d, etad iti many ante’ nirdesy am paramam sukham, 
kafha'innntadyijdhpydmkimu 
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14, This is that and thus they recognise, the ineffable 
Supreme bliss. How then may I come to know this? Does it 
shine (of itself) or does it shine (in reflection) ? 

Does the Supreme shine in Himself (see III. i. 3. 12) or does He 
shine in His expression? 

15. na tatra suryo bhdtl, na candra-tdrakam, nemd vidyuto 

hhdnti, kuto'yam agnih: 

tarn eva hhdntam anuhhdti sarvam tasya bhdsd sarvam idam 
vibhdti. 

15. The sun shines not there, nor the moon and the stars, 
these lightnings shine not, where then could this fire be? 
Everything shines only after that shining light. His shining 
illumines all this world. 

The Supreme who is the source of all light, ‘the master light of 
all our seeing’ I cannot be known by any earthly light. Our knowledge 
cannot find him out. 

See M.U. II. 2. 10; S.U. VI. 14; B.G. XV. 12. The symbol of light 
is the most natural and universal. Plato in his Seventh letter com- 
pares the sudden inspiration of the mystic to a ‘leaping spark.’ 
In the myth of the cave, the real world is a realm of light outside tlie 
cave. The Old Testament and the Zoroastrian religion speak of the 
antagonism between darkness and light. In the First Epistle of 
John, we read, ‘God is light arid in him is 90 darkness at all.’ 


Section 3 

THE WORLD-TREE ROOTED IN BRAHMAN 

I, urdhva-mulo’vdk-mkha eso’ svatthas sandtanah, 
tad eva sukmm tad brahma, tad evdmrtam ucydte. 
tasmin lokdh sritdh sarve tad u ndtyeti has cana: etad vai tat. 
I. With the root above and the branches below (stands) this 
ancient fig tree. That (indeed) is the pure; that is Brahman, 
That, indeed, is called immortal. In it all the worlds rest and 
no one ever goes beyond it. This, verily, is that. 

tad eva: Ahzi indeed, i.e, the root of this tree. The description here 
has its analogue in the description of the tree Igdrasil in Scandinavian 
mythology. 

* Revelation XX. 
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The tree of life has its unseen roots in Brahman. The tree, roots 
and branches represent Brahman in its manifested form. While the 
tree of life is said to be imperishable Brahman, B.G., which uses 
this illustration, asks us to cut off the tree of existence by the potent 
weapon of non-attachment. XV. i. 3. The tree grows upside down. 
It has its roots above and branches below. See S.U. III. 9; Maitri 
VI. 4. The branches below are for Madhva the lower gods: avdmcah 
adhamah devah sdkhdh yasya asau. 

THE GREAT FEAR 

2. yad idam kin ca jagat sarvam prana ejati nihsrtam 

mahad bhayam vajram udyatam, ya etad vidur amrtds te 
bhavanti. 

2. The whole world, whatever here exists, springs from and 
moves in life. (It is) the great fear (like) the upraised thunder- 
bolt. They that know that become immortal. 

The whole world trembles in Brahman, parasmin hrahma-^i saty 
ejati kampate. §. 

.3. hhaydd asydgnis tapati, hhaydt tapati suryah: 

hhaydd indrai ca vdyus ca, mrtynr dhdvati pahcamah. 

3. Through fear of him, fire burns; through fear (of him) the 
sun gives heat ; through fear both Indra (the lord of the gods) 
and wind and Death, the fifth, speed on their way. 

See T.U. II. 8. i. 

The source and sustaining power of the universe is Brahman. 
Evolution is not a mechanical process. It is controlled by Brahman, 
who is here represented as prana, ih&liie-giVmg-govfQv. jagato mUlam 
prdna-pada-laksyam prdna-pravrttir api hetutvdt. A. 


PERCEPTION OF THE SELF 

4. iha ced asakad boddhum prdk sarirasya visrasah, 
tatah sargesu lokesu sarwatvdya kalpate. 

4. If one is able to perceive (Him) before the body falls away 
(one would be freed from misery); (if not) he becomes fit for 
embodiment in the created worlds. 

asakai: able. It is sometimes split up into na unable, i.e. 

if one fails to know it. The simplest meaning would be Tf one is not 
able to know (the Supreme) before the body falls away, one becomes 
fit for embodiment in the created worlds.' § interprets the verse 



II. 3-8. Katha Upanisad 643 

thus: ‘If here, in this life, a man is able to know the awe-inspiring 
Brahman before the falling of the body, he is freed from the bond 
of saihsara; if he is not able to know, then for lack of knowledge, 
he takes embodiment in earth and other created worlds.’ 
sargesu lokesu: created worlds. V. sarvesu kdlesu, at all times. 

The verse teaches that it is possible for us to attain the saving 
wisdom here and now. 

5. yathddarse tathdtmani, yatha svapne tathd pitr-loke, 

yathdpsu pariva dadrse, tathd gandharva-loke chdyd-tapayor 
iva hrahma-loke, 

5. As in a mirror, so (is it seen) in the soul, as in a dream, 
so in the world of the manes, as (an object) is seen in water, 
so in the world of the gandharvas; as shade and light in the 
world of Brahma. 

He can be seen in this life as in a glass, if his mind is pure and 
clear. In the region of the departed, he can be seen only as a reminis- 
cence, a remembrance of dreams. In the world of the gandharvas, 
he can be seen as a reflection in trembling waters. In the world of 
Brahma he can be seen clearly as shade and light. 
gandharvas: angels who live in the fathomless spaces of air. R.V. 
VIII. 65. 5; see also B.U. IV. 3. 33. 

6. indriydiidm prthag-bhdvam udaydstamayau ca yat, 
prthag utpadyamdndnam matvd dhiro na iocati. 

6. Knowing the separate nature of the senses, which spring 
separately (from the various subtle elements) and (knowing 
also) that their rising and setting (are separate), the wise man 
does not grieve. 

The discrimination of the Self from the sense organism is here 
insisted on. When the wise man knows, that the material senses 
do not come from the Self, that their rise and fall belong to their 
own nature, he grieves no more. 

7. mdriyebhyah param mdno manasas sattvam uttamam, 
sattvdd adhi mahdn dtmd, mahato’vyaktam uttamam. 

7. Beyond the senses is the mind; above the mind is its 
essence (intelligence) ; beyond the intelligence is the great self; 
beyond the great (self) is the unmanifest. 

sattva: essence. Intelligence constitutes the essence of the mind,' 

See notes on I. 3, 10 and II, 

S.avyaktdttuparahpurusovydpako’lihga&vaca, 
yam jhdtvd mucyate jantur amrtatvam ca gacchati. 
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8. Beyond the unmanifest is the person, all-pervading and 
without any mark whatever. By knowing whom, a man is 
liberated and goes to life eternal. 

alihga: without any mark. See M.U. III. 2, 4; Maitri V. 31, 35; 
VII. 2. ‘Without any empirical attributes.’ sarva-samsdra-dharma- 
varjitah. S. Lihga is a distinctive mark or sign. In logic, it is an 
invariable sign which constitutes the basis of inference. Lihga refers 
to Uhga-sama suksma-sarlra, the entity consisting of buddhi, aham- 
kara, manas, indriydni, tanmatrdni. S.U. VI. 9; Maitri VI. 10. 19. 
If lihga is taken in this sense, it means that the Supreme needs no 
subtle body as it is not subject to death and re-birth. 

9. na samdrse tisthati rupam asya, na caksusd pasyati 

kascanainam: 

hrdd mafbisd manasdbhikipto ya etad vidur amrtds te 
bhavanii. 

9. Not within the field of vision stands this form. No one 
soever sees Him with the eye. By heart, by thought, by mind 
apprehended, they who know Him become immortal. 

The first half points out that we cannot form a visual image of 
the Supreme Person and the second half urges that we can still 
apprehend Him by heart, by thought and by mind. The Supreme 
Reality is to be apprehended through the concentrated direction of 
all mental powers. 

fnamsd {reAective) thought, vikalpa-varjita buddhi. 
manas: mind, true insight in the form of meditation. manana-rUpe^a 
samyag-dariana, V^en the mind becomes clear and the, heart 
pure. God-vision arises. Cp. R.V. I, 61. 2. hfdd manasd nianlsd 
We must seek God in our hearts and our souls. The process is called 
introversion, the solitary communing of the soul with God, the 
thought of the alone to the* Alone, as Plotinus described it. Cp. 
Cassian: ‘The mind will come to that incorruptible prayer which is 
not engaged in looking on any image, and is not articulate by the 
utterance of any voice or words; but with the intentness of the 
mind aglow, it is produced by an ineffable transport of the heart, by 
some insatiable keenness of spirit; and the mind being placed beyond 
aU senses and visible matter, pours it forth to God with groanings 
and sighs that cannot be uttered.'! 

abhiklpia: Q.p'pxeh.ended. As the concept of God is formed by our 
mental nature, it cannot be identical for aU. This attitude develops 
charity, open-mindedness, disinclination to force one’s views on other 
people’s attention. If the Hindu does not feel that he belongs to the 

! Collation X. ii.: quoted in Bom Cuthbert Butler: Benedictine 
2nd Ed. {1924), p. 79. 
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chosen race, if he is relatively free from a provincial self-righteousness, 
it is to no small extent due to the recognition that the concepts 
of God are relative to our traditions and training. 

TO. y add pancdvatisthante jndndni manasd saha, 
buddhis ca na vicestati, tdm dhuh paramdm gatim. 

10. When the five (senses) knowledges together with the mind 
cease (from their normal activities) and the intellect itself does 
not stir, that, they say, is the .highest state. 

Cp. Boehme: 'When thou standest still from the thinking of self 
and the willing of self; when both thy intellect and will are quiet ’ 
and passive to the expressions of the eternal world and spirit, and 
when thy soul is winged up and above that which is temporal, the 
outward senses and the imagination being locked up by holy 
abstraction, then the Eternal Hearing, Seeing and Speaking will be 
revealed in thee,- and so God heareth and seeth through thee, being 
the organ of this spirit and so God appeareth in thee and whispereth 
to thy spirit. Blessed art thou, therefore, if thou canst stand still 
from thy self-thinking and self-willing and canst stop the wheel of 
thy imagination and senses.’ 

, II. tdm y ogam iti manyante sthirdm indriya-dhdrandm 
apramattas iadd hhavati, yogo hi prabhavdpyayau. 

11. This, they consider to be Yoga, the steady control of 
the senses. Then one becomes undistracted for Yoga comes 
and goes. 

apramattah: undistracted, pramdda-varjitah samddhdnam prati-nityam 
prayatnavdn. S. See also C.U. I. 3. 12 and II. 22. 2; M.U. II. 2. 4. 
In Buddhism aU virtues are said to be centred in apramdda (Pali 
appamddo). Keenness is the way of eternal life and slackness the way 
of death, appamddo amatapadam, pafyl^do maccuno padam. Dhamma- 
pada 21. 

prabhavdpyayau: comes 2x16. goos. 

Vigilant keenness is necessary in Yoga, as it comes and goes, 
janandpdya-dharmakah. pratiksandpdyasdlitayd avadhdnam 

apeksitam. R. If we are careful we will acquire it; if we are 
careless we will lose it. Mind is liable to fluctuation and therefore we 
should be extremely careful. 

It is sometimes interpreted as ‘beginning and end.’ ‘The world 
sinks down in Yoga and again is created afresh,’ says Deussen. This 
is later Patanj ala Yoga. 
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THE SELF AS EXISTENT 

12. naiva vdod na manasd prdptum sakyo na caksusd, 
astUi hmvato'nyatra katham tad upalabhyaie. 

12. Not by speech, not by mind, not by sight can he be 
apprehended. How can he be comprehended except by him 
who says, ‘He is’ ? 

He can be comprehended only by those who affirm that ‘He is.’ 

The self as the knowing subject can never become an object. 
It can be realised through Yoga. While He transcends the ordinary 
means of apprehension. He can be immediately experienced through 
Yoga, and for such apprehension faith in His existence is an indis- 
pensable condition. The conviction of the reality of that which is 
sought is the prerequisite. 

Commenting on this verse, S argues that the Supreme Brahman 
who is conceived as the source of the universe must be regarded as 
existent. We cannot conceive of the world as produced from nothing. 
The world effect must have an existent cause. 

We can at least reasonably say of God that He is. Cp. Epistle to 
the Hebrews: ‘He that cometh to God must believe that He is.’ 
Cp. St. Bernard: ‘Who is God? I can think of no better answer than, 
He who is. Nothing is more appropriate to the eternity which God is. 
If you call God good, or great or blessed, or wise or anything else 
of this sort, it is included in these words, namely, He is.’ 

13. astUy evopalabdhavyas tattva-bhdvena cobhayoh, 
astUy evopalabdhasya tattva-bhdvah prasidati. 

13. He should be apprehended only as existent and then in 
his real nature — in both ways. When He is apprehended as 
existent, his real nature becomes clear (later on). 

The primary assertion that can be made of the Self is the declaration 
of existence, pure and simple. 

nbhayoh: m both ways. In the conditioned and the unconditioned 
sopddhika-’nifupddhikayoh. 

Rational faith in the existence of Brahman leads on to spiritual 
experience in which His nature is revealed to and understood by the 
believer. 

In this section, the author speaks to us of the discipline of Yoga 
by which man’s whole being is unified and concentrated on the 
realization of the highest Being who is also the inner and real self. 

14. yadd sarve pramucy ante kdmd, ye’ sy a hrdi sritdh, 
atha martyo'mrto hhavaty atra brahma samaHute. 

14. When all desires that dwell within the human heart are 
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cast away, then a mortal becomes immortal and (even) here 
he attaineth to Brahman. 

When self-seeking desire, ignorance and doubt disappear, the 
vision of God is attained. The Upanisad treats fellowship with God 
as the consummation of spiritual experience. 

15. yadd sarve prahhidyante hrdayasyeha granthayah, 
atha martyo’ mrto bhavaty etdvad anusdsanam. 

15. When all the knots that fetter here the heart are cut 

asunder, then a mortal becomes immortal. Thus far is the 
teaching. =, 

etdvad anusdsanam: thus far is the teaching. The original Upanisad, 
it was felt, ended with I. 3. 17. These words-seem to mark the end of 
the enlarged Upanisad. The remaining verses seem to be a still 
later addition. 

16. satam caikd ca hrdayasya nddyas tdsdm murdhdnam 

abhinihsriaikd : 

tayordhvam dyann amrtatvam eti, visvahh anyd utkramane 
bhavanti. 

16. A hundred and one' are the arteries of the heart; one 
of them leads up to the crown of the head. Going upward 
through that, one becomes immortal; the others serve for going 
in various other directions. 

See C.U. VIII. 6. 6, where it is said, that if a man has lived the 
disciplined life of a student and so ‘found the self,’ then at the time 
of death, his soul, dwelling in the heart, will pass upward by an 
artery' known as susumnd (Maitri VI. 21), to an aperture in the 
crown of the skull known as ih^ brahma-randhra or vidfti, by which 
at the beginning of life it first entered. For there the soul rises by the 
sun’s rays to the sun which is a door-way to the Brahma world to 
those who know and a stopping-place for those who do not know. 
The other ways lead the unliberated to re-embodiment. 

17. ahgusthamdtrah puruso’ntardtmd sadd jandndm hrdaye 

sannivistah 

tarn svdc chartrdt pravrhen muhjdd iveslkdm dkairyena: 
tarn vidydc chukram amrtam tarn vidydc chukram amriam 
iti. 

17. The person of the size of a thumb, the inner self, abides 
always in the*hearts of men. Him one should dravr out with 
firmness, from the body, as (one may do) the wind from the 
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reed. Him one should know as the pure, the immortal, yea, 
Him one should know as the pure, the immortal. 

dhairyena: with firmness, apramadena. S. with courage, with intel- 
lectual strength. jnana-kausalena, 'R. 

18. mriyu-proktarh naciketo’tha lahdhvd vidydm etdm yoga- 
vidhim ca krtsnam, 

hrahmaprdpto virajo ’bhud vimrtyur anyopy evam yo vid 
adhydtmam eva. 

18. Then Naciketas, having gained this knowledge declared 
by Death and the whole rule of Yoga, attained Brahman and 
became freed from passion and from death. And so may any 
other who knows this in regard to the self. 



PRA3NA UPANISAD 

The Pmsna Upanisad belongs to the Atharva Veda and has 
six sections dealing with six questions put to a sage by his 
disciples who were intent on knowing the nature of the ultimate 
cause, the power of aum, the relation of the Supreme to the 
constituents of the world. The Upanisad is so called as it deals 
with pmsna or question. 



INVOCATION 

I. hhadmm karnebhih srunuydma devah, bhadmm -p^asyemdk- 
sabhir yajatrdh; 

sthirair angais fustuvdmsas tanubhih, vyasema deva-hitam 
yad dyuh. 

1. Aum. May we, 0 gods, hear what is auspicious with our 
ears. Oh ye, who are worthy of worship, may we see with our 
eyes what is auspicious. May we enjoy the life allotted to us 
by the gods, offering praise, with our bodies strong of limb. 

2. svasti na indro vrddha-sravdh, svasti nah pusa visva-veddh, 
svasti nas tdrksyo arista-nemih, svasti no brhaspatir dadhdtu, 
Aum sdntih, idntih, sdntih. 

2. May Indra, of increasing glory, bestow prosperity on us; 
may Pusan, the knower of all, bestow prosperity on us; may 
Tarksya, of unobstructed path, bestow prosperity on us. May 
Brhaspati bestow prosperity on us. Aum, peace, peace, peace. 
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Question i , 

SIX QUESTIONERS SEEK BRAHMA-KNOWLEDGE 
FROM A TEACHER 

I. sukesd ca hhdradvajah, saibyas ca satya-kdmah, saury dy am 
ca gdrgyah, kausalyas cdsvaldyano bhdrgavo vaidarbhih, kabandhi 
kdtydyanah, te haiie brahma-pardh, hrahma-nisthdh, param brah- 
mdnvesamd'^d, esa ha vai tat sarvam vaksyatiti, te ha samif-pal^ayo 
bhagavantam pippalddam upasanndh, 

1. Sukesa son of Bharadvaja, Satya-kama son of ^ibi, 
Gargya grandson of Siirya, Kausalya son of A^vala, Bhargava 
of the Vidarbha country, Kabandhi son of Katya, these, 
indeed, devoted to Brahman, intent on Brahman, seeking the 
highest Brahman, approached the revered Pippalada with 
sacrificial fuel in their hands, thinking that he would explain 
all to them. 

2. tan ha sa rsir uvdca, hhuya eva tapasd brahmacaryena 
sraddhayd samvatsararh samvatsyatha, yathd-kdmam prasndn 
prcchatha, yadi vijhdsydmah sarvam ha vo vaksydma iti. 

2. To them that seer said; live with me another year with 
austerity, chastity and faith. Then ask us questions according 
to your desire and if we know, we shall, indeed, tell you all that. 

tapasd: with austerity, sense xesti&mt. indriya-samyamena. S. 
brahmacaryena: with chastity, yositsmarana-kirtana-kelipreksana 
guhyabhdsana-sarhkalpddhyavasdyakriyd-nirvj'tti-laksandstavidhamait- 
huna-varjanarupa-brahmacaryena. R. 

QUESTION CONCERNING THE SOURCE OF CREATURES 

ON EARTH 

3. atha kabandhi kdtydyana upetya papraccha, bhagavan, kuto 
ha vd imdh prajdh prajdy ante iti. 

3. Then Kabandhi, son of Katya, approached him and asked, 
Venerable Sir, whence, verily, are all these creatures born? 

then, i.e. after a year. 

THE LORD OF CREATION CREATED MATTER AND 

LIFE 

4. tasmai sa hovdca prajd-kdmo vai prajd-patih, sa tapo'tapyata, 
sa tapas taptvd sa mithunam utpddayate, rayim ca prdnarh ca, 
ity etau me bahudhd prajdh karisyata iti. 
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4. To Mm he said, Prajd-pati (the lord of creation), verily, 
was desirous of offspring. He performed austerity. Having 
performed austerity, he produced the pair, matter and life, 
thinking that they would produce creatures for him variously. 

rayr matter, feminine. 

prana: life, masculine. These two are interpreted also as food and 
its eater. Here we have a duality of primary existences answering 
to matter and form of Aristotle. The application of this duality in 
the following verses is somewhat strange. 

THE SUN IDENTIFIED WITH LIFE 

5. adityo ha vai prdnah, rayir eva candr amah, ray ir vd etat 
sarvam yan murtam cdmwtam ca, tasmdt murtir eva rayih. 

5. The sun, indeed, is life. Matter itself is the moon. Matter 
is, verily, all this, whatever is formed and formless. Therefore, 
whatever is formed is itself matter. 

Matter and life interact and produce the whole creation. Every- 
thing, gross and subtle, is matter. In the cosmic process or becoming, 
there is always the element of matter. Rayi is the material medium 
in which all forms are expressed. 
rayir evdnnam. ‘ 

sarvam api bhutajdtarh rayih. R. 

6. athdditya udayan yat prdMm disam pravUati, tena prdcydn 
prdndn rasmisu sannidhatte yad daksindm yat praticim yad 
udicim yad adho yad mdhvam yad antard disc yat sarvarh 
prakdsayati, tena sarvdn prdndn rasmisu sannidhatte. 

6. Now the sun, after rising, enters the eastern side. By that, 
he bathes in Ms rays all life that is in the east. When he 
illumines all the other sides of the south, the west, the north, 
below, above and in between, by that he bathes in Ms rays all 
living beings. 

7. sa esa vaisvdnaro visva-rupah prdno’gnir udayate, tad etad 
rcdhhyuktam. 

This is he, the Vai^vanara fire, assuming every form, life 
and fire who rises (every day). This very doctrine is declared 
' in a verse of the Eg 

The sun which is life in its infinite variety rises as fire. 

V aisvdnara ’is said to be the essence of all living beings, while 
Visva-rUpa is said to be the essence of the whole cosmos, according 

/'■to ri. ■-':.■■" 
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nardh jmdh visve ca te nards ca visvdnardh, sa eva vaihdnarah sarva- 
jivatmakah, visva-rupali, sarva-prapancdimakah iti bhedahi. 

8 . viiva-Yupam harinam jdta-vedasam pardyanam jyotir ekam 
tapantam, 

sahasra-msmih iatadhd vartamdnak prdnah prajdndm 
udayaty esa suryah. 

8 . Who has all forms, the golden one, the all-knowing, the 
goal (of all), the sole light, the giver of heat, possessing a 
thousand rays, existing in a hundred forms— thus rises the 
sun, the life of all creation. 

See Maitri VI. 8. 

The Sun, in many systems of ancient times, is regarded as the 
infinite life of all beings. 


THE YEAR IS IDENTIFIED WITH THE LORD OF 

CREATION 

THE TWO ROUTES 

9. samvatsaro vai prajd-patih, tasydyane daksinam cottar am ca, 
tad ye ha vai tad isid-purte krtam ity updsate, te cdndramasam eva 
lokam abhijayante, ta eva punar dvartante, tasmdd etersayah 
prajd-kdmd daksinam pratipady ante, esa ha vai rayir ya^ 
pitryd'ij.ah, 

9. The year, verily, is the lord of creation; of it (there are) 
two paths, the southern and the northern. Now those, verily, 
who worship, thinking ‘sacrifice and pious acts are our work,’ 
they win only the human world. They certainly return again. 
Therefore, the sages, desirous of offspring, take the southern 
route. This, which is called the path of ancestors, is verily 
matter [rayi). 

The southern route is the material path where we perform acts 
with selfish desires. These acts are of two kinds ista and purta. 
The former relates to acts of ceremonial piety, observances of Vedic 
ritual, the latter to acts of social service and public good. 

agnihotram tapas satyam veddndm upalambhanam, 
dtithyam vaisvadevam ca istam ity abhidhlyate; 
vdpl-kupa-tatdkddi devatdyatandni ca 
anna-praddnam drdmah pur tarn ity abhidhlyate. 

10. athottarena tapasd brahmacaryena sraddhayd vidyaydt- 
mdnam anvisyddityam abhijayante, etad vai prdndndm dyatanam, 
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etad amrtam abhayam, etat pardyanam, etasmdn na punar 
dvartante, ity esa nirodhah, tad esa slokah: 

10. But those who seek for the Self by austerity, chastity, 
faith and knowledge, they, by the northern route, gain the 
sun. That, verily, is the support of life breaths. That is eternal, 
the fearless. That is the final goal. From that they do not 
return. That is the stopping (of rebirth). About that, there is 
this verse: 

Conventional piety and altruism are distinguished from ethical 
and spiritual development. The former do not save us from sub- 
jection to time; the latter do. 

tapas is bodily control, bordering on mortification. Brahmacarya 
is sexual continence. $raddhd is faith in the Divine. Atma-vidyd is 
self-knowledge, kdya-klesddi-laksanena tapasd, strl-sahga-rdhitya-lak- 
sanena hrahmacaryena, dstikya-buddhi-laksanayd sraddhayd pratyag- 
dtma-vidyayd. . . . R. 

Through the Sun they attain to Brahman, hrahma-prdpti-dvdra- 
hhutam ddityam. Ibid. 

11. pahca-pddam pitaram dvddasdkrtim diva dhuh pare ardhe 

purisinam 

athe^ne anya u pare vicaksanam sapta-cakre samara dhur 
arpitam. 

11. They speak of him as the father, having five feet, and 
twelve forms, seated in the higher half of the heavens, full of 
water. And others, again, speak of him as the omniscient set 
on (a chariot of) seven wheels and six spokes. . 

pahca-pddam: having five feet, i.e. five seasons. 

Cp. R.V. I. 164. 12. 

S says that hemanta and sisira seasons are combined into one. 
pitaram: father. Time is the father of all things, sarvasya jana- 
yitftvdt pitytvam. 

dvdda^dkftim: twelve forms, twelve months. 

Time is ever on the move in the form of seven horses and six 
seasons. 

12. mdso vai prajd-pafih, tasya krsna-paksa evarayih, suklah 
prd^dh, tasmdd eta rsayah sukla istim kurvanti, Uara itarasmin. 

12. The month, verily, is the lord of creation. Of this the 
dark half is matter, the bright half is life. Therefore, the seers 
perform sacrifices in the bright half, others in the other half. 

The distinction between matter and form is stressed. 
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13. aho-rdtro vai prajd-patih, tasydhar eva prdno rdtrif eva 
rayih; prdnam vd ete praskandanti ya diva ratyd samyujyam te 
brahmacaryam eva tad yad rdtrau ratyd samyujyante. 

13, Day and night are, verily, the lord of creation. Of this, 
day indeed is life and the night verily is matter. They who join 
in sexual intercourse by day spill their life; that they join in 
sexual intercourse by night is chastity indeed. 

It is clear from this verse that brahmacarya or chastity is not 
sexual abstinence but sex control. With all their exaltation of 
celibacy the Upanisads recognise the value of married life. 

14. annam vai prajdpatih., tato ha vaitad retah, tasmdd imah 

prajdh prajdyante. • 

14. Food, indeed, is the lord of creation; from this, verily, 
is semen. From this creatures here are born. 

15. tad ye ha vai tat prajd-pati vratarh caranti te mithunam 
utpddayante, 

tesdm evaisa brahma loko yesdm tapo brahmacaryam yesu 
satyam pratisthitam. 

15. Thus, those who practise this rule of the lord of creation, 
produce couples. To them alone is this brahma world, in whom 
austerity, chastity and truth are established. 

The seers of the Upanisads were not blind to the natural innocence 
and beauty of sex life and parental love. 

16, tesdm asau virajo brahma-loko na yesu jihmam, anrtam, na 
mdyd ceti. 

16. To them is that stainless brahma world, in whom there 
is no crookedness, falsehood or trickery. 

waya.' trickery, the art of saying one thing and doing another. 
mdyd ndma bahir anyathdtmdnam prdkdsya’nyathaiva kdryam karoii 
sa mdyd.mithydcdra-rupd. P). 

This use of the word mdyd has led to the view that the world is 
deceptive in character. 

Question 3 

CONCERNING THE SUPPORTING AND ILLUMINING 

POWERS 

I. atha haiham hhdrgavo vaidarbhih papraccha, bhagavan, 
katy eva devdh prajdm vidhdrayante, katara etat prakdsayante, 
kah puma/r esdm varistPaiti.-y: ^ 


656 The Principal Upanisads II. 5- 

1, Then Bhargava of the Vidarbha countiy asked him 
(Pippalada): Venerable sir, how many powers support the 
created world? How many illumine this? And who, again, 
among them is the greatest ? 

2. tasmai sa hovcica, dkdso ha vd esa devo vdyur agnir dpah 
prthivi van manas caksuh swtram ca, te prakasyahhivadanti, 

' vayam etad bdnam avastahhya vidhdraydmah. 

2 . To him, he said: 'ether verily is such a power — ^wind, fire, 
water, earth, speech, mind, eye and ear too. They, having 
illumined it, declare, “we sustain and support this body.” ’ 

hdna: body, sanra, Mrya-kdrana-samghdta. §. 

LIFE THE GREATEST OF THEM 

3. tan vansthah prana uvdca, md moham dpadyatha, aham 
evaitat pahcadhdtmdnam pravihhajyaitad bdnam avastabhya 
vidhdraydmi iti. 

3. Life, the greatest of them, said to them: ‘Do not cherish 
this delusion; I, alone, dividing myself fivefold, sustain and 
support this body.’ 

pahcadhd: fivefold, the five forms of breath. 

4, te’ sraddadhdnd habhuvuh, so’bhimdndd urdhvam utkra- 
mata iva, tasminn utkrdmaty yathetare sarva evotkrdmante, 
tasmims ca pratisthamdne sarva eva prdtisthante, tad yathd 
maksikd madhu-kara-rdjanam utkrdmantam sarva evotkrdmante 
tasmimi ca pratisthamdne sarva eva prdtisthante, evam van manas 
caksuh srotr am ca, te prltdh prdnam stunvanti. 

4. They believed him not. Through pride, he seemed to go 
upward (from the body). When he went up,' all the others also 
went up. When he settled down, all others too settled down. 
This, as all the bees go up when the king bee goes up and as 
they settle down when the king bee settles down, even so, 
speech, mind, sight and hearing. They, being satisfied, praise 
life. 

5. eso’gnis tapaty esa surya e^a parjanyo maghavdn esa vdyuh: 
esa prthivi rayir devdh sad-asac cdmrtam cay at. 

5. As fire, he burns; he is the sun. He is the bountiful rain- 
god; He is the wind. He is the earth, matter, god. He is being 
and non-being and what is immortal. 

sad-asat: the formed and the unformed, sat murtam, asat amUrtam. §. 
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6. ard iva ratha-nabhaii prdne sarvam pratisthitam, 
rco yajufhsi sdmdni yajnah ksakam brahma ca. 

6. As spokes in the centre of a wheel, everything is estab- 
lished in life; the Rg (verses), the Yapis (formulas) and the 
sdmans (chants) as also sacrifice, valour and wisdom. 

7. prajd-patis carasi garhh& tvam eva pratijdyase, 

tuhhyam prana prajdstv imd halim Haranti yah prdnaih 
pratitidhasi. 

7. As the lord of creatures, thou movest in the womb ; it is 
then thyself that art born again. O life, creatures — ^here bring 
offering to thee who dwellest with the vital breaths. 

Prajd-pati moves in the form of the seed in the father and the son 
-in the mother, piiur garbhe reto-ruperia mdtur garbhe putra-rupm^a. A, 
This verse reveals- the state of scientific knowledge in those days. 

P). devdndm asi mhnitamah pitrndm prathamd svadhd, 
rsmdm caritam satyam atharvdhgirasdm asi. 

8. Thou art the chief bearer (of ofierings) to the gods; thou 
art the first offering to the fathers; thou art the true practice 
of the seers, descendants of Atharvan and Angiras. 

9. indr as tvam prana, tejasagrudro’si pariraksitd, 
tvam antarikse carasi suryas tvarh jyotisdm patih. 

9. Indra art thou, 0 Life, by thy valour; Rudra art thou as 
a protector. Thou movest in the atmosphere as the sun, the 
lo^d of the lights. 

10. yadd tvam abhivarsasy athemdh prarpatc prajdh, 
dnandarupds tisthanti kdmdydnnarh hhavi^yatUi. 

10. When thou pourest down rain, then these creatures 
breathe (and) live in a state of bliss (thinking) that there will 
be food according to their desire. 

11. vrdtyds tvam prana, ekarsir attd visvasya satpatih 
vayam adyasya ddtdrah, pita tvam mdtariiva, nah. 

II. Thou art ever pure, O Life, the one seer, the eater, the 
real lord of all. We are the givers of what is to be eaten. 0 , 
all-pervading Air, thou art our father. 

vrdtya: ever pure. ‘Being the first born and so having no one else to 
initiate you, you are uninitiated. The meaning is that you are by 
nature, pure.' A. samskarhih abhdvdd 

asamskrto vrdiyas tvam, svabhdvata eva suddha ity abhiprdyah. Later, 
vrdtya came to mean one who lost caste by non-observance of 
prescribed ceremonies or oihervnsQ. sathskdra-hmah. SeG A and R. 
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ekarsi: the one seer, the name given to Agni by the followers of the 
Atharva Veda. See Ba 16. 

12. yd te tanur vdci pratisihitd yd srotre yd ca caksusi 
yd ca manasi santatd iivdm tdm kuru motkramih. 

12. That form of thine which is well-established in the speech, 
or in the ear and in the eye, which exists continuously in the 
mind, make that auspicious; do not get away. 

sivdm: auspicious or restful, sdntam. S. sohhanam. R. 

13. prai^asyedam vase sarvam tri-dive yat pratisthitam 
mdteva putrdn raksasva, sris ca prajhdm ca vidhehi nah, Hi. 

13. All this is under the control of life, which is well estab- 
lished in the three worlds. Protect us as a mother her sons. 
Grant to us prosperity and wisdom. 

For a controversy between prana or life principle and the organs of 
sense, see C.U. V. I. 6-15. 

as a mother to her sons: In the Devi Bhdgavata, the devotee prays: 
‘0 noble Goddess, may this relationship of mother and son prevail 
unbroken between thee and me, now and for ever more.’ 
esa vayor aviratd kila devi hhuydt 
vydptih sadaiva jananl sutayor ivdrye. 

Question 3 

THE LIFE OF A PERSON 

I. atha hainarh kausalyas cdsvaldyanah papraccha, bhagavan, 
kuta esa prdno jdyate, katham dydty asmim charlre, dtmdnam 
vd pravibhajy a katham pratisthate, kenotkrdmate, katham bdhyam 
dbhidhatte, katham adhydtmam iti. 

1. Then Kausalya, the son of Asvala, asked him (Pippalada) ; 
Venerable Sir, whence is this life born? How does it come into 
this body? And how does it distribute itself and establish itself ? 
In what way does it depart? How does it support what is 
external? How (does it support) what relates to the self? 

2. tasmai sa hovdca, atiprasndnprcchasi, brahmisiho’sUi tasmdt 
te’ham bravimi. 

2. To him, he then said: You are asking questions which 
are (highly) transcendental. Because (I think) you are most 
devoted to I will tell you. 

atiprasndnrqntsiiom oia. transcendental character such as the origin 
of the world, janmdditvam. §. Subtle q}iQsiioiiS, s{iksma-prainam. A. 
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3. dtmand esa pfdno jdyate, yathaisd pumse chdyaitasminn dad 
dtatam, manokrtendydty asmin sanre. 

3. This life is born of the self. As in the case of a person 
there is this shadow, so is this (life) connected (with the self). 
It comes into this body by the activity of the mind. 

A person’s life in this body is the appropriate result of his activities 
in the previous existence. As the shadow of former lives a new life 
arises. 

4. yathd samrddevddhikrtdn viniyunkte, etdn grdmdn etdn 
gydmdn adhitisthasveti , evam evaisa prdnah itardn prdndn prthak 
pHhag eva sannidhatte. 

4. As a sovereign commands his officers, saying, 'you super- 
intend such and such villages,’ even so does this life allot the . 
other vital breaths to their respective places. 

5. pdyupasthe’pdnam, caksuh srotre mukha-ndsikdhhydm 
prdnah svayam pratisthate, madhye tu samdnah esa hy etadd 
hutam annam samam nayati, tasmdd etdh saptdrciso hhavanti, 

5. The out-breath is in the organs of excretion and generation, 
the life breath as such is in the eye and ear as also in the mouth 
and nose. In the middle is the equalising breath. It is this that 
equalises whatever is offered as food. From this arise the seven 
flames. 

6 . hrdy hy esa dtmd, atraitad ekasatam nddlndm, tdsdm satam 
satam ekaikasydm dvdsaptatir dvdsaptatih pratisdkhd nddi-sahas- 
rdni bhavanti, dsu vydnas carati. 

6. In the heart is this self. Here are these hundred and one 
arteries. To each one of these belong a hundred smaller arteries. 
To each of these belong seventy-two thousand branching 
arteries. Within them moves the diffused breath. 

See G.U. VIII. 6-6; B.U. II. 1-19. 

The self which is in the heart is the jwdtman ox the Uhgdtman. S 
and A. 

7. athaikayordhva %iddnah, punyena punyalokam nayati, 
pdpena pdpam, ubhdbhydm eva manusya-lokam. 

7. Now, rising upward through one of these the up-breath 
leads, in consequence of good (work) to the good world, in 
consequence of evil to the evil world, in consequence of both 
to the world of men. 

8. ddityo ha vai hdhyah pjdna udayati, esa hy enam cdksusam 
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prdnam anugrhndnah,pftMvydmya dev aid saisdpurusasydpdnam 
avastahhydntard yad dkdsas sa samdno, vdyur vydnah, 

8, The sun, verily, rises as the external life for it is that 
which helps the life breath in the eye. The divinity which is in 
the earth supports a person’s outbreath. What is between (the 
sun and the earth) is the equalising breath. Air is the diffused 
breath. 

9. tejo ha vai uddnah, tasmdd upasdntatejdh punar-hhavam 
indriyair manasi sampadyamdnaih. 

9. Fire, verily, is the upbreath. Therefore, he whose fire (of 
life) has ceased, goes to rebirth, with his senses sunk in mind. 

10. yat cittas tenaisa prdnam dydti, pranas tejasd yuktah 
sahdtmand yathd samkaipitam lokam nayati, 

10. Whatever is one’s thinking, therewith one enters into 
life. 'THis life combined with fire along with the self leads to 
whatever world has been fashioned (in thought). 

11. ya evam vidvdn prdnam veda na hdsyaprajd My ate, amrto 
hhavati, tad esa slokah: 

11. The wise one who knows life thus, to him there shall 
be no lack of offspring. He becomes immortal. As to this, there 
is this verse : 

12. utpattim dyatim sthdnam vibhutvam caiva pahcadhd, 
adhydtmam caiva prdnasya vijhdydmrtam asnute, vijnd.- 
ydmrtarh asnuta iti. 

12. The birth, the entrance, the abode, the fivefold over- 
lordship and the relation to self of the life, knowing these one 
obtains immortality, knowing these one obtains immortality. 

Anyone who knows the birth of life, its entrance into the body, 
how it abides there in its fivefold division and knows its relation 
to the inner spirit enjoys eternal life. 

Question 4. 

CONCERNING SLEEP AND THE ULTIMATE BASIS 

OF THINGS 

I. atha hainam saurydyam gdrgyah papraccha, bhagamn, 
etasmin puruse kdni svapaniiy M asmih jagrati, katara esa 
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devah svapndn pasyati, kasyaitat sukham bhavati, kasmin nu 
sarve sampratisthitd bhavanti iti. 

1. Then Gargya, the grandson of Surya, asked him (Pippa- 
lada): Venerable- Sir, what are they that sleep in this person? 
What are they that keep awake in him? What is the god that 
sees the dreams ? Whose is this happiness ? In whom, pray, are 
all these established? 

2. tasmai sa hovdca: yathd, gargya, maricayor arkasydstam 
gacchatah sarvd etasmims tejo-mafidala eki-hhavanti, tdh punah 
punar udayatah pracaranti, evam ha vai tat sarvam pare deve 
manasy ekl-bhavati, tena tarhy esa puruso na srnoti, na pasyati, 
najighrati, na rasayate, na sprsate, ndhhivadate, nddatte, ndnan- 
dayate, na visrjate, neydyate, svapitity dcaksate. 

2. To him, then, he said; O Gargya, as all the rays of the 
setting sun become one in this circle of light and as they spread 
forth when he rises again and again, even so does all this 
become one in the supreme god, the mind. Therefore, in that 
state, the person hears not, sees not, smells not, tastes not, 
touches -not, speaks not, takes not, rejoices not, emits not, 
moves not. (Then) they say, he sleeps. 

■g. prd.'hdgnay a evaitasmin ptwe jdgrati, gdrhapatyo ha vd 
esopdnah, vydno’nvdhdrya-pacanah, yad ^gdrhapatydt pratiiyate 
pranayandd dhavamyah prdpa^. . 

3. The fires of life alone remain awake in this city. The 
householder's fire is the out-breath. The (southern) sacrificial 
fire is the diffused breath. The in-breath is the oblation fire, 
from being taken, since it is taken from the householder's fire. 

Life is conceived as a sacrifice and these three life breaths are 
symbolically identified with the fires used in the Vedic sacrifice. 
gd.rhapaiya, householder’s fire. It is the sacred home fire kept burning 
at home. 

anvahdrya-pacana: southern sacrificial fire. It is the fire of the south 
used for offerings to the ancestors. 

yad ucchvdsa-niMvdsdv etdv d,hut% samam nayatUi samdnah, 
mano havd vayajamdnah, ista-phalam evoddnah, sa evam yajamd- 
nam ahar ahar brahma gamayati. 

4. The equalising breath is so called because it equalises the 
two oblations, the in-breathing and the out-breathing. The 
mind, indeed, is the sacrificer. The fruit of sacrifice is the 
up-breath. It leads the sacrificer every day to Brahman. 
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See C.U. VI. 8. i. In deep sleep the soul is said to be at one with 
Brahman) only we do not know it. See also C.U. VIII. 3. 2. 

5. atraisa devah svapne mahimdnam anubhavafi, yad drstam 
drstam anupasyati, srutarh srutam evdrtham anUirnoti, deia-digan- 
tarais ca praty anuhhutam punah punah praty anuhhavati , drstam 
cddrstam ca srutam cdsrutam cdnubhutam cdnanuhhutam ca 
sac cdsac ca sarvam pasyati sarvah pasyati. 

5. There, in sleep, that god (mind), experiences greatness. 
He sees again whatever object has been seen, he hears again 
whatever has been heard, he experiences again and again 
whatever has been experienced in different places and direc- 
tions. What has been seen and not been seen, what has been 
heard and what has not been heard, what has been experienced 
and what has not been experienced, what is existent and what 
is non-existent, he sees all; being all he sees (all). 

Usually in dreams, we have reproductions of waking experiences 
but sometimes we have also new constructions. See B.U. IV. 3 
9--18, where the creative side of dream consciousness is mentioned. 


DREAMLESS SLEEP 

6. sa yadd tejasdbhibhuto bhavati, atraisa devah svapnan na 
pasyati, atha tad etasmin sartre ^t sukham bhavati. 

6. When he is overcome with light, then in this state, the 
god (mind) sees no dreams. Then here in this body arises this 
happiness. 

The state of dreamless sleep is described here. 

7. sa yathd, saumya, vaydmsi vdso vrksam sampratisthante, 
evam ha vai tat sarvam para dtmani sampratisthante. 

7. Even as birds, O dear, resort to a tree for a resting-place, 
so does everything here resort to the Supreme Self. They all 
find their rest in the Supreme Self. 

8. prthivl ca prthivi-mdtrd ca, dp as cdpo-mdtrd ca, tejai ca 
tejo-mdtrd ca, vdyus ca vdyu-mdtrd ca, dkdsas cdkdsa-mdtrd ca, 
caksus ca drastavyam ca, srotrarh ca srotavyam ca, ghrdnam ca 
ghrdtavyam ca, rasas ca rasayitavyam ca, tvak ca sparsayitavyam 
ca, vdk ca vaktavyam ca, hastau cdddtavyam ca, upasthas 
cdnandayitavyam ca, pdyus ca visarjayitavyam ca, pddau ca 
gantavyam ca, manas ca mantavyam ca, buddhis ca boddhavyam 
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ca, aham-kdras cdham-kartavyam ca, ciUam ca cetayitavyam ca, 
tejas ca vidyotayitavyam ca, prdiiai ca vidhdrayitavyam ca. 

8. Earth and the elements of earth, water and the elements 
of water, fire and the elements of fire, air and the elements 
of air, ether and the elements of ether, sight and what can be 
seen, hearing and what can be heard, smell and what can be 
smelled, taste and what can be tasted, the skin and what can 
be touched, speech and what can be spoken, hands and what 
can be handled, the organ of generation and what can be 
enjoyed, the organ of excretion and what can be excreted, the 
feet and what can be walked, the mind and what can be 
perceived, the intellect and what can be conceived, the self- 
sense and what can be connected with the self, thought and 
what can be thought, radiance and what can be illumined, 
life-breath and what can be supported by it. 

We have here an enumeration of the Sdmkhya principles of the 
five cosmic elements, the ten organs of perception and action, mind, 
intellect, self-sense and thought together with light and life. , 

9, e^a hi dra^td, spra^td, srotd, ghrdtd, rasayitd, manta, hoddhd, 
kartd, vijndndtmd, puru^ah, sa pare’ k§ara dtmani sampratisthate. 

9, He> verily, is the seer, the toucher, the hearer, the smeller, 
the taster, the perceiver, the knower, the doer, the thinking 
self, the person. He becomes established in the Supreme 
Uundecaying Self. 

The subject self is established in the Spirit which transcends all 
duality, even the distinction of subject and object. 

10. param evdksaram pratipadyate sa yo ha vai tad acchdyam, 
asarwam, alohitam, iubhram, ak§aram vedayate; yas tu, saumya, 
sa sarvajhah sarvo bhavati. tad esa slokah: 

10. He who knows the shadowless, bodiless, colourless, pure, 
undecaying self attains verily, the Supreme, Undecaying (self) . 
He who, 0 dear, knows thus becomes omniscient, (becomes) all. 
As to this, there is this verse : 

11. vijhandtmd saha devais ca sarvaih prdnd bhutdni sam- 

pratisthanti yatra, 

tad aksaram vedayate yas tu, saumya, sa sarvajhah sarvam 
evdvivesa iti. 

II. He who knows that Undecaying (self) in which are 
established the self of the nature of intelligence, the vital 
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breaths and the elements along with all the gods (powers) 
becomes, O dear, omniscient and enters all. 

Question 5 

I. atha hainam saibyas satya-kamah ^apraccha, sa yo ha vai 
tad, bhagavan,manusyesu pray andntam aumkdf am abhidhydyTta, 
katamam vd va sa tena lokam jayatUi. 

1. Then Satya-kama, son of ^ibi, asked him (Pippalada) : 
Venerable Sir, what world does he, who among men, meditates 
on (the syllable) Aum wiiil the end of his life, win by that ? 

S explains abhidhydna to be intense contemplative activit}'' free 
from all distractions, hdhya-visayebhya upasamhfta-karanab samahiia- 
ciito bhaktydvesita-brahmahhdve aumkdre dtma-pratyaya-santcma-vic- 
chedo hhinnajdUyapratyaydntafdkhiUkYtonirvdtastha-dlpa-sikha-samQ’ 
hhidhydna-sabdarthah. 

2. tas 7 nai sa hovdca, etad vai, satya-kdma, param cdparafh ca 
brahma yad aumkdrak, fasmdd vidvdn etenaivdyatanenaikataram 
anveti. 

2. To him, he said: That which is the sound Aum, 0 
Satya-kama, is verily the higher and the lower 
Therefore, with this support alone does the wise man reach 
the one or the other. 

The verse distinguishes between the Unqualified Absolute Brahman 
and the qualified Personal 

3. sa yady eka-matram ahhidhydydta, sa tmaiva samveditas 
turnam eva jagatydm abMsampadyate; tarn rco rnanusya-lokam 
upanayante, sdtatra tapasd hrahmacaryena sraddhayd' samp anno 
7 nahimdnam anubhavati, 

3. If he meditates on one element (a), he, enlightened even 
by that, comes quickly to the earth (after death). The Reas 
(verses) lead him into the world of men. There, endowed with 
austerity, chastity and faith, he experiences greatness. 

4, atha yadi dvi-matrena manasi sampadyaie, so’ntariksam 
yajurbhir umviyaie soma-lokam, sa soma-loke vibhutim anubhuya 
'punardvartate. 

4. Then, (if he meditates on this) as of two elements (w) 
he attains the mind. He is led by the yarns (formulas) to the 
intermediate space, the world of the moon; having experienced 
greatness there, he returns hither again. 
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5. yah pufiar etam tn-matrena aum ity etenawaksar&'^a par am 
purusam ahhidhydytta, sa tejasi surye sampannah; yathd pddo- 
daras tvacd vinirmucyata evam ha vai sa papmand vinirmuktah 
sa sdmahhir imnlyate hrahma 4 okam, sa etasmaj pvaghandt 
pardt-param purisayam purusam dksate: tad etau slokau hhavatah. 

5. But if he meditates on the highest person with the three 
elements of the syllable Aum ip, u, w), he becomes one with 
the light, the sun. Even as a snake is freed from its sldn, even 
so is he freed from sins. He is led by (chants) to the 
world of Brahma. He sees the person that dwells in the body, 
who is higher than the highest life. As to this there are these 
(two verses). 

S says: The world of Brahma, is the, world of Hiranya-garhha who 
is the lord of the satya-loka. Hiranya-garbha is the self of all the jivas 
travelling in saihsara; for he is the internal self of all living beings 
in the subtle form and in him, the subtle self are all the jivas strung 
together. So he is ‘jlva-ghana.’ sa hiraiyya-garbhah sarvesdm sam- 
sdrindm, jlvdndm dtma-bhutah; sa hy antar-dtmd lihga-rupena sarva- 
hhutdndni, tasmin hi Khgdtmani samhatdh sarve jlvdh, tasmdt sa 
jwa-ghanah. 

The knower of the three elements a.,Uy m, sees the Supreme beyond 
the Hiranya-garbha. He obtains liberation and is not forced to 
return to mundane life. He sees the Supreme /sWara who is beyond 
the world-soul and that vision qualifies him for liberation, jiva-ghandt 
par am purusam paiyati, tato *muhtQ bhmati. A. 

6. tisro-mdtrd mrtyumatydh prayuMd anyonya-saUd anavi- 

prayuktdh. 

kriydsu bdhydbhyantara-madhyamdsu samyak-prayuktdsu na 
kampats piah. ' ’ ■ 

6. The three elements (each) leading to death (by itself), if 
they are united to each other without being separated and 
employed in actions well performed , external, internal or 
intermediate, the knower does not waver. 

If a man meditates on the three elements, separately, it is an 
emblem of mortality ; if he meditates on them as interconnected, he 
gets beyond moxtalitj. jdgrat-svapna-susupta-purusdh saha sthdnair 
mdtrd-iraya-rupena aumkdrdtmd-rupena drstdh sa hy evam vidvdn 
sarvdtma-bJmta a^mkdra-mayah kuto vd calet kasmin vci. S. 

The interconnection of the three elements, a, w, m, indicates the 
inter-relatedness of the three worlds of waking, dream and sleep. 
SeeM.U. 

He becomes one With the personal Supreme Isvara, obtains 
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sarvdtmatva, becomes one with the whole universe and is not disturbed 
as there is nothing independent of him, sva-vyatiriktdbhdvdt. A. 

7. rgbhir etam, yajufhhir antariksam, sdmahhir y at tat kavayo 
vedayante 

tarn aumkdrenaivdyatanendnveti vidvdn yat tac chdntam, 
ajaram, amrtam, ahhayam, pamm ca. 

7i With the rg (verses) (one attains) this world, with the 
yajus (formulas) (one attains) the interspace and with the 
sdman (chants) (one attains) to that which the seers recognise. 
That, the wise one attains, even by the mere sound as 
support, that which is tranquil, unaging, inimortal, fearless and 
supreme. 

kamyah: surayah: sages. 

The Supreme status is beyond the three worlds. The tuny a state, 
though it underlies the other three states also transcends them. 


Question 6 

CONCERNING THE PERSON OF SIXTEEN POINTS 

I. atha hainam sukeia hhdradvdjah papraccha, bhagavan, 
hiranya-ndhhah kausalyo rdja-putro mam upetyaitam prasnam 
aprcchata; sodasa kalam, bhdmdvdja, purusam vettha, tarn aham 
kumdram abruvam, ndham imam veda, yady aham imam 
avedisam katham te ndvaksyam iti, sa-mulo vd esa parisusyati 
yo*nrtam abhivadati, tasmdn ndrhdmy anrtam vaktum, sa tus'^im 
ratham druhya pravavrdja, tarn tvd prcchdmi, kvdsaupurusaJiiti. 

1. Then, Sukes^a, son of Bharadvaja, asked him: Venerable 

Sir, Hiranya-nabha, a prince of the Kosala kingdom approached 
me and asked this question, ‘Bharadvaja, do you know the 
person with sixteen parts?' I replied to that prince, ‘I know 
him not. If I had known him, why should I not tell you about 
it. Verily, to his roots, he withers, who speaks untruth. There- 
fore, it is not proper for me to speak untruth.' In silence, he 
mounted his chariot and departed. I ask you about him, where is 
that person ? . 

He who speaks an untruth withers to his roots. 

2. tasmai sa hovdca, ihaivdntah-sanre, saumya, sa purusoyas- 

minn etdh ^oda^a kaldh prabhavanti iti.^ 
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2. To him lie said: Even here, within the body, 0 dear, is 
that person in whom these sixteen parts arise. 

The self of the sixteen parts becomes in the Sdmkhya system the 
linga-ianra or the subtle body (see below verse 4), with some 
modifications. 

3. sa iksdmcakre, kasminn aham utkrdnta utkrdnto bhavisydmi, 
kasmin vd pratisthite pratisthdsydmi iti. 

3, He (the person) thought (in himself) : In whose departure 
shall I be departing? And in whose settling down shall I be 
settling down? 

4. sa prdnam asrjata, prdndc chraddhdm kham vdyur jyotir 
dpah prthivmdriyam, mano’nnam, anndd viryam, tapo mantrdh 
karma lokdh, lokesu ca ndma ca. 

4. He created life; from life, faith, ether, air, light, water, 
earth, sense organ, mind and food; from food, vital vigour, 
austerity, hymns, works, worlds and in the worlds name. 

§ means by prana, Hirai^ya-garhha or the world-soul, hiraiiya- 
garbhdkhyam sarva-prdni-kdranddhdram, antar-dtmdnam. ^raddha or 
faith comes next and then the material elements. 

Ndma suggests individuation. The souls exist in the world-soul/ 
in their subtle condition, and then they acquire embodiment or 
gross condition. 

5. sayathemd nadyah syandamdndh samudrdyandh samudram 
prdpydstam gacchanti bhidyete tdsdrh ndma-rupe samudra ity 
evarh procyate, evam evdsya paridrastur imdh sodasa kaldh puru- 
sdyandh purusam prdpydstam gacchanti bhidyete cdsdrh ndma~rupe 
puru?a ity evam procyate, sa eso’kalo’mrto bhavati, tad esa Uokah: 

5. As these flowing rivers tending towards the ocean, on 
reaching the ocean, disappear, their name-shape broken up, 
and are called simply the ocean, even so of this seer, these 
sixteen parts tending towards the person, on reaching the 
person, disappear, their name-shape broken up, and are called 
simply the person. That one is without parts, immortal. As to 
that there is this verse: 

See M.U. IV. 2. 8; C.U. VIII. 10. 

As the names of the rivers are lost in the sea, so are our names 
and shapes lost when we reach the Divine. ‘To Tao all under heaven 
will come as streams and torrents flow into a great river or sea.’ 
Tao Te C/img, XXXII. Cp. Rumi, ‘that your drop may become the 
sea’ (Ode 12), and ‘None has knowledge of each who enters that 
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lie is so and so' (Ode 15. Nicholson: SAaws-i-Ta&m). Eckhart says: 
‘When I go hack into the ground, mto the depths, into the well-spring 
of the Godhead, no one will ask me whence I came or whither I 
went.'-. 

Cp. Christina Rosetti: 

‘Lord, we are rivers running to Thy sea, • 

, Oiir waves and ripples all derived from Thee, 

A nothing we should have, a nothing be 
Except for Thee.' 

6. ard iva ratha-nabhau kald yasmin pratisthitdh 

tam vedyam purusam veda yathd md vo mrtyuh parivyathcih. 

6. In whom the parts are well established as spokes in the 
centre of the wheel, know him as the person to be known, so 
that death may not aflict you. 


CONCLUSION OF THE INSTRUCTION 

7. tan hovdca, etavad evdham etaf param hrahma veda, ndtah 
param asti iti. 

7. To them, then, he (Pippalada) said, ‘only thus far do I 
know of that Supreme Brahman. There is naught higher than 
that.’ 

8. te tarn arcayantah, tvani hi nah pita yo’smdkam 
avidydydh param par am tdrayasi, Hi; namaJi parama-rsibhyo 
namah parama-rsihhyah. 

8. They praised him (and said) ; Thou, indeed, art our father 
who does take us across to the other shore of ignorance. 

Salutation to the supreme seers. 

Salutation to the supreme seers. 

nah pita: our father. The teacher who helps us to know the truth is 
the spiritual father as distinct from the physical father, sarlra-nidtram 
janayati. S. 



MUNDAKA UPANISAD 

The Mundaka Upanisad belongs to the Athafva Veda and has 
three chapters, each of which has two sections. The name is 
derived from the root mund, 'to shave,’ as he that comprehends 
the teaching of the Upanisad is shaved or liberated from error 
and ignorance. The Upanisad states clearly the. distinction 
between the higher knowledge of the Supreme Brahman and 
the lower knowledge of the empirical world. It is by this higher 
wisdom and not by sacrifices or worship that one can reach 
Brahman. Only the saiimyasin who has given up everything 
can obtain the highest knowledge. 
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I. I. 3- Mundaka Upanisad 

MUWAKA I 
Section i 

THE TRADITION OF BRAHMA-KNOWLEDGE 

I, brahma devdndm prathamah sambabhuva visvasya kartd 
bhuvanasya gopta 

sa brahma-vidydm sarva-vidyd-pmtisthdm atharvdya jyesiha- 
putrdya prdha. 

1. Brahma arose as the first among the gods, the maker of 
the universe the protector of the world. He taught the know- 
ledge of Brahman, the foundation of all knowledges, to Atharvan, 
his eldest son. 

Brahma, the creator of the world and its governor arose, by the 
exercise of his own choice. His rise is unlike the birth of individuals 
which is determined by their past deeds. S. svdtantryena na dharmd- 
dharma-vasdt. Brahma here is Hir any a-garbha, the world-soul, 
brahma-knowledge: A life without philosophy is not livable for man, 
in the view of Socrates. See Plato's Apology. Aristotle observes: 
‘All the other sciences which are not philosophy are more necessary, 
but none is more important than philosophy.' 

2. atharoane yam pravadeta brahmdtharvd tdm pt-trovdcdhgire 

brahma-vidydm 

sa bharadvdjdya satyavdhdya prdha bhdradvdjo’ hgirase 
pardvardm. 

2. That knowledge of Brahman, which Brahma taught to 
Atharvan, and Atharvan in olden times told Aiigiras. He (in his 
turn) taught it to Satyavaha, son of Bharadvaja and the son 
of Bharadvaja to Angiras— both the higher and the lower 
(knowledge). 

pard.vardm: both the higher and the lower (knowledge) or ‘know- 
ledge descended from the greater to the lesser. What permeates the 
objects of all knowledge, great and small.' S. parasmdt parasmdd 
avarena prdpteti pardvard, pardvara sarva-vidyd-visaya-vyapter vd 
tdm pardvardm. 

Avidyd is apard-vidyd concerned with things perishable and vidyd 
is pard vidyd dealing with Imperishable Being. Higher knowledge 
is concerned with the understanding of the nature of the supreme 
good, nihsreyasa, and the lower knowledge deals with the disciplines 
relating to instrumental values. 

3. saunako ha vai . mahdsdWhgirasam vidhivad upasannah 

. ^ Y* 
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papraccha, kasmin nu bhagavo vijndte sarvam idam vijndiam 
hhavati iti. 

3. ^aunaka, the great householder,, duly approached Ahgiras 
and asked, through what being known, Venerable Sir, does all 
this become known? 

Ms there one cause of all the varieties in the world, which cause 
bein gknown, all will be well known ?’ AM w asU sarvasyajagad- 
hhed-asyaika-kdranam y ad ekasmin vijndte sarvam pi jndtam bhavatU 

TWO KINDS OF KNOWLEDGE 

4. tasmai sa hovdca: dve vidye veditavye iti ha sma yad 
hrahmavido vadanti, para caivdpard ca. 

4. To him he said, two kinds of knowledge are to be known, 
as, indeed, the knowers of Brahman declsiie — the higher as well 
as the lower. 

apard: lower knowledge. It is also a kind of knowledge, not bhrama 
or mithyd jhdna, error or falsehood. It also aims at knowledge of 
the highest reality even though in a partial or imperfect manner. 

5. tatrdpard rg-vedo yajur-vedah sdma-vedo’tharva-vedah siksd 
kalpo vydkaranajh niniktam chando jyotisam — iti. atha para yayd 
tad aksaram adhigamyate. 

5. Of these, the lower is the Rg Veda, the Yajur Veda, the 
Sdma Veda, the Atharva Veda. Phonetics, Ritual, Grammar, 
Etymology, Metrics and Astrology, And the higher is that by 
which the Undecaying is apprehended. 

Cp. Sivasvarodaya. The Veda is not to be called Veda for there 
is no veda in Veda. That is truly the Veda by which the Supreme 
is known. 

na vedam veda ity dhur vede vedo na vidyate. 
pardtmd vedyate yena sa vedo veda ucyate. 

THE IMPERISPIABLE SOURCE OF THINGS 
UNPERCEIVABLE 

6. yat tad adresyam, agrdhyam, agotram, avarnam, acaksuh- 

srotram tad apani-padam, 

nityam vibhurh sarva-gatam susuksmam tad avyayam yad 
bhiita-yonim paripasyanti dMrdh. 

6. That which is ungraspable, without family, without caste, 
without sight or hearing, without hands or feet, eternal, all- 
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pervading, omnipresent, exceedingly subtle, that is the Un- 
decaying which the wise perceive as the source of beings. 

adreiyam: unperceivable. adresyam adfsyam sarvesdm buddhm- 
driyandm agamyam. 

vibhum: all-pervading, vividham brahmddi-sthdmrdnta-prani-bhedair 
bhavuMi vibhum. 

The indescribable Absolute Brahman is also the source of beings, 
hhuta-yoni. For Saihkara, bhuta-yoni is Isvara, for Madhva it is 
Visnu. 

The use of the wordy cm suggests that Brahman is the material 
cause of the world, according to R.yom-Mbdasyopdddna-vacanafmm. 
R mentions another verse here which is not found in some editions; 
yasmdt pafam ndparam asti kihcid yasmdn ndnlyo na jydyo'sti 
kascit, 

vfhsa iva stabdho divi tisthaty ekas tenedam purnam puruseria 
: sarvam. 

7. yathorna-ndhhiJi srjategrhnate ca,yathdprtMvydm osadhayas 
sambhavanfi, 

yathd satah purusdt kesalomdni tathdksardi sambhavatlha 
■ , viham. y 

7. As a spider sends forth and draws in (its thread), as herbs 
grow on the earth, as the hair (grows) on the head and the 
body of a living person, so from the Imperishable arises here 
the universe. ■ 

There is no suggestion here that the world is an illusory appearance 
of Brahman. The illustrations are intended to convey that Brahman 
is the sole cause and there is no second to Brahman which can be 
used hy Brahman, kdrandntaram anapeksya svayam &va syjate. S. 

8. tapasd clyate brahma, tato’nnam abhijdyate, 

anndt prdno manah satyam lokdh karrnasu cdmrtam. 

8. By contemplative power Brahman expands. From that 
food is produced. From food, life (thence) mind, (thence) the 
reals (the five elements); (thence) the worlds; (thence the 
rituals) in the rituals, immortality. 

tapas: contemplative power is the energy by which the world is 
produced, bahusydm iti sariikalpa-rupcna jndnena brahma sfstyun- 
mukham bhamti. R. Tapas is derived from two roots which make out 
that it is austerity or meditation, tapa samtdpa iti, tapa dlocana iti. 
The Supreme works by means and ends and by gradual steps: 
h'amena,nayugapat.B. 
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Brahman in relation to the cosmos is the Personal God who is 
self-conscious and contemplative. The first product awwa is for 
the unmanifested principle of objectivity, avydkrtam. The two repre- 
sent the subject and the object and next arises prana, which § 
equates with the world-soul, hiranya-garbho hrahmano jhdna-kri- 
yd-sakty-adhisthiia-jagat sddhdrano'vidyd-kdma-kdrma-hhutasamu- 
ddya-bljdhkuro jagad-dtma. All these products are working towards 
immortality which is the goal of creation. 

9. yah sarvajnah sarva-vid yasya jhdnamayam tapah; tasmdd 
etad brahma ndma-rupam annum ca jdyate. 

9. He who is all-knowing and all-wise, whose austerity 
consists of knowledge, from , him are born this Brahma 
{Hiranya-garhha), name-shape and food 

The all-knowing, all-wise is Isvara or the Absolute in relation to 
the world. He is wisdom. His tapas is jhdna. From him issues the 
world-soul, Hiranya-garbha or Brahma. 

anddi-nidhanam brahma sabda-rUpam yad aksaram, 
vivartate ’rtha-bhdvena prakriyd agato yatah, 

Vdkyapadiya I. i. 

The Brahman who is without beginning and end, who is of the 
form of the indestructible word is apparently transformed into 
objects, and this is the process through which creation takes place. 
Sphota is the indivisible idea with its dual form of sabda, word and 
artha, meaning. 


MUNDAKA I 
Sections 

CEREMONIAL RELIGION 
I. tad etat satyam: 

mantresu karmdni kavayo y any apasy arks tdni tretdydm 
hahudhd santatdni, 

tdny dcamtha niyatam, satyakdmd, esa vahpanthdh sukrtasya 
lake. 

I. This is that truth. The works which the sages saw in the 
hymns are variously spread forth in the three vedas. Perform 
them constantly, ye lovers of truth. This is your path to the 
world of good deeds, 

tretdydm: in the three Vedas or generally performed in the tretd age 
yuge prdyasah pravi'ttdni. 
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2. yathd leldyate hy arcis samiddhe havya-vdhane, 

tad djya-bhdgdv antarendhutih pratipddayec chraddhayd- 
hutam. 

2. When the flame (which) moves after the fire has been 
kindled, then one should throw with faith his oblations between 
the two portions of melted butter. 

fire; the bearer of the sacrifice. 

3. yasydgnihotram adarsam apaurnamdsam acdturmdsyam 
andgrayanam atithivayjiiam ca 

ahutam avaisvadevam avidhind hutam d-saptamdms tasy a 
lokdn hinasti. 

3. He whose agnihotra sacrifice is not followed by the 
sacrifice of the new moon and of the full moon, by the four 
months’ sacrifice, by the ritual (performed in the harvest 
season) is without guests, without oblations, without the cere- 
mony to all the gods or gives offerings contrary to rule, (such 
conduct) destroys his worlds till the seventh. 

The opposition of the Upanisads to the observance of rites is 
greatly exaggerated. The performance of rites is unnecessary for 
those, who are already liberated while it is necessary for attaining 
liberation. When perfomiing rites we must be fully aware of what we 
are doing. There is a vital diflerence between the routine performance 
of rites and an understanding performance of them. 

In $atapatha Brdhmana (II. 2. 2. 8-20) it is said that the gods 
and the demons were both the children of both devoid 

of spiritual wisdom and so were subject to the law of change and 
death. Only Agni was immortal. Both set up their sacrificial fires. 
The demons performed their rites externally and the gods then setup 
that fire in their inward sell. evam . . . antardtman ddadhata and 
having done so became immortal and invincible and overcame their 
mortal and vincible foes. Again, 'by knowledge (w<;?y«y a) they 
ascend to where desires have migrated {pardgatdh) it is not by 
offerings {daksipdbhih) nor by ignorant ardour 
tapasvinah) . . . but only to knowers that that world belongs.’ 
Satapatha Brdhmapa X.. 5. 4. 16. We must set up . the sacrificial 
fire within our self. We must feed the flame by truthful utterance, 
for we quench it by speaking falsehood. The distinction between 
external conformity and inward purity is ultimately resolved when 
the whole of life is mterpreted and lived sacrificially. See also 
Satapatha Brdhmana X. 4. 2. 31 and XIII. i . 3. 22. 

4. hall karall ca mano-javd ca sulohitd^^ sudhumravarnd, 
sphuUhginl visva-ruplm devl leldyamdnd iti sapta-jihvdh. 
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4. The seven moving tongues of fire are the black, the terrific, 
the swift as mind,, the very red, the very smoky-coloured, the 
spark blazing,, the all-shaped goddess. 

all-shaped: Sinothei rea-ding visvaruce, aR-tsiStmg. 

5. etem yas car ate bhrdjamdnesu yathd-Mlam cd hutayo hy 

adaddyan 

tarn nayanty etas suryasya rasmayo yatra devdndm patir 
eko’ dhivdsah. 

5. Whosoever performs works, makes offerings when these- 
(tongues) are shining and at the proper time, these (offerings) 
in the form of the rays of the sun lead him to that (world) 
where the one lord of the gods abides. 

devdndrh patih: the one lord of the gods. Indra according to ^ and 
Hiranya-garbha Q.ccoidmg to R. ’ 

6 . ehy ehiti tarn dhutayas suvarcasah suryasya rasmibhir 

yajamdnam vahanti 

priydm vdcam abhivadantyo’rcayantya, esa vah punyas 
sukrto brahma-lokah. ■ 

6. The radiant offerings invite him with the words, ‘come, 
come,’ and carry the sacrificer by the rays of the sun, honouring 
him and saluting him with pleasing words: ‘This is your holy 
world of Brahma won through good deeds.' 

7, plavd hy ete adrdhd yajna-rupd astddasoktam avaram yesu 

karma: 

etac chfeyo ye’bhinandanti mudhdh jard-mrtyum ie punar 
evdpiyanti. 

7. Unsteady, verily, are these boats of the eighteen sacrificial 
forms, which are said to be inferior karma. The deluded who 
delight in this as leading to good, fall again into old age and 
death. 

astddasoktam: eighteen in number consisting of the sixteen ftviks, 
the sacrificer and his wife. *. 

avaram: inferior because it is devoid of knowledge, kevalam jndna- 
varjitam karma. \ 

Ritual is by itself mot enough. Vasistha tells Rama:-— 
kdlamyajha-tapo-ddna-tirtha-devdfcana-bhramaih. 
dram adhi, satopetdh ksapayanti mTgd iva. 

Deluded by sacrifice, austerity, almsgiving, pilgrimage and 
worship of gods men pass many years in misery, Ipce unto beasts, 
AgdAn, Garuda, Purdna : — 
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sva~sva-vafndsramaCdra-niratahsaYva-manmah 
na jdnanti param dhannafh vrlha nasyanti ddmbhikdh. 

All those who are intent on the performance of the duties of their 
own caste and stage of life do not know the supreme virtue and go 
to ruin with their pride. , 

Again in Garuda P^^tdna, it is. said: Deluded by my maya, the 
ignorant desire (to see me) who am hidden, by adopting the vows 
of single meal, fasting and the like which tend to weaken the body. 
ekahhuktopavdsddyair niyamaih kdya-sosanaih 
mudhdh paroksam icchantimama mdyd-vimohitdh. 

See B.G. XVil. 5 and 6. * . 

8 . avidyayam antare vartamdndh svayam dhtyd-h paij^^^tafii 
manyamandh 

janghanyamdndh pariyanti mudhdh, andhmaiva myamdnd 
yathdndhdh. 

8. Abiding in the midst of ignorance, wise in their own esteem, 
thinking themselves to be learned, fools, afflicted with troubles, 
go about like blind men led by one who is himself blind. 

See Katha I. 2. 5.; Maitri VII. 9. 

9. avidydydm bahudhd vartamdnd vayam krtdrthd ity ahhi- 

manyanti hdldh: 

yat karmino na pravedayanti rdgdt tendturdh ks^alolidi 
cyavante. 

9. The immature, living manifoldly in ignorance, think ‘we 
have accomplished our aim. ' Since those who perform rituals 
do not understand (the truth) because of attachment, therefore 
they sink down, wretched, when their worlds (i.e. the fruits 
of their merits) are exhausted. 

immature, ignorant, §. 

10, istdpurtam many amdnd vaHstham ndnyac chnyo vedayante 


ndkasya pfsthe U sukrtdnubhutvemam lokam Mnatamm vd 
visanti. ^ ■ ■ 

10. These deluded men, regarding sacrifices and works of 
merits as most inaportant, do not know aiiy other good. Having 
enjoyed in the high place of heaven won by good deeds, they 
enter again this world or a still lower one, 

istd-purtam: se& VT3i&na. I. g.n.- 

ndkasya: of heaven or the place, where sorrow is unknown, kam 
sukham na bhavaftly akant duhkham tan navidyate yasminn asau 
ndkah. A. 
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11. tapahsraddhe ye hy upamsanty ay any & sdntd vidvdmso 
hhaiksacafydm carantah, 

surya-dvdye'^a te viyajdh pyaydnU yatydyyiytah sa puyuso hy 
avyaydtmd. 

II. But those who practise austerity and faith in the forest, 
the tranquil knowers who live the life of a mendicant, depart 
freed from sin, through the door of the sun to where dwells 
the immortal, imperishable person. 

ay any e: in the forest ; spiritual life in India has solitary meditation 
as one of its essential stages. It has been the cherished ambition and 
pursuit of the lonely ascetic. It is assumed that those who are dis- 
tracted by the cares and encumbered by the possessions of the world 
find it hard to secure their spiritual ends. Those emanicipated from 
these are free to devote themselves to the highest aim. When once 
the end is reached, the Indian sawwyisw travels at pleasure and 
has no fixed residence or occupation. The first Christians were 
homeless wanderers. The mendicant rather than the resident 
community of monks has been the Indian ideal. Monasteries are 
more temporary rest-houses or centres of learning than permanent 
habitations. 

The Hindu system of dsyamas according to which every one of 
the twice-born towards the close of his life must renounce the world 
and adopt the homeless life and the ascetic’s garb has had great 
influence on the Indian mind. Though in intention, certain classes 
were not eligible to become monks, in practice monks were recruited 
from all castes. 

The Jain and the Buddhist orders though based on the ancient 
Hindu, custom have become more centralised and co-ordinated. 
Mutts or monasteries have become more popular among the Hindus 
also. To erect a monastery for the service of the wandering ascetics 
has become recognised as an act of religious piety. 

In these verses the Upanisad points out the superiority of the way 
of knowledge to the empty and formal ritualism of the Bydhynanas, 
The latter lead to the world of Brahma which lasts as long as this 
world lasts while the former takes us to the world oi Ismta, i.e. 
oneness with the Supreme, where we obtain 

BRAHMA-KNOWLEDGE TO BE SOUGHT FROM A 
TEACHER 

12. paytksya lokd,n kaymacitdn hydhmano niyvedam dydn ndsty 
akrtahkytend 

tad vijndndytham sa guyum evdbhigacchet samit-pdnih 
syotyiyam hyahyna-nistham. 
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12. Having scrutinised the worlds won by works, let a 
Brahmana arrive at non-attachment. The (world) that is not 
made is not (won) by what is done. For the sake of this know- 
ledge, let him only approach, with sacrificial fuel in hand, a 
teacher who is learned in the scriptures and established in 
Brahman. 

Karma is a means to what is transitory and not eternal, karma 
anityasyaiva sddhanam. 

srotriyam: a teacher who is learned in the scriptures, iruta veddntam. 
He should also be a man of realisation. 

hrahma-nistham: established in Brahman, hrahma-sdksdtkdravantam. 

R. 

13. tasmai sa vidvdn upasanndya samyak prasdnta-cittdya 

samdnvitdya 

yendksaram purusam veda satyam provdea tdm tattvato 
hrahma-vidydm. 

13. Unto him who has approached in due form, whose mind 
is tranquil and who has attained peace, let the knowing (teacher) 
teach in its very truth that knowledge about Brahnan by 
which one knows the Imperishable person, the true, 

Cp. the Buddha: ‘The Brahmana whose self has been cleansed of 
sins, who is free from conceit, whose nature is not stained by passions, 
who is self-controlled, who has studied the Vedanta and lived a 
chaste life is indeed the man who can expound the doctrine of 
Brahman.’ 

yo brdhmano hdhita-papa-dhammo nlhuhuhko nikkasdvd ya-iatto 
veddntagu vusita-brahmacariyo dhammena so brdhmano brahma- 
vadam vadeyya 

yass’iissaddn’aUhikuhindloke’ti. 

Uddna I. 4. Pali Text Society edition (1885) p. 3. 

MUNDAKA 2 
Section 1 

THE DOCTRINE OF BRAHMAN— -KTMAN 
I. tad etat satyam: 

yathd sudiptdt pdvakdd visphuUhgdh sahasrasah prabhavante 
sarupdh 

tathdksardd vividhdh, saumya, bhdvdhprajdyante iatra caivdpi 
yanti. 
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1. This is the truth. As from a Hazing fire, sparks of like 
form issue forth by the thousands, even so, O beloved, many 
kinds of beings issue forth from the immutable and they return 
thither too. 

SeeB.U. II. i. 20. 

3. divyo hy amurtah purusah sa bdhydbhyantaro hy ajah 
aprdno hy amandh subhro aksardt paratah para]}, 

2. Divine and formless is the person. He is without and 
within, unborn, without breath and without mind, pure and 
higher than the highest immutable., 

aksara, the immutable: the unmanifested, the self is 

beyond this. 

3. etasnidj jdyate prdno manah mrmndriydi^i cay 
kharh vdyur jyotir dpah prfhivi visvasya dhdrint. 

3. From him are born life, mind, all the sense-organs (also) 
ether, air, light, water and earth, the supporter of all. 

jdyate: are born. It is not creation but emanation that is suggested. 
S points out that the world which issues out of him is not real. 
avidyd-visaya-mhdra-bhutah, ndmadheyah anfidtmakak. It is as real 
as the person from whom it issues. So even the author is said to be 
unreal, being the manifestation of the Brahman through 

raaya. 

caitanyam nirupddhikam iuddham avikalpam brahma tattvajhdndd 
pvdndfh Jiaivalyam tad eva mdyd-pratihimbita-rupena kdranam 

A,. = 

The whole creation is traced to the personal 'Lotdi tsDar a who along 
with the principle of objectivity is a manifestation of the Absolute 
Brahman. 

4. agnir murdhd, caksusi candra-suryau, disah irotre, vdg vivrtds 

ca veddh; 

vdyuh prdno hr day am mhdrhyasya padbhydm prthim hy esa 
sarva-bhutdntardtmd. 

4. Fire is His head, His eyes are the sun and the moon, the 
regions of space are His ears, His speech the revealed Vedas; 
air is His life and His heart the world. Out of His feet the earth 
(is born) ; indeed He is the self of all beings, ^ 

We have here a description of the which ® i^.G. XI 

receives enlargement. It is reported of St. Benedict that he beheld 
a transfiguration in which he saw the whole world before him as in a 
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sphere all collected together. Rudolf Otto: Mysticism: East and West 
(1932), p. 60. 

Th& sMmtman, woildi-sovl, is pictured as the world form or virat. 
panca-mahd-bhutdndm antar-atmd sthula~i>anca-hhUta-sanro hi virid 
iti.A. 

tasmad agnis samidho yasya sufyah somdt parjanya 
osadhayah pfthivydm, 

pumdn retas sincati yositdy dm hahvlh prajdh purusdt 
samprasutdh, 

5. From him (proceeds) fire whose fuel is the sun; from the 
moon, the rain; herbs on the earth, (nourished by them) the 
male fire pours seed in the female, thus are creatures produced 
from the person. 

■ 6. tasmdd rcah sdma yajumsi dlksd yajnas ca sarve kratavo 
daksinds ca, 

samvatsaras ca yajamdnas ca lokdh somo yatra pavate yatm 
swyah. 

6. From him are born the fc (verses) the §dman (chants), 
the yaju§ (formulas), the rites of initiation, all the sacrifices, 
ceremonies and sacrificial gifts, the year too, and the sacrificer, 
and the worlds where the moon purifies and where the sun 
(shines). 

Here is a reference to the world of the fathers and the world of the 
gods. See C.U. V. 10. ‘ 

7. tasmdc ca devd bahudhd samprasutdh sddhyd manu^dh 

pasavo vaydmsi 

prdndpdnau vrzM-yavau tapai ca iraddhd satyam hrahma- 
caryam vidhis ca. 

7. From him also the gods are bom in manifold ways, the 
celestials, men, cattle, birds, the in-breath and the out-breath, 
rice and barley, austerity, faith, truth, chastity and the law. 

8. sapta-prdndh prabhavanti tasmdt saptdrci^as samidhas 

sapta-homdk 

sapta ime lokd yesu caranti prdfid guhdsayd nihitds sapta 
Sapta. 

8. From him come forth the seven life-breaths, the seven 
flames, their fuel, the seven oblations, these seven worlds in 
which move the life-breaths, seven and seven which dwell in 
the secret place (of the heart). 

S explains the seven praijas as the seven organs of sense in the 
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head, i.e. two eyes, two ears, two nostrils and the month. These 
are compared to the seven different sacrificial oblations. The per- 
ceptions produced by their activities are the flames of the sacrifice. 
The activities of the different senses are co-ordinated by the mind 
which is located in the heart. 

9. alas samudrd gir ay as ca sarve asmdt syandante sindhavas 
“ sarva-rupdh, 

alas ca sarvd osadhayo rasai ca yenaisa bhutais tisthate hy 
antar-dtmd. 

9. From him, all the seas and the mountains, from him flow 
rivers of every kind; from him are all herbs and their juice 
too; by which, together with the elements, the inner soul is 
upheld. 

While the inward way of contemplation takes us to the self, there 
is the other side of union with the world. The knower penetrates 
the whole world and becomes the All. 

10. purusa evedam visvaih karma tape brahma par dmrtam, 
clad yo veda nihitam guhdydrh so’vidyd-granthim vikiratiha, 

saumya. 

10. The person himself is all this, work, austerity and Brahma 
beyond death. He who knows that which is set in the secret 
place (of the heart), he, here on earth, 0 beloved, cuts asunder 
the knot of ignorance. 

He gets rid of ignorance. ‘The universe has no separate existence 
apart from the person.' na visvam ndnia purusdd anyad kiheid 

MUTOAKA 2 
Section 2, 

THE SUPREME BRAHMAN 

I. dvih samnihitam guhdcaram ndma mahat padam atraitat 
samarpitam, 

ejat prdnan nimisac ca yad etat jdnatha sad asad vare'i)>yam 
param 

vijndndd yad varistham prajdndm, 

I. Manifest, well-fixed, moving, verily, in the secret place 

(of the heart) such is the great support. In it is centred all this 

which moves, breathes and wanks. Know that as being, as 
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non-being, as the supreme objeet to be desired, as the highest 
beyond the reach of man’s understanding. 

samnihitam: well-fixed, samyak-sthitam hfU, sarva-prdnindm 
hrday& sthitam. A. 

2. yad arcimad yad a^uhhyo’nu ca, yasmin lokd nihitd lokinas 
ca 

tad etad aksaram brahma sa pranas tad u van manah, 
tad etat satyam, tad amrfam, tad veddhavyam, saumya, viddhi. 

2. What is luminous, what is subtler than the subtle, in 
which are centred all the worlds and those that dwell in them, 
that is the imperishable Brahman. That is life, that is speech 
and mind. That is true, that is immortal, 0 beloved, that is 
to be known, know (that). 

veddhavyam: that is to be known or penetrated, from the root vyadh, 
to penetrate. 

3. dhanur grhUvd aupanisadam mahdstram saram hy upcisd- 

nisitam samdadMta: 

dyamya tad-bhdvagatena cetasd laksyam tad evaksaram, 
saumya, viddhi. 

3. Taking as the bow the great weapon of the Upanisads, 
one should place in it the arrow sharpened by meditation. 
Drawing it with a mind engaged in the contemplation of that 
[Brahman), 0 beloved, know that Imperishable Brahman as 
the target. 

samdadhUa, v. samdhlyata. samdhdnam kurydt. 

4. pranavo dhanuh, saro hy dtmd, brahma tal laksyam ucyate, 
apramattena veddhavyam, iaravat tanmayo bhavet. 

4. The syllable is the, bow: one’s self, indeed, is the 
arrow. Brahman is spoken of as the target of that. It is to be 
hit without making a mistake. Thus one becomes united with 
it as the arrow (becomes one with the target). 

apramattena: without making a mistake, or becoming indifferent to 
other objects and developing a one-pointed mind, visaydntara- 
vimukhena ekdgra-cittena. 

tanmaya: united with it; becomes one with, it, ekdtmatva. 

^.yasmin dyauh prthivl cdntariksam otam manah saha 
prdriais ca sarvaih, 

tarn evaiham jdmaPha dtmdnam, anyd vdco vimuncatha, 
amrtasyaisa setuh. 
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5. He in whom the sky, the earth and the interspace are 
woven as also the mind along with all the vital breaths, know 
him alone as the one self. Dismiss other utterances, This is the 
bridge to immortality. 

anya vdcah: other utterances, relating to lower knowledge or not- 
selt.apara-vidyd-rupah.^.andtma-visaya-vdcah.'R. 

In the beginning, the two worlds of heaven and earth were one. 
They came into separate being by the act of creation and what 
separates them is the river or sea of time and space. From earth 
we have to find our way to heaven by crossing the river of time. 
SeeEpinomisgS^'E. 

6 . ard. iva mtha-ndhhau samhatd yatra nddyah sa eso’ntas carate 

bahudhd jdyamdnah, 

mm ity evam dhydyathdtmdnam, svasti vah pdrdya tamasah 
parastdt. 

6. Where the arteries of the body are brought together like 
the spokes in the centre of a wheel, within it (this self, moves 
about) becoming manifold. Meditate on as the self. May 
you be successful in crossing over to the farther shore of 
darkness. 

pdrdya. Y. pardya. 

tamasah: darkness, the darkness of ignorance, avidyd-iamasah. §. 

7. yah sarvajnah sarva-vid yasyaisa mahimd thuvi 
divye brahma-pure hy esa Dyomny dtmd pratisthitah. 

7. He who is all-knowing, all-wise, whose is this greatness 
on the earth, in the divine city of Brahma, in the ether (of 
the heart) is that self-established. 

8 . mano-mayah prd/^a-ianm-netd prati^thito’nne hrdayam 
. sannidhdya 

tad vijhdnena paripasyanti dMrdly dnanda-rupam amrtam 
yad vihhdti. 

8. He consists of mind and is the leader of life and body 
and is seated in food (i.e. the body) controlling the heart. The 
wise perceive clearly by the knowledge (of Brahman) the 
blissful immortal which shines forth. 

anne: in food, dnm-paripdme sartre. IR. 

g. bhidyate hrdaya-granthis cMdyante sar'oa-samsaydh, 
ksiyante cdsya karmdm tasmin drste pardvare. 
g. The knot of the heart is cut, all doubts are dispelled and 
his deeds terminate, when He is seen — :the higher and the lower. 
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See Katha VI. 15. 

When lie sees the Real which comprehends himself, he asserts the 
non-reality of all that is opposed to it. The evil in him through his 
past bad acts falls away. With the change in his nature all that is 
not his ceases to bind him. 


THE SELF-LUMINOUS LIGHT OF THE WORLD 

10. hiranmaye pare koh virajam brahma niskalam 

tac chubhram jyotisdm jyoUh tad yad atma-vido viduh. 

10. In the highest golden sheath is Brahman without stain, 
without parts; Pure is it, the light of lights. That is what the 
knowers of self know., 

11. na tatra suryo bhdti, na candra-tdrakam, nemd vidyuto 

bhdnti, kuto’yam agnih, 

tarn eva bhdntam anubhdti sarvam, tasya bhasd sarvam, 
idam vibhdti. 

11. The sun shines not there, nor the moon and stars, these 
lightnings shine not, where then could this fire be? Every thing 
shines only after that shining light. His shining iUumines all 
this world. 

See Katha V. 15; S.U. VI. 14; B.G. IX. 15, 6. 
his shining illumines all this world. The whole objective universe 
is illumined by Him for it cannot illumine UsqU. msyaiva bhasd 
sarvam any ad andtma-jdtam prakdsayati, na tu tasya svatahprakdsana- 
sdmarthyam. '§). 

In the Uddna I. lo, the Buddha describes nirvana in similar 
terms: 

yattha dpo ca pathavl tejo vdyo na gd.dhati 
natattha sukkd jotanti, ddicco nappakdsati, 
na taUha'candimd bhdti, tamo tattha na vi] jati. 

Pali Text Society edition (1885), p. 9. 

12. hrahmaivedam amrtam purastdd brahma, pascad brahma, 

daksinatas cotiareria ; ‘ 

adhascordhvafk ca prasrtam hrahmaivedam visvam idam 
varistham. 

12. Brahman, verily, is this immortal. In front is Brahman, 
hohindi is Brahman, to the right and to the left. It spreads forth 
below and above. indeed, is this universe. It is the 

greatest. 
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muotaka 3 

Section I 

RECOGNITION OF THE LORD AS COMPASSION 

I. dvd suparnd sayujd sakhdyd samdnam vrksam parisasvaj ate 
tayor anyahpippalam svadv atty anasnann anyo’bhicdkasUi. 

1. Two birds, companions (who are) always united, cling to 
the self-same tree. Of these two, the one eats the sweet fruit 
and the other looks on without eating. 

See R.V. I. 164. 20; 8.U. IV. 6; Katha I. 3. i. 
sayujd: always united, sarvadd yuktau. 

pippalam: the sweet fruit. It eats or experiences the pleasant or 
painful fruits of its past deeds, karma-nispannam, sukha-duhkha-. 
laksanam phalam, §. 

svddv atti: eats, bhaksayati upabhunkte avivekatah. 8. Cp. *Aganna 
Suttanta where eating is said to be the cause of degradation to cruder 
forms of existence. , 

anasnan: without eating. Isvara permits the processes of the world 
as the witness and thus impels their activities, pasyaty eva kevalam, 
darsana-mdtrena hi tasya prerayitfivam rdjavat. S. 

2. samdne vrkse puruso nimagno’nisayd socati muhyamdnah, 
judam yadd pasyaty anyam Uam asya mahimdnam iti, 

vita-sokah. 

2. On the self-same tree, a person immersed (in the sorrows 
of the world) is deluded and grieves on account of his help- 
lessness. When he sees the other, the Lord who is worshipped 
and his greatness, he becomes freed from sorrow. 

SeeS.U. IV. 7. 

3. yadd pasyah pasyate rukma-var'^am kartdram isampurusam 

hrahma-yonim 

tadd vidvdn punya-pdpe vidhuya niranjanah paramam 
sdmyam upaiti. 

3, When a seer sees the creator of golden hue, the Lord, the 
Person, the source of Brahma, then being a knower, shaking 
off good and evil and free from stain, he attains supreme 
equality with the lord. 

See Maitri VI. 18; li.U, I. 4. 

the source of Brahma. Brahma, the world-soul has 
Jsaara for his home and birth-place. * 



Ill, I. 5 - Muiidaka Upani§ad 687 

Eternal life is said to consist in attaining an absolute likeness to 
God and enjoying a life of personal immortality. 

4. prdno hy esa yah sarva-bhutair vibhdti vijdnan vidvan 
hhavate ndtivadf , 

dtma-knda dtma-fatihknydvdn esa hrahma-viddm vansthah. 

4. Truly it is life that shines forth in all beings. Knowing 
him, the wise man does not talk of anything else. Sporting 
in the self, delighting in the self, performing works, such a 
one is the greatest of the knowers of 

kriydvdn: performing works, S, feeling the incompatibility of 
performing works after attaining knowledge of Brahman, suggests 
that it may mean only the previous performance of meditation 
and other acts conducive to a knowledge oi Brahman. The verse, 
however, tells us that he who knows the atman is also a performer 
of works. The soul frees itself from all attachments, enters into 
the stillness of the self, becomes composed and yet breaks forth into 
temporal works without compulsion, without seeking for reward, 
without selfish purpose. Its life is a free outpouring of a liberated 
consciousness and it is incapable of resting even as the living God 
Himself does not rest. Deep unmoved repose at the centre and per- 
petual creativity are his features. 

In the Tripurd-rahasya the prince who has become liberated 
even in the present life {jivan-mukta) performs his royal duties like 
an actor on the stage, natavad rahga-mandale,without'bemgmoti'vated 
by any selfish passions. He is not infected by what he does on the 
stage. He remains himself untroubled by the thought ‘Thus I did 
right’ or ‘thus I did wrong.’ See B.U. IV. 4. 22. He will do his duty 
impartially, regardless of gain and loss. B.G. tells us that our concern 
is with action only, not with the result. ‘Battles are lost in the same 
spirit in which they are won.’ The duty of a soldier is to fight and 
not to hate. ^ The well-known story of Ali points out how we should 
not act in passion. Ali, engaged in single combat, was on the point 
of victory, but when his opponent spat in his face, he withdrew 
because he would not fight in anger. 

5. satyena labhyas tapasd hy esa dtmd samyag-jndnena 
brahmacaryenanityam. 

antah-sarire jyotir-mayo hi subhro yam pasyanti yatayah 
ksmadosdh. 

5. This self within the body, of the nature of light and pure, 
is attainable by truth, hy austerity, by right knowledge, by 
the constant (practice) of chastity. Him, the ascetics with their 
imperfections done away, behold. 
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tapasd: ^ quotes a line to the effect that tapas refers to the focusing 
of the mind and the senses on one object, i.e. the eternal Self. 
manasascendnydndfh ca aikagryam parmnamtapdh. 

6. satyam eva jayate ndnrtam, satyenapanthdvitato deva-ydnah 
yendkramanty rsayo hy dpia-kdmd yatra tat satyasy a 
paramamnidhdnam, 

6 . Truth alone conquers, not untruth. By truth is laid out 
the path leading to the gods by which the sages who have their 
desires fulfilled travel to where is that supreme abode of truth. 

satyam eva jay ate:, tiuth. alone conquers. This is the motto inscribed 
on the seal of the Indian nation. 

jayate Y. jayati. ■ ’ • 

7. hrhac ca tad divyam aciniya-ruparh suksmdc ca tat suks- 

ma~taramvibhdti. 

durdt sudUre tad ihdntike ca pasyatsv ihaiva nihitam 
guhdydm. 

7. Vast, divine, of unthinkable form, subtler than the subtle. 
It shines forth, farther than the far, yet here near at hand, 
set down in the secret place (of the heart) (as such) even here 
it is seen by the intelligent. 

8. na cak^usd grhyate ndpi vdcd ndnyair dev aih tapasd 

karmand vd 

jndna-prasddena miuddha-sattvas tatas fu tam pasyafe 
niskalamdhydyamdnah. 

8. He is not grasped by the eye nor even by speech nor by 
other sense-organs, nor by austerity nor by work, but wben 
one’s (intellectual) nature is purified by the light of knowledge 
then alone he, by meditation, sees Him who is without parts. 

q. eso'i^ur dtmd cetasd veditavyo yasmin prdnah pancadhd 
samvivesa, 

prdnaii cittam sarvam otam Prajandm, yasmin visuddhe 
vihhavaty esa dtmd. 

9. The subtle self is to be known by thought in which the 
senses in five different forms have centred. The whole of men’s 
thought is pervaded by the senses. When it (thought) is purified, 
the self shines forth. 

10. yam yamlokam manasd samvihhdtivisuddha-sattvahkdmay- 

ateydmicakdmdn 

tam tam lokam jayate tdmi ca kdmdms tasmad dtmajnam 
hy arcayed bhuii-kdmah. 
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10. Whatever world a man of purified nature thmks of in 
his mind and whatever desires he desires, all these worlds and 
all these desires he attains. Therefore, let him who desires 
prosperity worship the knower of the self. 

See B.U. I. 4 .:t5.- . 

The knower of the self has all his desires fulfilled and can obtain 
any world he may seek. ' 

MUNDAKA 3 
Section 2 

DESIRE THE CAUSE OF RE-BIRTH 

I. sa vedaitat paramam brahma dhdma yatra visvam nihitam 
hhdti subhram 

updsate purusam ye hy akdmds te sukram etad atimHanti 
dhirdh. 

1. He knows that supreme abode of Brahman, wherein 
founded, the world shines brightly. The wise men, who, free 
from desires, worship the Person, pass beyond the seed (of 
rebirth). 

sukram: the seed, the material cause of embodied existence, nrbljam 
iarlropdddna-kdrariam. 

2, kdmdn yah kdmayate manyamdnah sa kdmabhir jay ate 

tatra tatra - 

parydpta-kdmasya krtdtmanas tu ihaiva sarve praviliyanii 
kdmdh, 

2. Fie who entertains desires, thinking of them, is born 
(again) here and there on account of his desires. But of him 
who has his desire fully satisfied, who is a perfected soul, all 
his desires vanish even here (on earth). 

3. ndyam dtmd pravacanena labhyo na medhaya, na bahund 

srutena: 

yam evaisa vr'^ute tena labhyas fasyaisa dtmd vivrnute 
tanimsvdm. 

3. This self cannot be attained by instruction nor by intel- 
lectual power nor even through much hearing. He is to be 
attained by the one whom (the self) chooses. To such a one 
the self reveals his own nature. 

See Katha 1 . 2. 23. 
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4. nay am dtmd bala-hmena lahhyo na ca pramdddt tapaso vdpy 
alihgdt 

etair updy air yatate yas tu vidvdms tasyaisa dtmd visate 
brahma-dhdma. 

4. This self cannot be attained by one without strength nor 
through heedlessness nor through austerity without an aim. 
But he who strives by these means, if he is a knower, this self 
of his enters the abode of 

bala-hlnena: by one without strength, which is said to be derived 
from concentration on the self. dtma-nisthd-janita-vlrya-Mnena. 
Strength or energy is at the root of all great achievements. 
alihgdt: without an aim. S equates lihga with samnydsa. lihgam 
saihnydsah, etair updyaih baldpramdda-samnydsajhdnaih. 
lihga: outward badges of an ascetic, his robes, shaven head, etc. 

Outward signs are not enough for salvation. We require inward 
realisation, alihga: sarhnydsa. Cp. M.B. XII. 11898-9. 

kdsdya-dhdranam maundyam trivistahdham kamandaluh 
lihgdny utpathabhutdni na moksdyeti me matih. 
yadi saty api lihge’smin jhdnam evdtra kdranam. 
nirmoksdyeha duhkhasya lihga-mdtram nirarthakam. 

Cp. What harm has your hair done? Perform the tonsure on your 
sins. What earthly good is a monk's robe to a mind besmirched ? 

hesdh kim aparddhyanti Mesdndm mw^danaih kuru 
■ sakasdyasya cittasya kdsdyaih Mm prayojanam. 


THE NATURE OF LIBERATION 

samprdpyainam rsayo jhdna-trptdh krtatmdno yUa-rdgdh 
prasdntdh 

te sarvagam sarvatah prdpya dhird yuktdtmdnas sarvam 
evdvisanti, 

5. Having attained Him, the seers (who are) satisfied with 
their knowledge (who are) perfected souls, free from passion, 
tranquil, having attained the omnipresent (self) on all sides, 
those wise, with concentrated minds, enter into the All itself. 

They have found the self in all and therefore enter into everything. 

6. veddntd-vijhdna-suniscitdrthdji samnydsa-yogdd yatayah sud- 

dhasattvdh 

te brahma-lohesu pardntakdle pardmrtdhparimucyanti sarve. 

6. The ascetics who have ascertained well the meaning of 
the Vedanta knowledge, who have purified their natures 
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through the path of renunciation, they (dwelling) in the worlds 
of Brahma, at the end of time, being one with the immortal, 
are all liberated. 

veddnta-vijndna: the knowledge of the Vedanta. Cp. Taittirlya 
Aranyaka'X..T.2.‘^]^.'U.Yl.22. 

pardntakdU: at the end of time, samsdrdvasdne dcha-paritydga-kdlah. §. 
pardmrtdh: being one with the highest immortal, param amrtam 
amarana-dharmakam hrahmdtma-hhutam esdm te pardmrtdh. S. 

Companionship with the highest God Brahma is the end and the 
soul will be liberated at the time of the great end along with Brahma. 
Until then they can assume any form at their will {sveccM-pari- 
kalpita). 

In his commentary on this verse, ^ quotes: — 
sakunlndm ivdkdse jale vdricarasya ca 
padam yathd na dfsyeta tathd jhdnavatdm gatih. 

7, gatdh kaldh pancadasa pratisthd devds ca sarve prati-devatdsu 
karmdni vijndnamayas ca dtmci pare’vyaye sarva ekl-hha- 
vanti. 

7. Gone are the fifteen parts to their (respective) supports 
(the elements) and all the gods (the sense organs) into their 
corresponding deities. One’s deeds and the self, consisting of 
understanding, all become one in the Supreme Immutable Being. 

ekl-hhavanti: become one. Their separateness is dissolved, avisesatdm 
gacchanti. §. See Prasna VI. 4, 

8. yatkd nadyas syandamdnds samudre astam gacchanti 

ndina~rupe vihdya, 

tathd vidvdn ndma-rUpdd vimukiah pardt-param pumsam 
upaiti divyam. 

8, Just as the flowing rivers disappear in the ocean casting 
off name and shape, even so the knower, freed from name and 
shape, attains to the divine person, higher than the high. 

See Prasna VI. 5. 

pardt-param: higher than the high, the unmanifested. The souls 
attain universality of spirit, a-visesdtma-hhdvam. Eckhart says, 
‘And here one cannot speak about the soul any more, for she has 
lost her name yonder in the oneness of divine essence. There she is 
no more called soul; she is called immeasurable being.’ R argues 
that they attain to equality of nature and not identity of being. 
parama-sdmya-mdtram, sddrysam evoktam na hi tad-bhdvah, 

9. sa yo ha vai tat paraniam brahma veda hrahmaiva bhavati, 

ndsydbrahma-vit kule bhavati, 
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iarati iokam tarati pdpmdnam guhd-granthibhyo vimukto'- 
mrtohhamU. 

9. He, verily,- who knows the Supreme Brahman becomes 
Brahman himself. In his family, no one who does not know 
Brahman, will be born. He crosses over sorrow. He crosses 
over sins. Liberated from the knots of the secret place (of the 
heart), he becomes immortal. 

10. tadetatrcdbhyuktam: 

kriydvantas sroiriyd hrahmanisthds svayam juhvata ekarsim 
iraddhayantah 

tesdm evaitdm hrahma-vidydm vadeta sirovratam vidhivad 
yaistucirnam. 

10. This very (doctrine) is declared in the verse. Those who 
perform the rites, whp are learned in scriptures, who are well- 
established in Brahman, who offer of themselves oblations 
to the sole seer (a form of fire) with faith, to them alone one 
may declare this knowledge of Brahman (to them alone), by 
whom the rite (of carrying fire) on the head has been performed, 
according to rule. 

. II. tad etat satyam rsir ahgirdh pwovdca, naitad a-cirna-vrato’- 
dh%te% 

namah parama-rsihhyo namah parama-rsibhyah, 

11. This is the truth. The seer Angiras declared it before. 
Let none who has not performed the rite read this. Salutation 
to the great seers. Salutation to the great seers. 



MANDUKYA UPANISAD 

The Mandukya Upanisad belongs to Atharva Veda and 
contains twelve verses. It is an exposition of the principle of 
aum as consisting of three elements, a, u, m, which refer to the 
three states of waking, dream and dreamless sleep. The Supreme 
Self is manifested in the universe in its gross, subtle and causal 
aspects. Answering to the four states of consciousness, wake- 
fulness, dream, dreamless sleep, transcendental consciousness’^ 
there are aspects of the Godhead, .the last alone being all- 
inclusive and ultimately real. The Absolute of mystic con- 
sciousness is the reality of the God of religion. The Upanisad 
by itself, it is said, is enough to lead one to liberation.^ 

Gaudapada, ^ariikara's teacher's teacher wrote his famous 
on the Upanisad, which is the first systematic exposition 
of Advaita Vedanta which has come down to us. J^ariikara has 
commented on both the Upanisad and the Kdrikd. 

1 See Nrsimha-purva-tapanlya U. I V, i . 

2 matidukyam ekam evalam murmiksunam vimuhtaye. Muktika U. 
I. 27. 
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THE SIGNIFICANCE OF AUM 

I. aum ity etad aksaram idam sarvam, tasyopavydkhydnam, 
hhutam hhavad hhavisyad iti sarvam aumkdra eva, yac cdnyat 
trikdldUtam tad apy aumkdra eva. 

1. Aum, tMs syllable is all this. An explanation of that (is 
the following). All that is the past, the present and the future, 
all this is only the syllable aum. And whatever else there is 
beyond the threefold time, that too is only the syllable aum. 

The syllable dum, which is the symbol of Brahman, stands for 
the manifested world, the past, the present and the future, as well 
as the unmanifested Absolute. 

2. sarvam hy etad brahma, ayam dimd brahma, so' yam dtmd 
catus-pdt. 

2. All this is, verily, Brahman. This self is Brahman. This 
same self has four quarters. 

four quarters: vfciioh are visva, the waking state, taijasa, the dream 
state, prd,jha, the state of dreamless sleep and turlya which is the 
state of spiritual consciousness. 'The knowledge of the fourth is 
attained by merging the (previous) three such as visva, etc., in the 
order of the previous one in the succeeding one.’ trayd.rid,rh visva- 
dlndm pUrva-purva-pravildpanena turlyasya pratipattih,. §. 

3. jdgarita sthd.no bahis-prajnah saptdnga ekonavimsati-mukhah 
sthula-bhug vaisvd,narah prathamah pddah. 

3. The first quarter is Vaisvanara, whose sphere (of activity) 
is the waking state, who cognises external objects, who has 
seven limbs and nineteen mouths and who enjoys (experiences) 
gross (material) objects. 

who has seven limbs: refers to the list mentioned in C.U. V. 18. 2. 
nineteen mouths are the five organs of sense (hearing, touch, sight, 
taste and smell), the five organs of action (speech, handling, loco- 
motion, generation and excretion), the five vital breaths, the mind 
[manas), and the intellect ipuddhi), the self-sense ^aham-kdra) and 
thought (cf^fl). 

Vaihdnara: He is called Vaisvdnara because he leads all creatures 
of the universe in diverse ways to the enjoyment of various objects, 
or because he comprises all beings. visvesdm nardndm anekadhd 
nayandd vaisvdnarah; yad vd, visvas cdsa-ii naras ceti visvdnarah; 
vihdnara eva vaisvdnarah. 

The waking state is the normal condition of the natural man, who 
without reflection accepts the universe as he finds it. The same 
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physical universe bound by uniform laws presents itself to all such 
men. 

4, svapna-sthdno'ntah-prajnah saptdhga ekonavimsati-mukhah 
pravivikta-bhuk taijaso dviityah padah. 

4. The second quarter is taijasa, whose sphere (of activity) 
is the dream state, who cognises internal objects, who has 
seven limbs and nineteen mouths, and who enjoys (experiences) 
the subtle objects. 

The taijasa is conscious of the internal, i.e. mental states. While 
the visva, which is the subject of the waking state, cognises material 
objects in the waking experience, the taijasa experiences mental 
states dependent on the predispositions left by 'the waking experi- 
ences. In this state the soul fashions its own world in the imagining 
of the dreams. 'The spirit serves as light for itself.' B.U. IV. 3. 9. 
Here also the basis of duality operates, the one that knows and the 
object that is known. Though from the standpoint of the dream, the 
dream objects are experienced as external, they are said to be subtle 
because they are different from the objects of the waking state which 
are external. 

The. Upanisad makes a clear distinction between waking and 
dream experiences. 

5. yatra supto na ham cana kdmam kdmayate na kam cana 
svapnam pasyati tat susuptam, susupta-sthdna eki-bhutah prajhd- 
na-ghana evdnanda-mayo hy dnanda-bhuk ceto-mukhah prdjftas 
trtiyah padah. 

5. Where one, being fast asleep, does not desire any desire 
whatsoever and does not see any dream whatsoever, that is 
deep sleep. The third quarter is prdjha, whose sphere (of 
activity) is the state of deep sleep, who has become one, who 
is verily, a mass of cognition, who is full of bliss and who 
enjoys (experiences) bliss, whose face is thought. 

While the first condition is the waking life of outward-moving 
consciousness, and the second is the dream life of inward-moving 
consciousness, the third is the state of deep sleep where the con- 
sciousness enjoys peace and has no perception of either external or 
internal objects; Cp. the Psalmist who says: 'God gives truth to 
his beloved in sleep’ (CXXVII. 2). The transitory character of sleep 
shows that it is not the ultimate state.. The name given to this state is 
prdjha. It is a state of knowledge, though the external and internal 
states are held in abeyance, It is the conceptual self, while the two 
previous selves are the imaginative and the perceptual ones. 
ekt-bhutak: the manifold object serieSj external and internal, lapses 
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even ‘as at night, owing to the indiscrimination produced by 
darkness, all percepts become a mass of darkness, as it were, so also 
in the state of deep sleep, all (objects) of consciousness, verily 
become a mass (of consciousness).’ In deep sleep no desire, no 
thought is left, all impressions have become one; only knowledge 
and bliss remain. 

; The apparent absence of duality has led to the view that it is the 

I final state of union with Brahman. See B.U. IV. 3; C.U. VIII. 

i: ' II. I. ^ 

j ceto-mukhah: because it is the doorway to the cognition of the two 

i other states of consciousness known as dream and waking, 

j prdjhah: It is called prdjha consciousness or knower as it is not 

! aware of any variety as in the two other states, 

j dnanda-mayah: iullothliss. 

dnanda-bhuk: who enjoys bliss. It is not bliss but the enjoyer of bliss. 

I ananda-prdyah nananda eva. 

In the waking state we are bound by the fetters of sense-perception 
( and desire; in the dream state we have a greater freedom as the self 

I makes a world of its own, out of the materials of the waking world. 

Though, in the dream state, we take the dream images of delight 
' and oppression as real, we produce them out of ourselves. In dream- 

|:‘ less sleep the self is liberated from the empirical world, indeed from 

j the person as a self-contained unit. 

6. esa sarvesvarah, esa sarvajnah, eso'ntdryami, esa yonih 
sarvasya prabhavdpyayau hi bhutdndm. 

6. This is the lord of all, this is the knower of all, this is the ‘ 
inner controller; this is the source of all; this is the beginning 
■ and the end of beings. 

Gaudapada says that ‘it is the one alone who is known in the three 
states,’ eka eva tridhd smrtah. 

S urges that ‘that which is designated as prdjha (when it is 
viewed as the cause of the world) will be described as turiya separately 
1 when it is not viewed as the cause, and when it is free from all 

1 phenomenal relationship, i.e. in its absolute real aspect,’ tarn 

i abljavastharii tasyaim prdjha-sabda-vdcyasyaiurlyatvena dehddi-sam- 

bandha-jugradddi-rahitdm pdramdrthilum pfikag vaksyati. 5 on 
, Gaudapada’s 1 . 2. 

I ■ It is the first time in the history of thought that the distinction | 

i between Absolute and God, Brahman and. I svara, turiya and prdjha 

is elaborated. Gp. with this the Christian view of the Son as ‘the 1 
image of the invisible God, the first born of all creation* for in him 
all things were created, in heaven and on earth, visible and invisible 
... all things were created through him and for him. He is before 
I all things and in him all things hold together.’ Colossians I. 15. The 

son is the Demiurge, the heavenly architect, not the God but the 
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image of the God. For Philo ‘the Sun is itself unaffected and un- 
diminished by its radiance, yet all the earth is dependent on it; so 
God, although in His being He is completely self-contained and 
self-sufficient, shoots forth a great stream of radiation, immaterial, 
yet on that account all the more real. This stream is God in extension, 
God in relation, the Son of God, not God.’ By LisM, Light, p. 243, 
Goudenough’s E.T. 

7. ndntah-prajham, na bahis prajham, nohhayatah-prajham, 
na prajhdna-ghanam, na prajham, ndprajham, adrstam, avya~ 
vahdryam, agrdhyam, alaksanam, acintyam, avyapadesyam, 
ekdtma-pratyaya-sdram, prapahcopasamam, sdntam, Mvam, ad- 
vaitam, caturtham manyante, sa dtmd; sa vijheyah. 

7. {Turly a is) not that which cognises the internal (objects), 
not that which cognises the external (objects), not what cog- 
nises both of them, not a mass of cognition, not cognitive, not 
non-cognitive. (It is) unseen, incapable of being spoken of, 
ungraspable, without any distinctive marks, unthinkable, 
unnameable, the essence of the knowledge of the one self, that 
into which the world is resolved, the peaceful, the benign, the 
non-dual, such, they think, is the fourth quarter. He is the 
self; He is to be known. 

Here we get to a reality which is beyond the distinction of subject 
and object and yet it is above and not below this distinction. It 
is super-theism and not atheism or anti-theism. We cannot use here 
terms like all-knowing, all-powerful. Brahman cannot be treated as 
having objects of knowledge or powers. It is pure being. In many 
'(passages, the Upanisads make out that Brahman is pure being 
j beyond all word and thought. He becomes Isvara or personal God 
Iwith the quality of prajhd or pure wisdom.- He is all-knowing, the 
Uord of the principle of mula-prakrti or the unmanifested, the inner 
guide of all souls. From him proceeds Hiranya-garhha who, as 
Demiurge, fashions the world. From the last develops Virdt or the 
totality of all existents. The last two are sometimes mixed up. 

Gaudapada says that this Brahman is ‘birthless, free from sleep 
and dream, without name and form, ever effulgent, all thought; 
no form is necessary for it.’ 

ajam, anidram, asvapnam, andmakam, arupakam 
sakfd vihhdtarh sarvajham nopacdrah katham cana. III. 36, 

Though objective consciousness is absent in both the prdjha and 
turlya consciousness, the seed of it is present in the state of deep 
sleep while it is absent in the transcendent consciousness. Empirical 
consciousness is present though in an unmanifested condition in 
the state of deep sleep while the transcendent state is the non- 
empirical beyond the three states and free from their interruptions 
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and alternations. It is present, even when we are immersed in the 
activities of the waking world or lost in the unconsciousness of sleep. 
Man’s highest good consists in entering into this, the self, making it 
the centre of one’s life, instead of dwelling on the surface. 

Deep sleep terminates and the self returns to the dream and the 
waking states. In turlya there is a permanent union with Brahman. 
The metaphysical reality is cognised in turlya, if such an expression 
can be used for the transcendent state. 

Plotinus portrays a gradual ascent from the world-soul to the 
spirit [nous) and finally from spirit to the One. The goal of spiritual 
ascent is a mystical ecstatic union with the Absolute. He writes: 
‘Let us suppose the same rest in the body that surrounds the soul, 
that its movement is stilled, and that the entire surroundings are 
also at rest, the earth, the sea, the heaven itself above the other 
elements.’ In words that are echoes of Plotinus, Augustine in his 
Confessions describes the ascent from the changeable apprehensions 
and objects of sense through the intelligible world of conceptual 
truth to the Absolute Truth. ‘If the tumult of the flesh were hushed, 
hushed the images of earth, and the waters and air, hushed also the 
poles of heaven’ man turns his spiritual vision godward to receive 
the light, then he attains the absolute object of mystical union 
‘the light unchangeable above the mind’ with the flash of one tremb- ^ 
ling glance. 

S. so’ yam dtmddhyaksaram aumkdro’ dhimdtram pdda mdtrd 
mdtrdS ca fddd akdra ukdra makdra iti. 

8. This is the self, which is of the nature of the syllable aum, 
in regard to its elements. The quarters are the elements, the 
elements are the quarters, namely the letter, a, the letter u 
and the letter m. 

This is the self: it is the deepest essence of the soul, the image of 
Godhead. 

The world and the world-soul are both producers and produced. 
The Supreme God is only the producer; Brahman is above the 
distinction of producer and produced. Cp. Gaudapada: 

hdrya-hdrarta-baddhau tdv-isyete viiva-taijasau 
prdjhah kdrana-haddhas tu dvau tau turye na sidhyaiah. 

T. II. ■■ 

Visva and taijasa are conditioned by cause and effect. But prdjha is 
conditioned by cause alone. These two (cause and effect) do not 
exist in turlya. Primal being unfolds itself as a subject-object 
relation. The unmeasured and undefined becomes the measured 
and the defined, a universe of logical discourse. or wisdom 

and the element ‘m’ both indicate that the function of measuring 
is that of logical mind. All distinctions are withih the Supreme 
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Brahman. God is the logical being, the defined reality. It is not we 
that define Brahman but Brahman defines itself. The supreme 
logical idea is God who is the true, the good and the beautiful. 
Defined reality is not divided reality. The real in itself is Brahman ; 
the real as logically defined is livara who rests in Brahman who 
does not cease to he Brahman in becoming Isvara. 

9. jdgarita-sihdno vaihdnaro’ kdrah prathamd mdtrd’pter ddi- 
mattvdd vd'pnoti ha vai sarvdn human ddis ca hhavati y a evam 
veda. 

9. Vaisvanara, whose sphere (of activity) is the waking state, 
is the letter a, the first element, either from the root ap to 
obtain or from being the first. He who knows this, obtains, 
verily, all desires, also, he becomes first. 

Vaisvanara is he who has the universe for his body. 

10. svapna-sthdnas taijasa ukdro dvitiyd mdtrotkarsdt ubha- 
yatvddvotkarsati ha vai jhdna-samtatim samdnas ca hhavati, 
ndsydhrahma-vit-kule hhavati ya evam veda. 

10, Taijasa, whose sphere (of activity) is the dream state, 
is the letter u, the second element, from exaltation or inter- 
mediateness. He who knows this exalts, verily, the continuity 
of knowledge and he becomes equal; in his family is born no 
one who does not know Brahman. 

11. susupta-sthdnah prdjho makdras trtiyd nidtrd miter apUer 
vd minoti ha vd idarh sarvam apitis ca hhavati ya evam veda. 

II. Prajna, whose sphere (of activity) is the state of deep 
sleep is the letter m, the third element, either from the root mz, 
to measure or because of merging. He who knows this measures 
(knows) all this and merges also (all this in himself). 

In deep sleep, all waking and dream experiences disappear. 
Isvara is the cause of the universe as well as that of its dissolution. 
As the name prajna implies, the condition is one of intellection. In 
it we have a thinker and a thought. If this difference did not exist, 
it would be a silent oneness. 

This verse affirms what Parmenides, Plato and Hegel assumed that 
the opposition of being and not-being is the original duality from 
the ontological standpoint. Being is « to non-being. Tlie 

negation presupposes what it negates. Though being is a priori to 
non-being, being itself cannot be conceived without an opposite. 
Being could never be being without being opposed to not-being. 
But there is something which is a to the opposition of being 
and non-being and that is the unity which transcends both. Thought 
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cannot grasp and determine this spirit beyond the opposition. 
There is no concept or substance that could be thought of as being 
the unity without any opposition whatsoever. We cannot even call 
it unity for it suggests the opposite category of diversity. But we are 
in the sphere of oppositions, dualities and yet the positive side of 
the opposition brings out the content of the spirit. We have to seek 
the ultimate truth, goodness and beauty in its direction. 

Plotinus says, ‘Before the two there is the one and the unit must 
precede the Dyad: coming later than the one, the Dyad has the 
One as the standard of its differentiation, that without which it 
could not be the separate differentiated thing it is.’ Enneads V. i. 5. 

‘As long as we have duality, we must go still higher until we reach 
what transcends the Dyad.’ III. 8, 8. 

12. amdtras caturtho’vyavahdryah prapancopasamah sivo’ dvaita 
evam aumkdra dtmaiva, samvisaty dtmand’tmdnam ya evam veda. 

12. The fourth is that which has no elements, which cannot 
be spoken of, into which the world is resolved, benign, non-dual. 
Thus the syllable aum is the very self. He who knows it thus 
enters the self with his self. 

In tuny a, the mind is not simply withdrawn from the objects 
but becomes one with Brahman who is free from fear, who is all- 
round illumination, according to Gaudapada. 

Uyate M susupte tan nigrhUafh na Uyate 

tad eva nirhhayam brahma jmndlokam $amantatah. IIL 35. 

In both deep .sleep and transcendental consciousness there is no 
oonsciousness of objects but this objective consciousness is present 
in an unmanifested ‘seed’ form in deep sleep while it is completely 
transcended in the turtya consciousness. Gaudapada' Says: The 
non-cognition of duality is common to hoih. prdjha &n 6 . turlya hni 
prdjha is associated with the seed (consciousness) in sleep while this 
does not exist in turlya. 

dvaitasydgrahanam tulyam uhhayoh prdjha-turyayoh 
hrja-nidrd-yutah prdjnah sd ca tury& na vidyate. 

S opens his commentary on the B.G., with the verse that 
‘Nara5mna is beyond the unmanifested principle and from this 
unmanifested arises the mundane egg or Hiranya-garbha/ ndrdyanah 
'paro’vyaktdd andam avyaMa-sambhavam. There is first the pure 
Brahman beyond subject and object and then Narayana or God 
confronted by the object but superior to it and then the world-soul. 

Lao Tze looks upon the Tao as the ultimate Reality which can 
be defined only in negative terms as ‘colourless,’ ‘soundless/ ‘non- 
material.’ His conception of creation was that out of Tao, the eternal 
^ ultimate principle came the one, the great monad or the material 
cause of the universe. The one produced the two primary essences, 
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the Yang and the Yin, positive and negative, male and female, 
light and shade, which gave birth to the three powers of nature, 
heaven, earth and man, which in their combination produced all 
creatures. 

Lao Tze’s follower Chuang-tze regarded Then or God as the first 
great cause. 

Plotinus says: ‘Standing transcendent above all things that follow 
It, existing in Itself, not mixing or to be mixed with any emanation 
from Itself, veritably the one, not merely possessing Oneness as an 
attribute of Its essence— for that would be a false oneness — a 
Principle overpassing all reasoning, all knowing — a principle 
standing over all Essence and Existence . . . only when it is simplex 
and First, apart from all, can it be perfectly self-sufficing.’ Enneads, 
V. 4. I. 

This soundless, partless, supreme Reality is the very self. In 
the state of deep sleep, it becomes the subject confronting the 
object which is yet unmanifested. We infer the presence of the object, 
as its developments take place on getting out of sleep. In the dream 
state, the object is manifested in the form of mental states; in the 
waking state, the object is manifested in material states. The subject- 
object duality is present in different forms in the states of waking, 
dream and dreamless sleep. It is transcended altogether in the state 
oi turlya, while we have a pure consciousness of Self or Absolute. 

No object can be set in opposition to the Spirit and so the question 
of validity or otherwise does not arise. It is self-validating, self- 
authenticating experience. The question of validity arises when the 
object appears as alien and impenetrable but in spiritual experience 
there is no alien object. There is knowledge of identity, by possession, 
by the absorption of the object at the deepest levels. In the ex- 
perience of turiya, there is neither subject nor object; neither the 
perception nor the idea of God. It does not reflect or explain any 
other reality than itself. It is reality, spirit in its inner life. Those 
who know the truth become the truth. It is not a state in which 
objects are extrinsically opposed to one another. It is the immersion 
of the self in reality, its participation in primary being. It is 
illumined life. It is pure consciousness without any trace of duality; 
it is unfailing light, turlyah sarva-drk sadd: Kdrika I. 12. When the 
real is known there is no world of duality, jndte dvaitam na vidyate. 
Kdrika I. 18. 

O^, Astdvakra GUd: 

jndtd jndnam tathd Jheyam trttyam ndsti vdstavam. 
ajndnddhhdtiyairedamso’hamasminiranjanah. 

When analogically we transfer this idea from the microcosm to 
the macrocosm, from the individual to the world, since there is a 
co-relation between intelligibility and being, we have answering 
to the waking state, to the dream state, Hiranya-garbha, to 
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the dreamless sleep state, Isvara. All these three are on the plane 
of duality, Isvara has facing hwa mula-prakrti, though in an unmani- 
fested {avydkrta) condition, as the self has the object in an unmani- 
fested condition in the state of dreamless sleep. 

Plotinus who adopts a similar, view puts the case thus: ‘If, then, 
the Divine thought-forms (The Ideas) are many, there must of 
necessity be something common to all and something peculiar to 
each to differentiate them: this particularity or specific difference 
is the individual shape ; but if there is shape there must be something 
that has taken the shape . . . that is to say there is a foundation, 
substratum, a matter. Further, if there is an Intellectual kosmos of 
which our kosmos is an image, and if ours is compound and includes 
matter, there must be a matter in the Intellectual kosmos as well.’ 
Enneads II. 4. 4. 

The interaction of the universal subject and object develops the 
rest of the universe. Hiranya-garbha is the sutrdtman and plays 
with ideas, . mental states as toj/asi* does in the dream world. In 
Rg Veda, it is said that Hiranya-garbha arose in the beginning, the 
lord of all created beings. X. 121. i. hiranya-garhhas sam-avartata 
agre bhutasya jatah patir eka dsU. This whole world is in him in an 
embryo form. Mr any e brahmdnda-rupe garbha-rupendvasthitah prajci- 
patir Mr any a garbhah. Vidyaranya. When these are projected into 
space and time, we have Fimi. This answers to the waking state, 
which is V aisvdnar a' s sphere of activity. 

The waking and the dream states answer to the exteriorised existence 
and interiorised life of the world-spirit. When the world-spirit 
externalises its attention, we have the manifestation of the cosmos. 
When it turns its attention inward, the cosmos retreats into latency. 
When the world-spirit withdraws altogether into undisturbed still- 
ness, the object, though present, becomes a mere abstraction. When 
even that ceases, JsTffm is 

Aum thus represents both the unmanifested Absolute and the 
personal JsTam. Gaudapada writes; ‘The sacred syllable aum is 
verily the lower Brahman and it is also said to be the higher Brahman. 
Aum is without beginning, unique, without anything external to 
it, unrelated to any effect and imperishable.’ 

pranavo hy aparam brahma, pranavas ca parah smrtak 
apurvo'nantaro bdhyo naparah pratiavo'vyayah. [2b). 

If we worship as Isvara, we pass beyond grief: ‘Know Aimi 
to be Isvara, ever present in the hearts of all. The wise man, realising 
aMw as all-pervading, does not grieve.’ 

pranavarh hlsvaram vidydt sarvasya hrdi sarhsthitam 
sarva-vydpinam auhikdram matvd dMro na socati. (28). 

While Isvara, the personal God, is the lord of the world of manifes- 
tation, of becoming, the Supreme Brahman is beyond all becoming 
in pure being. ‘One who has known which is (at the same time) 

7^ 
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devoid of elements and of infinite elements, in which all duality is 
resolved, the benign, he is the (real) sage and none other/ 
amdtro’nania-mdtras ca dvaitasyopasamah sivah 
aumkdro vidito yena sa munir netaro janah. {2g). 

In' this Upanisad we find the fundamental approach to the attain- 
ment of reality by the road pf introversion and ascent from the 
sensible and changing, through the mind which dreams, through 
the soul which thinks, to the divine within but above the soul. The 
truth of our intellectual knowledge presupposes a light, the Light 
of the Real above logical truth, the Light which is not- itself but that 
by which it has been created and by whose illumination it shines. 

In the Apocryphal Wisdom of Solomon, the immanent reason is 
described thus : 

'For she is a breath of the power of God, 

And a clear effluence of the glory of the Almighty.’ VII. 25. 
Wisdom becomes a personality (XVIIL 14-16) akin to the word in 
the Prologue of the Fourth Gospel. Though Wisdom is a potency 
outside Qtod. it is yet wholly w God. Philo makes a sharp distinction 
between God in Himself and God revealed, between God who is pure 
being, unknowable, outside the material universe and God who is 
immanent in man and the universe, who is all-penetrating, all- 
filling. The gap between the Infinite God and the finite man was 
bridged in the, Old Testament by God's angels who were regarded 
as emanations of the divine, offshoots of deity, parts of his very 
being, Philo held that the universe was filled with divine potencies. 
While in one sense these are attributes and self-revelations of God, 
in another sense they are personal beings, incorporeal souls who 
mediate between God and men, who 'report the injunctions of the 
father to his children and the necessities of the children to the 
father.’ De Somniis I. 22. The unity of all these potencies is con- 
stituted by the Logos. Heaven and earth subsisted in the Logos 
before their material creation. The potencies which are the creators 
of matter emanate from the Logos. God who is the ultimate creator 
never works directly but through the Logos who again works through 
the potencies called logoi. Prdjna, wisdom. Logos, Intellectual 
Principle, have a family likeness, 

Plotinus has the transcendent triad of the Absolute One, the 
Intellectual Principle or God and the World-soul. ‘The one is not 
a Being but the source of Being which is its first offspring. The One 
is perfect, that is it has nothing, seeks nothing, needs nothing, but, 
as we may say, it overflows and this overflowing is creative; the 
engendered entity looks towards the One and becomes the Intel- 
lectual Principle; resting within itself, this offspring of the One is 
Being.’- V. 2. I. This Intellectual Principle is the 
image of the One. It is engendered because the One in its self-quest 
has vision. This seeing is iVpws. The third is the soul, the author of 



12 . 


Mandukya Upanisad 705 

all living things. It made the sun the moon the stars and the whole 
visible world. It is the offspring of the Divine intellect. It is, in 
Plotinus, of a twofold nature. There is an inner soul intent on Nous 
and another which faces outward. The latter is associated with a 
downward movement’ in which the soul generates its image which is 
nature and the world of sense. For Plotinus it is the lowest sphere, 
something emanating from the soul when it forgets to look upward 
towards the Nous. We have the One, iVows, Soul and the world 
answering to the fourfold nature of reality in the Mandukya U. 
The last two the world-soul and the world are the subtle and the 
gross conditions of the same being, virdt trailokya-sanrah brahma 
samasti-vyasti-rupah samsdra-mandala-vydpl. § on T.U. II. 8. 




SVETASVATARA UPANISAD 

The Svetdsvatara Upanisad belongs to the Taittiriya school 
of the Yajur Veda. Its name is derived from the sage who 
taught itd It is theistic in character and identifies the Supreme 
Brahman with Kudrawho is conceived as the material and the 
efficient cause of the world, not only the author of the world 
but its protector and guide. The elements associated with 
theism, Personal God and devotion to Him, which are to be 
met with undoubtedly in the other Upanisads, become 
prominent in the Svetdsvatara Upanisad. The emphasis is not 
on Brahman the Absolute, whose complete perfection does not 
admit of any change or evolution but on the personal livara, ] 
omniscient and omnipotent who is the manifested Brahman. ; 
Terms which were used by the later Sdmkhya philosophy occur 
in the Upanisad, but the dualism of the Sdmkhya, purusa and 
prakrti, is overcome. Nature or pradhdna is not an independent 
entity but belongs to the self of the Divine, devdtma-sakti. God 
is the mdyin, the maker of the world which is mdyd or made 
by him.^ The Upanisad teaches the unity of the souls and the 
world in the one Supreme Reality. The Upanisad is an attempt 
to reconcile the different philosophical and religious views 
which prevailed at the time of its composition. 

I sveta, pure, aswa, indriyas, senses, Saihkarananda. See VI. ei: 
literally, he who has a white mule. Cp, jarad-gavali, he who has an old 
cow. 

* mayi srjate sarvam eiat. 
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CHAPTER I 

CONJECTURES CONCERNING THE FIRST CAUSE 
1. brahmavddino vadanti: 

kifh kdranam brahma, kutah sma jdtd, pvdma kena, kva ca 
sampratisthdh, 

adhisthitdh kena sukhetaresu vartdmahe brahma-vido vyava- 
sthdm. 

1, Those who discourse on Brahman say: What is the cause? 
(Is it) Brahman 1 Whence are we born? By what do we live? 
And on what are we established? 0 ye who know Brahman, 
(tell us) presided over by whom do we live our different 
conditions in pleasures and other than pleasures (pains). 

2. kdlah svabhdvo niyatir yadrcchd bhutdni yonih purusa iti 

cintyd. 

samyoga esam na tvdtma-bhdvdd dtmdpy amsah sukha-duh- 
kha-hetoh. 

2. Time, inherent nature, necessity, chance, the elements, 
the womb or the person (should they) be considered as the 
cause? It cannot be a combination of these because of the 
existence of the soul. Even the soul is powerless in respect 
of the cause of pleasure and pain. 

cintyd: V. cintyam. 

In Atharva Veda XIX. 53. i, we are told that ‘Time is a horse 
with seven reins . . . him the knowing poets momiV kdlo asw vahaii 
sapta^rasmih ... tarn drohanti kavayo vipaicitdk. In the same verse 
it is said that 'all the worlds are his wheels.’ cakrd bhuvandni 
visvd.- 

The creative and destructive functions oi Kdla or time are 
brought out in the M,B. 

kdlah pacati bhutdni, kdlah samharate prajdh 
kdlah siiptesu jdgarti, kdlo hi duratikramah. 

It also asserts that there is a time-transcending element which 
overcomes even time — 

kdlah pacati bhutdni sarvdny evdtmandtmani 
yasmin tu pacyate kdlas tarn vedeha na kas cana. 
dtmd: the soul, the living self, jlva which is not an independent caiise, 
but is subject to the law of karma. 

yonih: the womb, prakrti which is the mother of all possibilities in 
the world. 

The different views are mentioned as they were suggested in the 
previous history of Indian thought. The non-conscious cannot be 
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the cause of the conscious. The conscious human being cannot be 
the ultimate cause for he is not the determiner of his own destiny. 

■ 3. fe dhyma-yogdnugatd apasyan devdtma-saktim sva-gunair 
nigudhdm 

yah kdrandni nikhildni tdni kdldtma-yuMdny adhitisthaty 
ekah. 

3. Those who followed after (were devoted to) meditation 
and contemplation saw the self-power of the Divine hidden 
, in its own qualities. He is the one who rules over all these 
' causes from time to the soul. 

dhydna-yoga: Cp. dhydna. i. 14; again, I. lo-ii. 
tasydhhi'dhydndt. It seems to foreshadow the pranidhdna of the 
Yoga Sutra I. 23. Bhakti or devotion is a natural development of 
dhydna. VI. 22. 

devdtma-sakti: the self-power of the Divine. It is not Hike prahrti 
of the Samkhya independent of God. The power, sakti of the Supreme, 
is the cause of the world. It is of the nature of the Supreme and not 
independent. , 

devasya dyotanddi-yuktasya mdyinah parameharasya pardmdtmanah 
dtmabhutatdm asvatantrdm, na sdmkhya-parikalpita-pradhdnddivat 
pf'thag-bhutdm svatantrdm sakiim, ^. 

See IV. 10; see B.G. IX. 10. 

Cp. Brahma Purana: 

esd catur-vimsati-bheda-bhinnd mdyd pard-prakrtis tat-samutthd. 
There is no reason, as Plotinus says, why the spirit should remain 
stationary in itself. It is not impotent as it is the source and poten- 
tiality of all things. Enneads V. 6. i. Nothing is lost by its creative 
activity. In Plotinus, the power of Spirit penetrates the whole 
spiritual world and the world of souls. 

sva-gunair nigudhdm: hidden in its own qualities, i. The self-power 
of the Divine is hidden by the qualities of the Lord, devdtmand, 
isvara-rupena avasfhitdm. S. The power of manifestation {mdyd-sakti) 
is in the form of Isvara, the Supreme Lord. See also III. 2; IV. i, 9 
and VI. I. 

2. The self-power of the Divine is hidden by the three qualities of 
sattva, rajas and iamas. It is the cause of the creation, maintenance 
and dissolution of the world, devasya paramesvarasya dtma-bhutdm, 
jagad-tidaya-sthiti-laya-hetu-bhutdm, brahma-visnu-sivdtmikdm. S. 

Cp. sarga-sthity-anta-kdrinim brahma-visnu-sivdtmikdm 

sa samjhdm ydti bhagavdn eka eva jandrdanah. 

3. The qualities may refer to the modifications of pm/er/z, purusa 
and Isvara. hr ahmaparatantraih prahytyddi-visesanaih upddhihhih 
nigudhdm.^. 

devds ca dtmd ca, saktis cayasyd par a-hrahma'^ah avasthd-hheddh tdm 
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prakrti-purusesvardndin sva-rupa-bhutdm brahnta-rupena avasthitdm 
pardt-pafatardfh saktim kdranam apasyan. 

See I. 9 and 12. . 

4. The power of the Lord to create, preserve and dissolve the world 
is looked upon as the cause— 

devdtmanah dyotandtmanah prakdsa-svM'upasya prajndna-ghana-svaru 
pasya param-atmanah jagad-udaya-sthiti-laya-niyamana-visayd'm 
saMim sdmarthyam apasyan. 

Brahman, the unconditioned Absolute, cannot be regarded as the 
cause of the world. It can only be described negatively. S says, 
na kdranam ndpy akdranam na cobhayarh ndpy anubhayam na ca 
nimittam na copdddnam na cobhayam. S. 

So it is that the causation of the world is traced to may a or prakfti 
which is the power of Brahman conceived as Isvara. 


THE INDIVIDUAL SOUL IN DISTRESS 

4. tarn eka-nemim trvrtarh sodasdntam satdrdhdram vimsati 
pratyardbhih 

astakaih sadbhih visva-rdpaika-pasam iri-marga-bhedam dvi~ 
ni-miUaika-moham. 

4. (We understand) Him (as a wheel) with one felly, with 
three tires, sixteen ends, fifty spokes, twenty counter-spokes 
and six sets of eights, whose one rope is manifold, which has 
three different paths, whose one delusion (arises) from two 
causes. 

In this and the following verses, the world is compared to a rotating 
wheel or a flowing stream. Its chief characteristic is movement 
and these images bring it out, 

eka-nemim: with one felly. Isvara is the one source of the manifested 
world. The root cause of the whole world described in different ways 
has its locus in Jsvwa. 

ya ekah kdrandni nikhildny adhitisthati iam eka-nemim, yonih 
kdranam avydkftam dkdsarh parama-vyomamdyd-prakftih saktis tamo 
’vidyd chdydjhdnam anrtam avyaktam ity evam ddi-sabdair abhilap- 
yamdnaikd kdrai^dvasthd, nemir iva nemih sarvddhdro yasyddhis- 
thdtur advitlyasya param-atmanas tarn eka-nemim. S. 

Iswra uses if for creation. 

It is usual to describe the world as a wheel, ekam pddam noksipati. 
SanatsujdtlyaNl.n. 

trvrtam: with three tires, threefold. Reference is to the three gunas, 
sattva, rajas (aidi tamas. 

sodasd 7 itam: sixteen ends. Reference is to the five elements, five 
organs of perception [jhdnendriya) , five organs of action [karmendriya] 
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and the mind {manas) . Prakrti and its twenty-three evolutes are some- 
times divided into two groups of eight and sixteen. The group of 
eight is called prakrti or mula-prakrti and consists of prakrti, huddhi, 
aham-kdra and the five elements. The group of sixteen called vikdra 
consists of mind, the ten organs and the five objects of the senses. 
See M.B. XIL 7670, 11394-6; 11552 ff. Buddha-carita XII. 18-19. 
This view is accepted by Tattva-samdsa 1 and 2 ; Garbha U. 4 and 
Bhdgavata Purina VII. 7. 22. 

Sdfhkhya Kdrikd divides the 24 into three groups: i. prakrti) 
2. 7 called prakrti-vikrti) and 3. 16 called vikrti. The last are called 
sodasaka gana {22). 

This expression may refer to the sixteen Kalas mentioned in 
Pra^na VI. I. 

satdrdhdram: fifty spokes. They represent the forces which move 
the wheel. 5 mentions the five viparyayas, tamas, moha, mahd-mohas 
tdmisra and andhatdmisra (they may also refer to ignorance, self-love, 
love, hatred and fear. Yoga Sutra I. 8; II. 2. Sdmkhya Sutra III. 37) ; 
twenty-eight asaktis or disabilities. Sdfhkhya Sutra III. 28; the nine 
inversions of the tustis, satisfactions. Ibid III. 39; the eight inversions 
of the siddhis or perfections (HI. 40). The various subdivisions of 
viparyaya, asakti, tusti and siddhi given in Sdmkhya Kdrikd 46 ff. 
form a set of fifty. See E. H. Johnston: Some Sdmkhya and Yoga 
Conceptions of the ^vetdsvatara Upanisad. Journal of the Royal 
Asiatic Society, October 1940, pp. 855 ff. 

praiyardbhih: counter-spokes. These are the ten organs of perception 
and action and their objects. Prasna IV. 8. It may also refer to the 
five elements with the five objects of the senses and the ten organs. 

See M.B. XII. 112. 38-41- 

astakaih sadbhih: six sets of eights. The six are i. prakrti: with, its 
eight causes of the five elements, mind {manas), intellect [huddhi], 
and self-sense [aharh-kdra), see B.G. VII. 4; 2. with the eight 

constituents of the body; 3. aisvarya: lordship with its eight forms; 
4. bhdva: eight conditions; deva: gods with their eight classes; and 
6. virtues which are also eight. 

animd mahimd caiva garimd laghimd tathd 
prdptih prdkamyam Uitvam vasitvam ca’stabhutayah. 
visva-rupaika-pdsam: whose one rope is manifold. It is desire or Karma 
visva-rupa, ndnd-rupa ekah kdmdkhyah pdsah, §. Visva-rupa is often 
used for the soul which is subject to rebirth. I. 9; V. 7; Maitri 11 . 5. 
Visvdkhya; V. 2, Visva and VII. 7, Visvarupa. Cp. also M.B. XIII. 
112. 33, tathaiva bahu-rupatvdd visva-rupa iti srutah, 

which has three different paths to salvation 
explained as dharma, idigiousness, adharma, irTeligioiisness, and 
jhdna or 'wisdom. 

moha: delusion or ignorance of self which is produced by two causes, 
good or bad works. Both of them commit us to the wheel of rebirth. 
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5 , panca-sroto’mbumpanca~yony ugra-vakrdmpanca-prdnormim 
panca-huddhyddi-muldm 

pancdvartdm panca-duhkhaugha-vegdm panca-sad-bhedam 
panca-parvdm adhimah. 

5, We meditate on him as a river of five streams, from five 
sources, fierce and crooked, whose waves are the five vital 
breaths, whose original source is the fivefold perception, with 
five whirlpools, an impetuous flood of five pains, divided into 
fifty kinds (of suffering) with five branches. 

The reality of the world and its relation to the Supreme Isvara 
are brought out here. ' 

panca-sroto’mbum: having for its water that which has five streams. 
srotas is also used for sense organ. 

indriya: the stream of perceptions which each sense organ receives 
from the outer world. These streams flow from" the senses to the mind 
which is said to have five streams. Gp. panca-sivtas in 
7890-1, where Nilakantha identifies it with mind or manas. 

Yoga Sutra II. 2 mentions the five Mesas as avidyd, asmitd, asakti, 
rdga, abhinivesa. 

Vacaspati Misra on Sdmkhya Kdrikd (47) explains panca-viparyaya- 
bheddh by a quotation from Vdrsaganya Panca-parva-vidyd. See also 
T attva-samdsa 14. Buddha-carita XII. 33. 

6. sarvdpve sarva-samstke brhante asmin hamso bhrdmyate 

brahma-cakre. 

prthag dtmdnam prerUdram ca matvd justas tatas tend'- 
mrtatvam eti. 

6. In this vast brahma-wheel, which enlivens all things, in 
which all rest, the souT flutters about thinking that the self 
in him and the Mover (the Lord) are different. Then, when 
blessed by him, he gains life eternal. - 

asmin u. tasmin. 

Cp. B.U. I. 4. 10. 

Katha IV. 10; T.U. II. 7. i; B.G. XVIII. 61. Vismt Dharma has 
the following verses; 

paiyaty dtmdnam anydm tu ydvad vai param-dtmanah 
tdvad sdmbhrdmyate jantur mohito nijaharmand: 
samkppdsesakarmd tu param brahma prapasyati 
abhedendtmanas suddham suddhatvad aksayo hhavei. 

Both Isvara dJid Pno mdividual soul belong to the manifested world, 
brahma-cakram: sto also VI. i. Gaudapada gives Brahman as a 
synonym for See Gaudapada on Kdrikd 22. The 

soul of man is a traveller wandeiing in this cycle of Brahma which 
is huge, a totality of lives, a totahty of states, thinking itself to be 
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different from the Impeller of the journey. The soul reaches its goal 
of immortality when it is accepted by the Supreme. 

SAVING KNOWLEDGE OF BRAHMAN 

7. udgUam etat paramam tu brahma tasmims trayam supra- 
tisihdksaram ca. 

atrdntaram hrahma-vido’viditvd Una hrahmani tat-pard 
yoni-muktdh. 

7. This has been sung as the supreme Brahman and in it is 
the triad. It is the firm support, the imperishable. The knowers 
of Brahman by knowing what is therein become merged in 
Brahman, intent thereon and freed from birth. 

supratisthd: v. sapratisthd, svapratistha. 

brahma-vido: V. veda-vido, knowers of the Vedas. 

paramam: Supreme, prapahca-dharma-rahitam. 

trayam: the triad, the individual soul, the world and the cosmic lord. 

bhoktd, hhogyam, preritdram. ^. 

%. samyuMam etat k^aram aksaram ca vyaktdvyaktam bharate 
viivam Uah. 

aniias cdtmd badhyate bkoktr-bhdvdt jhdtvd devam mucyale 
sarva-pdsaih. 

8. The Lord supports all this which is a combination of the 
mutable and the immutable, the manifest and the unmanifest. 
And the soul, not being the Lord, is bound because of his being 
an enjoyer. By knowing God (the soul) is freed from all fetters. 

See B.G. XV. 16-17. The later doctrine ot^aiva-siddhdnta with, its 
distinctions of pasu, pati, pdsa,th.Q. creature, the lord and the bond, 
is here suggested. 

9. jUdjhau dvdv ajdv isamsdv ajd hy ekd bhoktr-bhogydrtha-yuktd 
anantas cdtmd visva-rupo hy akartd trayam yadd vindate 

brahmam etat. 

9. There are two unborn ones, the knowing and the unknowing, 
the one all-powerful, the other powerless. Indeed there is 
(another) one who is unborn, connected with the enjoyer and 
the objects of enjoyment. And there is the infinite self, of 
universal form, non-active. When one finds out this triad, that 
is Brahman. 

The individual soul, the personal god and prakrti or nature are all 
contained in Brahman: jwesvara-prakfti-rupa-trayam brahma. S. The 
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doctrine of the triune unity elaborated later by Ramanuja is sug- 
gested here. For Ramanuja, God is the soul of nature as well as the 
soul of souls. See 1 . 12. 

The distinctions of enjoyer, enjoyment and enjoyed are contained 
in Brahman: bhoktr-bhoga-hhogya-rupam. S. 
akartr: non-active, kartrivadi-samsdra-dharma-rahitah. S. 

In commenting on this verse, S makes out that the manifested 
world is due to the power of mdyd which is not independent of 
Brahman and so does not constitute a second to it. As it is responsible 
for the manifested world it is not a nonentity. Its nature is inde- 
scribable. 

mdydyd anirvdcyatvena vasUitvdyogdt tathdha; 
esd hi bhagavan-mdyd sad-asad-vyakti-varjitd. b. 

■i 

10. ksaram pradhdnam amrtdksaram harah ksardtmdndv Uate 
deva ekah 

tasyahhidhyanad yojandt tattva-bhavad bhuyas cdnte visva- 
mdyd-nivrttih. 

10. What is perishable is the pradhdna (primary matter). 
What is immortal and imperishable is Hara (the Lord). Over 
both the perishable and the soul the one God rules. By medi- 
tating on Him, by uniting with Him, by reflecting on His being 
more and more, there is complete cessation from the illusion 
of the world. 

hara: one of the names ot Siva; ^ explains hara as one who removes 
ignorance, avidydder harandt. 

C'^. Siva-mahimna Stotra: 

bahula-rajase visvotpattau bhavdya namo namah 
prabala-tamase tat-samhdre hardya namo namafk 
jana-sukha-kfte sattvodriktau mrddya namo namah 
pramahasi pade nistraigiinye sivdy a namo namah. 

Salutations to^Bhava or Brahma in whom rajas preponderates for 
the creation of the universe, salutation to Hara or &va in whom 
tamas preponderates for the destruction (of the universe). Salutation 
to Mrda or Visnu in whom sattva preponderates for giving happiness 
to people. Salutation to Siva who is effulgent and beyond the three 
attributes. 

by meditating ow /ww; The way by which the soul is awakened to 
the divine core of his being is abhidhydna, an intense contemplation 
of the Saviour God. It leads to contemplative union with the object 
and identification with his essential reality. This contemplation is 
introspection, an intimate worship, intuition of one's own inner 
being. IV. 5. devam svadUastham updsya. ThQ embodied jiva hccoims 
one with God. 11 , 14. iaii dima-iaUvam prasdmiksya dehl cko bhamte. 
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visva-mayd: illusion ^of the world, sukha-duhkha-mohdtmakdsesa- 
prapahca-rupa-mdyd. S. Cp. Vasubandhu’s AbMdharmakosa: abodhim 
dhydndntye VI. 24. When we reach kaivalya, there is a total 
cessation of the world. The contemplator rises above the cosmic 
structure and attains brahma-nirvana. 

11 . jndtvd dev am sarvapdsdpahdnih ksmaih klesairjanma-mrtyu- 

prahdnih 

tasydhhidhydndt trtiyarh deha-bhede visvaisvaryam kevala 
dpta-kdmah. 

f. II. By knowing God there is a falling off of all fetters; when 
the sufferings are destroyed, there is cessation of birth and 
death. By meditating on Him, there is the third state ; on the 
dissolution of the body, universal lordship; being alone, his 
desire is fulfilled. 

This verse describes the different sides and stages of liberation. 
Negatively it _is freedom from birth and death; positively it is 
oneness with /swam, so long as there is the manifested world and 
oneness with Brahman -^11611 the manifested world ceases to exist, 
tasya paramesvarasya, abhidhydndd deha-bhede sarirapdtoUara-kdlam 
arcirddind deva-ydna-pathd gatvd paramesvara-sdyujyam gatasya 
trtlyam virdd-rupdpeksaydvydkrta-parama-vyoma-kdranehardvastham 
visvaisvarya-laksanarh phalam bhavati, sa tad anubhuya tatraiva 
nirvisesam dtmdnam matvd kevalo nirasta-samastaisvarya-tad- 
upddhisiddhir avydkfta-paramavyoma-kdranesvardtmaka-trtiydvastharh 
visvaisvaryam hitvd, dpta-kdma dtma-kdmah pUrndnandddvitlya-brah- 
ma-rupo ’vatisthate. §. He' also quotes from §iva-dharmoUara: 

dhydndd aisvaryam aiulam, aisvarydd sukham uttamani, 
jhdnena tat parityajya videho muktim dpnuydt. 

A distinction is made here between dhydna or meditation which 
leads to lordship and jhdna or wisdom which leads to liberation. 
The former, which is the contemplation" of the heart, the rapture of 
devotion, is a stage to the latter,- which is the contemplation of 
intelligence, the blaze of discernment. So long as the cosmic process 
continues, the Personal Lord presides over it and the freed individual 
vbecomes a co-worker with Him. When the cosmic process terminates, 
Hhe Personal Lord lapses into the Absolute and so does the freed 
individual. He knows as does the Lord that he is the manifestation 
of the Absolute, even when he is functioning in the world. 

12. etad jheyam nityam evdtniasamstham ndtah parahi vedi- 

tavyahi hi kihcit 

bhoktd hhogyam preritdram ca matvd sarvam proktam 
tri-vidhambrahmametat. 

12. That Eternal which rests in the self should be known. 
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Truly there is nothing beyond this to be known. By knowing 
the enjoyer, the object of enjoyment and the mover (of all), 
everything has been suid. This is the threefold Brahman. 

The individual soul, the object of enjoyment, prakrti and the 
Supreme Lord livara are all forms of Brahman, 
dtma-samstham: which. lesis in tYre, 

Cp. Katha V. 12. 

3 iva-dharmoUara says: sivam dtmani pasyanti pratimdsu nayoginah. 
The Yogins see the Lord in the self and not in images. 

13, vahner yathd yoni-gatasya murtih na driyate naiva ca 
lihga-ndsah. 

sa bhuya eve’ndhana-yoni-grhyah tad vo’hhayam vai prana- 
vena dehe. 

13. As the form of fire when latent in its source is not seen 
and yet its seed is not destroyed, but may be seized again and 
again in its source by means of the drill, so it is in both cases. 
The self has to be seized in the body by means of the syllable 
aum, 

Fire though not seen at first is there all the time; it becomes visible 
by friction; even so the Self is there all the time though unperceived 
by those in a state of ignorance. It is perceived when by meditation 
on the syllable aum, we subdue the lower self. The vision of the Self 
is achieved by means of the 
indhana: the stick used for drilling. 
yoni: the underwood in which the stick is drilled. 

, 14. sva- deham aranim krtvd pranavam co’ttardranim 

dhydna-nirmathandhhydsdt devam pasyen nigudhavat. 

14. By making one's body the lower friction stick and the 

syllable aum the upper friction stick, by practising the drill 
(or friction) of meditation one may see the God, hidden as it 
were. . 

In overcoming the obstacles which prevent the realisation of 
Brahman on the part of the individual, .suffering is involved. ■ 

We are asked to meditate on Godhead and bring Him out of the 
recesses of our heart. 

Cp. Kaivalya U. 1. ii. 

15. tilesu iailam dadhinlva sarpir dpas srotassu aran 7 :^u 

cdgnih. 

evam dtmdtmani grhyate’saii saiyenainam tapasd yo’ 
nupasyati. 
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15. As oil in sesamum seeds, as butter in cream, as water 
in riverbeds, as fire in friction sticks, So is the Self seized in 
one's own soul if one looks for Him with truthfulness and 
austerity. 

srotas: river-bed. Usually a stream, here the dry bed of a stream 
which, if dug into, will yield water. 

tapasd: by austerity. The divine in us becomes manifest only when 
we subject ourselves to certain disciplines. The Divine operates in 
us but it requires effort to make it shine forth. A later Upanisad 
says that the Divine dwells in us as ghee in milk but even as ghee is 
obtained after the process of churning, the churning of the mind is 
necessary to reveal the inner splendour. 

ghrtam iva payasi nigudham hhute bhute ca vasati vijhdnam, 
satatam manthetavyam manasd manthdna-bhutena. 

16. sarvavydpinam dtmdnam kszre sarpir ivdrpitam 
dtma-vidyd-tapo-mulamtad hrahmopanisatparam,tad hrah- 

mopanisat par am. 

16, The Self which pervades all things as butter is contained 
in milk, which is the root of self-knowledge and austerity, that 
is the Brahman, the highest mystic doctrine. That is the 
highest mystic doctrine. 

hrahmopanisai: the mystic doctrine of Brahman. 

Like butter hidden in milk does the eternal wisdom dwell in each 
and every object; let there be constant churning by the churning 
stick of the mind. Brahma-hindu U. 

Cp. Bhdgavata: 

‘When men realise me as present in all beings, as latent fire is in 
wood, from that moment they discard confusion,’ 
yadd tu sarva-bhutesu ddrusv agnim iva sthitam 
praticaksUa mam loko jahydt tarhyaiva kasmalam. 

III. 9. 32. 

As fragrance is in the flower, as butter in milk, as oil in sesamum 
seeds, as gold in the reef of gold (so God dwells in all objects). 
Dhydna-bindu U. 5. 

. puspa-madhye yathd gandham payo-madhye yathd ghrtam 
tila-madhyeyathdtailampdsdnesvivdkdhcanam. 
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IL 5 - Svdasvatam Upanisad 

• CHAPTER II 

INVOCATION TO SAVITR 

I. yunjdnah prathamam manas tattvdya savitd dhiyah 
agner jyotir nicdyya prthivyd adhydbharat. 

1. Savitr (the inspirer) first controlling mind and thought for 
truth discerned the light of Agni (Fire) and brought it out of 
the earth. 

The five introductory verses are taken from Taittinya Samhitd 

IV. I. I. 1-5; Vdjasaneyi Samhitd XL 1-5; Satapatha Brahmana 

V. 3. I. 12-17. 

The Upanisads claim to continue the tradition of the Vedas. 
It is an established convention in Indian thought to make out that 
the greatest innovations are only the developments of the old. Even 
the Buddha said that his teaching was only a restatement of the 
four ancient truths, catvdri drya-satydni. See Dhammapada, Intro- 
duction. 

2 . yuktena manasd vayam devasya savituh save 
suvargeydya saktyd. 

2. With mind controlled we are under the command of the 
divine Savitr that we may have strength for (obtaining) heaven. 

suvargeydya: for (obtaining) heaven, svarga-prdpti-heUi-bhutdya. 

3. yuktvdya manasd devdn suvaryato dhiyd divam 
brhaj jyoUh karisyatas savitd prasuvdti tan. 

3. May Savitr, having controlled through thought the gods 
that rise up to the bright heaven, inspire them to make a great 
light to shine. 

yunj ate mana uta yunjate dhiyo viprd viprasya hrhato 
vipascitah 

vi hotrd dadhe vayundvid eka in maM devasya savituh 
parisiutih. 

4. The sages of the great all-knowing control their mind and 
control tiieir thoughts. The one who knows the law has ordered 
the ceremonial functions. Great is the praise of the divine Savitr. 

5. yuje vdm brahma pufvy am namobhir visloka etu pathy eva 
, siireh 

snivantu vUve amrtdsya putrd d ye dhdmdni divydni 
tasthuh. 

5. I join your ancient prayer with adoration. Let my verse 
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go forth like the path of the sun. May all the sons of the 
Immortal listen, even those who have reached their heavenly 
abodes. 

amftasya putrah: sons of the immortal. 

Cp. ‘Ye are all children of light and the children of the day.’ 
I Thessalonians V. 5 ; Hebrews III. 6. 
deho devdlayah proktah jwah sivo hi kevalah. 

6. agnir yatrabhimathyate vayur yatradhirudhyate 
somo yatratiricyate tatra samjdyate manah. 

6. Where the fire is kindled, where the wind is directed, 
where the soma flows over, there the mind is born. 

See B.G. X. ii. 

Mind is born where the routine or automatism is broken. 

’ 7. savitrd prasavena juseta brahma purvy am 
tatra yonirh krnavase na hi te purtam aksipat. 

7. With Savitr as the inspirer, one should delight in the 
ancient prayer. Make your source (dwelling) there. Your work 
will not affect you. 

See C.U. V. 24. 3: B.G. IV. 37. 

THE PRACTICE OF YOGA 

8. trirunnatam sthdpya samarh sarirarh hrdmdriydni manasd 

sarimivesya. ' y 

hrahmodupena pratareta vidilan srotdmsi sarvdni hhaydva- 
hdni. . 

8. Holding the body steady with the three (upper parts, 
chest, neck and head) erect, causing the senses and the mind 
to enter into the heart, the wise man should cross by the boat 
of Brahman all the streams which cause fear. 

See B.G. VI. 13. 
sarhnivesyav. samnirudhya. 

trlni: three, urogrwasirdmsi, chest, neck and head. §. At the time 
of meditation we must hold the trunk, the head and the neck in a 
straight line. The theory of asanas or postures is a development of 
this view. The control of the senses by means of mind answers to 
h±er pratydhdr a. 

Body, mind and spirit form one whole and here what is known 
as bodily prayer is mentioned. 

Brahma: the syWahie aum. br ahma-iabdam pranavarh varnaycmti. S. 
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g. prdi^dn prapidyeha samyukta-cestah ksine pmne ndsikayo’ 
cchvasUa 

dmtdsva-yuktam iva vdham enam vidvdn mano dhdrayetd 
pramattah. 

9. Repressing his breathings here (in the body), let him who 
has controlled all movements, breathe through his nostrils, with 
diminished breath; let the wise man restrain his mind vigilantly 
as (he would) a chariot yoked with vicious horses. 

See B.G. V. 27. The verse refers to prdndydma, or breath-control 

10. same sucau sarkard-vahni-vdlukd-vivarjUe ^abda-jaldsrayd- 

dibhih. 

mano'nukule na tu caksu-ptdane gukd-nivatasrayape prayo- 
jayet. 

10. In a level clean place, free from pebbles, fire and gravel, 
favourable to thought by the sound of water and other features, 
not offensive to the eye, in a hidden retreat protected from the 
wind, let him perform his exercises (let him practise Yoga). 

See B.G. VI. ii; Maitri VI. 30. ■ 

The importance of physical surroundings is brought out here. 

mentions and as unfitting a 

place for meditation. II. ii; M.B. says wVj/aw vane. XlV. 567; 
also nadlpulinasdyl, nadiUmmtis ca. XIII. 6473. The place for 
meditation should be noiseless and not noisy. iaMa is said to be a 
mistake for said, a place green with young grass. * ^ 

11. mhdra- dhumdrkdnildnaldndm khadyota-vidyut-spHatika- 

iasmdm. 

etdni rupdni pur assay dni brahmany abhivyaktikardniyoge. 

II. Fog, smoke, sun, wind, fire, fireflies, lightning, crystal 
moon, these are the preliminary forms’ which produce the 
manifestation of Bra/maw in Yoga. 

We read in the Lankdvatdra Sutra: Tn his exercise, the Yogin 
sees (imaginatively) the form of the sun or the moon or something 
looking like a lotus, or the underworld or various forms such as 
sky fire and the like. When all these are put aside and there is a state 
of imagelessness, then a condition in conformity with suchness 
{bhuta-tathatd) presents itself and the Buddhas will come together 
from all their countries and with their shining hands will touch the 
head of the benefactor.' 

See also Mandala Brdhmana U. II. i. 

ddau tdrakavad drsyate, taio vajradarpanam, tatah paripumacandra- 
mandalam, iato navaratnaprabhdniandalam, into niadhydhndrka- 
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mandalam tato vahniiikhdmandalam ... sphatika, dhumra, hindu, ndda, 
kald, naksatra, khadyota, dlpa, netm, suvarna nava-ratnddi-prabhd 
dr §y ante. 

At j&rst appears a sign like that of a star, then gradually appear 
a diamond mirror, thereafter a full lunar circle, thereafter a circle 
of the lustre of the nine germs, thereafter the midday sun, thereafter 
a circle of flame, then a crystal, a black circle, a dot, sound, digit, 
star, sun, lamp, eye, the lustre of gold and nine gems are seen. 

Mystics speak of visions and auditions. Truth is seen through the 
mirror of human reflection. The mind of man is limited, by the nature 
of its possessor, by the kind of man he is. What thinks is the man, 
not the mind. Our senses make definite what is in its nature in- 
definite. We reduce the invisible to our level. As we cannot for long 
dwell on the heights without suffering from vertigo, we descend to 
the sense world and use images belonging to it. Though God trans- 
cends all forms He may still use them and convey His presence 
through them. These images are sent to comfort and instruct us. 

This verse makes out that the images are not the subjective 
activities of the human self. Besides, many of these visions have a 
symbolic character. The words and phrases we use to describe 
impressions which external things make upon us are employed to 
describe the events of our spiritual life. It is a process of spiritual 
materialization. Truths of the spiritual life cannot be adequately 
represented except through symbols. Saint Hildegrand (1098-1180) 
had visions and she repeatedly assures us: ‘These visions which I 
saw I beheld neither in sleep nor in dream, nor in madness nor with 
my carnal eyes, nor with the ears of the flesh, nor in hidden places; 
but wakeful, alert, with the eyes of the spirit and with the inward 
ears I perceived them in open view and according to the will of God. 
And how this was compassed is hard indeed for human flesh to 
search out.’ Quoted in Studies in the History and Method of Science, 
edited by Charles Singer (1917), p. 53. Suso, Theresa, Muhammad 
and many others had these visions. 

12. prthvyapyatejo’nilakhe samutthite pahcdtmake yoga-gune 
pravrtte. 

natasya rogo na jard na^nrtyuhprdptasya yogdgni-mayam 
sariram. 

12. When the fivefold quality of Yoga is produced, as earth, 
water, fire, air and ether arise, then there is no longer sickness, 
no old age, no death to him who has obtained a body made 
of the fir%of Yoga. 

This verse and the next emphasise the physicaTaspects of Yoga. 
Through Yoga we try to build up a healthy and clean body. We 
attempt to make the very substance of our body incorruptible. 
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Four stages of yoga, dramhha, ghata, paricaya and fiispatti are 
described in verses 13, 14, 15, and 16 respectively. In securing 
bodily healtli we have the commencement of the yoga, yoga-pravftti. 
In attaining freedom from sorrow he reaches the second stage. In 
the third stage the traces of duality disappear, mahd-sunyam tato 
hhdti sarva-siddhi-samdsrayam. In the fourth stage there is the 
identity of the individual with the Supreme Self. The Yogin does 
not become disembodied. The elements composing his body are 
elevated to the level of their subtleness, suksmaiva. He leaves his 
gross body and attains an indefectible one. It is a consciousness-body 
akin to that of the Supreme with whom the contemplator has 
identified himself through meditation. 

13. laghutvam drogyam alolupatvam varna-prasddam svara-sau- 
sthavam ca. 

gandhas subho mutra-punsam alp am yoga-pravrUim pratha- 
mdm vadanti. 

13. Lightness, healthiness, steadiness, clearness of com- 
plexion, pleasantness of voice, sweetness of odour, and slight 
excretions, these, they say, are the first results of the progress 
of yoga. 

THE VISION OF GOD 

14. yathaiva bimham mrdayo'paliptam iejomayam bhrdjate tat 

sudhdntam. 

tad vdtmatattvam prasamiksya dehl ekah krtdrtho bhavate 
vUa-hkafy. 

14. Even as a mirror stained by dust shines brightly when 
it has been cleaned, so the embodied one when he has seen the 
(real) nature of the Self becomes integrated, of fulfilled purpose 
and freed from sorrow. 

15. yaddtma-tattvena hi brahma-tattvam dvpopamenc’ ha yitktah 

prapasyet 

ajam dhruvam sarva-tattvair visuddham jhdtvd devam 
mucyaU sarva-pdsaih. 

15. When by means of the (real) nature of his self he sees 
as by a lamp here the (real) nature of Brahman, by knowing 
God who is unborn, steadfast, free from all natures, he is 
released from all fetters. 

THE IMMANENCE OF GOD 

16. esa ha devah pradiso’mi sarvdh pRrvo hi jdtah sa u garbhe 

antah. 



724 The. Pnncipal Uj>anisads 11,17. 

sa evajdtahsajanisyamdnahpratyahjandmstisthatisarvato- 
mukhah. 

16. He, indeed, is the God who pervades all regions. He is 
the first-hom and he is within the womb. He has been born 
and he will be born. He stands opposite all persons, having his 
face in all directions. 

See Vdjasaneyi Samhitd, 32. 4. 

pur VO hi jdtah: is i\iQf^rsihom/as Hir any a-garhha. 

ly, yo devo’gnmi yo'psu yo visvam bhuvanam dvivesa, 

ya osadhisu yo vanaspatisu tasmai devdya namo namah. 

17. The God who is in fire, who is in water, who has entered 
into the whole world (the God), who is in plants, who is in 
trees, to that God be adoration, yea, be adoration. 
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CHAPTER HI 

THE HIGHEST REALITY 

I, ya eko jdlavdn Uata isamhhih sarvdn lokdn Uata Uambhih, 
ya maika udhhave sambhave ca, ya etad vidur amrtds te 
bhavanti. 

1, The one who spreads the net, who rules with his ruling 
powers, who rules alt the worlds with his ruling powers, who . 
remains one (identical), while (things or works) arise and 
continue to exist, they who know that become immortal. 

jdlavd.fi: who spreads the net. S identifies jdla or net with mdyd. 

2. eko hi rudro na dvitiydya tasthur ya imdn lokdn Uata 

Uambhih^ 

pratyah jandn tisthati sahcukocdnta-kdle samsrjya visvd 
bhuvandni gopdh. 

2. Truly Rudra is one, there is no place for a second, who 
rules all thesTworlds with his ruling powers. He stands opposite 
creatures. He, the protector, after creating all worlds, withdraws 
them at the end of time. 

The Highest Reality is identified with Rudra who is assigned 
the three functions of creation, protection or maintenance and 
dissolution. 

In R.V. Rudra is the personification of the destructive powers 
of nature, exemplified in storms and lightning. In the later portions 
of the Veda he is described as Siva, the auspicious, as Mahadeva, the 
great god. Even in the R.V. it is said that he dwells in mountains, 
that he has braided hair, that he wears a hide. • 
pratyah: o'^'^osiiQ.'B.&liYQ.szs pratyag-dtfnan. 
sarvdms ca jandn praty-antarah prati-pfimsam avasthitah. § who also 
quotes ‘rupa-ih rupam pratirupo babhdva.’ 

3. visvatas caksur uta visvato mukho visvato bdhurtdavisvatas- 

pat. . ‘ 

sam bdkubhydm dhamati sampatatrair dydvd-bhmm janayan 
deva ekah. 

3. That one God, who has an eye on every side, a face on 
every side, an arm on every side, a foot on every side, creating 
heaven and earth forges them together by his arms and his 
wings. ' ■ 

See R.V. X. Si, 3; Atharva Veda XIIL 2. 26; Vdjasaneyi Samhita r 
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XVII. 19; Taittmya Samhitd IV. 6, 2. 4; Taittirlya Ar any aka X, i. 3. 

. dhamati: forges. § means by it samyojayati, he joins men with 
arms and birds with wings. 

hdhuhhydm: with arms. As it is in the dual number, Sarhkarananda 
takes it for dharma and adharma. 

patatraih: with wings, ^arhkarananda means by it the five chief 
elements patana-Maih pahclkrta-mahd-bhutaih. 
hdhuhhydm, vidyd-karmdhhydm, patatraih vdsana-rupaih samdhamati 
dipay ati. Ndrdyana-dipikd. 

4. yo devdndm prahhavas codhhavas ca visvddhipo rudro 
maharsih 

hiranya-garhham janaydmdsa purvam sa no huddhyd 
suhhayd samyunaktu. 

4. He who is the source and origin of the gods, the ruler of 
all, Rudra, the great seer, who of old gave birth to the golden 
germ {Hiranya-garhha), may He endow us with clear under- 
standing. 

See IV. 12. 

Hiranya-garhha is the person endowed with clear ideas, hitam 
ati-ramaiyiyam aty-ujjvalam jhdnam garhhah antas-sdrahyasya tarn. 

In verse 3, the stress is on the cosmic form virdt svarupa; here on 
the cosmic spirit, the world-soul, Hiranya-garhha, 


PRAYERS TO RUDRA 

5, yd te rudra sivd tanur aghordpdpakdsim 

tayd nas tanuvd santamayd girisantdhhicdkasihi. 

I 5. Rudra, your body which is auspicious, unterrifying, 
I showing no evil — with that most benign body, 0 dweller in the 
' mountains, look upon (manifest yourself to) us. 

For this and the following verse, see Vdjasaneyi Sarhhitd XVI. 2-3. 
auspicious body: this is not identical with his absolute reality. It is 
analogous to the Buddhist dharmakdya. 

6. yam Hum girisanta haste bibharsy astave 

sivdrh giritra tdm kuru md himslh purusam jagat. 

6. O Dweller among the mountains, make auspicious the 
arrow which thou boldest in thy hand to throw. O Protector 
of the mountain, injure not man or beast. 

purusam asmadiyam jagad api krtsnam. the human and the other 
than human. 
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KNOWLEDGE OF THE SUPREME AS THE WAY TO 
ETERNAL LIFE 

7. tatah param bmlvma param hrhantam yathd-nikdyam sar~ 
va-bhutesu gudhmn. 

visvasy aikam parivestitdram Uam tam jMtvdmrtd bhavanti, 

7. Higher than this is Brahman, the supreme, the great hidden 
in all creatures according to their bodies, the one who envelopes 
the universe, knowing Him, the Lord, (men) become immortal. 

tatah param: higher than this. This may refer to the Vedic God 
Rudra or the manifested world. The reference here is to Isvara who 
is higher thajL Hiranya-garbha and Virdt-rupa, to the indwelling Lord, 
antarydmin, to the Supreme Personal God, paramesvara. 

8. veddham etam purusam mahdntam ddifya-varnam tamasah 

parastdt 

tam eva viditvd atirnHyum eii ndnyah panthd vidyafe’ 
yandya. 

8. I know the Supreme Person of sunlike colour (lustre) 
beyond the darkness. Only by knowing Him does one pass over 
death. There is no other path for going there. 

See VI. 15; B.G. VIIL g. ndnyah panthd: no othsi panthd the 
way, the path; pathikrt, the road-maker. 
ayandya: for going (to salvation). 
apavarga-gamandya samsdrdhdheh pdra-ganiandya vd. 

The sage Svetasvatara says that he has seen the Supreme who 
dwells beyond all darkness, that he has crossed the world of sarhsara. 

9. yasmdt param ndparam asH kiricit yasmdn ndipyo na 

jydyo'sti kihcit. 

vrksa iva stabdho divi tisthaty ehas tma' dam purnam 
purusena sarvam. 

9. Than whom there is naught else higher, than whom there 
is naught smaller, naught greater, (the) one stands like a tree 
established in heaven, by Him, the Person, is this whole universe 
filled. 

SeeKathaVI. i. 

divi: in h.ea.vQn dyotandtmani sve mahimni, established in his own 
greatness. 

10. tato y ad Uttar ataram tad arupam andmay am 

ya etad vidur amrtds U bhavanti, athetara duhkham 
evdpiyanti. 


AA 
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10. That which is beyond this world is without form and 
without suffering. Those who know that become immortal, but 
others go only to sorrow. 

THE COSMIC. PERSON 

11. sarvanana-siro-grivah sarva-hhuta-guhdsayah 
sarva-vydpi sa bhagavdn tasmdt sarva-gatas sivah. 

11. He who is in the faces, heads and necks of all, who dwells 
in the cave (of the heart) of all beings, who is all-pervading. 
He is the Lord and therefore the omnipresent 

SeeR.V. X. 81. 3;X. 90. I. 

§ explains Bhagavat by citing the verse: 

aisvaryasya samagrasya, dharmasya, yasasah sriyah 
jhdna-vairdgyayos caiva sanndm hhaga itirand. 

He who has the six qualities of complete lordship, righteousness, 
fame, prosperity, wisdom and renunciation is Bhagavan. 

12. mahdn prahhur vai puru^ah sattvasyaisa pravartakah 
sunirmaldm. imam prdptim isdno jyotir avyayah. 

12. That person indeed is the great lord, the impeller of the 
highest being. (He has the power of) reaching the purest 
attainment, the ruler, the imperishable light. 

sattva: highest being. For S the internal organ, antah-karana. 

13. angustha-mdtrah ptiruso’ntardtmd sadd jandndm hrdaye 

sannivistah 

hrdd manvUo manasdbhiklpto ya etad vidur amrtds te 
hhavanti, 

13. A person of the measure of a thumb is the inner self, 
ever dwelling in the heart of men. He is the lord of the know- 
ledge framed by the heart and the mind. They who know that 
become immortal. 

manviso: the lord of knowledge, jhdnesah. v. manlsd, by thought. 
This reading ‘hrddmamsd manasdbhiklpto’ is adopted by ^amka- 
ranaiida, Narayapa and Vijhana-bhiksu. 

14, sahasfa-Mrsd piirusak sahasrdksah sahasra-pdt 
sabhumimvisvatovrtvdatyatisthaddasdhg'ulam. 

14. The person has a thousand heads, a thousand eyes, a 
thousand feet. He suiTOunds the earth on all sides and stands 
ten fingers' breadth beyond. 
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See R.V. X. 90. I. 

daidngulam: ten fingers’ breadth, anantam, apdram. endless, 
shoreless. Though the Supreme manifests Himself in the cosmos, He 
also transcends it. 

15. purusa evedam sarvam y ad bhutam yac ca hhavyam 
utdmrtatvasyesdno yad annendtirohati. 

15. The person is truly this whole world, whatever has been 
and whatever will be. He is also the lord of immortality, and 
whatever grows up by food. 

See R.V. X. 90. 2. 

Sayana explains that he is the lord of all the immortals, i.e. the gods, 
because they grew to their high estate by means of food. 

16. sarvatah pdni-padam tat sarvato’ksi-siro-mukham 
sarvatah smtimal lake sarvam dvrtya tisthati. ■, 

16. On every side' it has a hand and a foot, on every side an 

eye, a .head and a face. It has an ear everywhere. It stands 
encompassing all in the world. . 

See B.G. XIII. 13. 

ly. sarvendnya-gunahhdsam sarvendriya-vivarjitam 
sarvasya prabhum Udnam sarvasya iaranam brhat. 

17. Reflecting the qualities of all the senses and yet devoid 
of all the senses, it is the lord and ruler, it is the great refuge I 
of all. 

See B.G. XIII. 14. 

18. nava-dvdfe pure deM hamso lildyaU bahih 
vast sarvasya lokasy a sthdvarasya carasy a ca. 

18. The embodied soul in the city of nine gates sports 
(moving to and fro) in the outside (world), the controller of 
the whole world, of the stationary and the moving. 

See Katha, V. i; B.G. V. 13. 

hamsa: soul. It is the Universal Spirit. 

hamsah paramdtmd hanty avidydtniakam kdryam. 8. 

1 9 . a-pdni-pddojavanogrhUdpasyaiy acaksuhsa srnoty akarnah, 
so vetti vedyani na ca tasydsU vetid, tarn dhur agryam 

piirnsam mahdntam. 

19, Without foot or hand, (yet) swift and grasping, he sees 
without eye, he hears without ear. He knows whatever is to 
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be known; of Mm there is none who knows. They call him the 
Primeval, the Supreme Person. 

20. anor aniydn mahato mahtycm dtmd guhdydm nihito’sya 
jantoh 

tamakratumpasyati vita-soko dhdtuh prasaddn mahimdnam 
isam. 

20. Subtler than the subtle, greater than the great is the 
Self that is set in the cave of the (heart) of the creature. One 
beholds Him as being actionless and becomes freed from sorrow, 
jwhen through the grace of the Creator he sees the Lord and 
^ His majesty. 

See Taittinya Aranyaka X. lo-i. 

akratum: being actionless, visaya-hhoga-samkaipa-rahitam. S. 
dhdtuh prasdddt: through the grace of the Creator. 
dhdtu-prasdddt: through the clarity born of sense-control. Sense 
organs are said to be 

21. veddham etam ajaram purdpam sarvdtmdnam sarva-gatam 

vibhutvdt. 

janma-nirodham pravadanty yasya brahmavddino'bhiva- 
danti nityam. 

21. I know this undecaying, ancient (primeval) Self of all, 
present in everything on account of infinity. Of whom they 
• declare, there is stoppage of birth. The expounders of Brahman 
proclaim Him to be eternal. 

janma-nirodham: stoppage of birth. 

For whom the foolish think there are birth and death. 
yasya janma-nirodham miidhdh pravadanti, ^ariikardnanda. 

N dray ana Dlpikd suggests a reading, janma-nirodhahi na vadanii 
yasya. For whom birth and death are not spoken. 

Sometimes it is used for the creation and destruction of the world 
yasya paramesvarasya. karma jagatah janma-sarhhdrau. Vijhdna- 
bhiksti. 

This chapter _makes out that the Impersonal and the Personal, 

, Brahman and Isvara are not two different entities but the same 
in two aspects. 
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CHAPTER IV 

THE ONE GOD OF THE MANIFOLD WORLD 

I. ya eko’vafno hahudhd sakti-yogdd varndn anekdn nihitdrtho 
dadhdti. 

vicaiti cd’nte visvam ddau sa devah sa no buddhyd subhay d 
samyunaktu. 

1. He who is one, without any colour, by the manifold 
exercise of his power distributes many colours in his hidden 
purpose and into whom in the beginning and at the end the 
universe is gathered, may He endow us with a clear under- 
standing. 

avarnah: devoid of determinations, nirvisesah. S. 

nihitdrthah: in his hidden purpose. Without any motive or personal 

interest. agrhUa-prayojanah, svdrtha-nirapeksah. 

ante: in the end. V. sdnte. The world was inactive, unmanifest 

before creation. 

2. tad evd’gnis tad ddityas tad vdyus tad u candramdh 
tad eva sukram tad brahma tad dpas tat prajdpatih. 

2. That indeed is Agni (fire), that is Aditya (the sun), that 
is Vayu (the wind) and that is the moon. That, indeed, is the 
pure. That is Brahma. That is the waters. That is Prajd-pati 
(the lord of creation). 

See Vdjasaneyi Samhitd, XXXI I . i. 

This verse occurs in Mahdndrayana U. in the following way : 
yad ekam avyaktam ananta-rupam visvam purdnam tamasah 
parastdt 

tad eva rtam tad u satyam dhus tad etad brahma paramam kavindm 
istdpurtam bahtidhdjdtamjdyamdnam visvam hibharti hhmanasya 
ndhhih 

tad evd.gnis tad vdyus tat suryas tad u candramdh 

tad eva sukram amf tarn tad brahma tad dpas sa prajd-patih 

This verse indicates that the different Vedic gods are not inde- 
pendent but are forms of the One Supreme. 
tad: that, self-nature, dtma-tattvam. ■ 

pure, alternatively the starry firmament. 
suddhamanyadapidiptimannahsatrddi. 

A makes Brahma, Hiranya-garbhdtmd and Praja-pati virdd-dtmd, 
Vijnanabhik.su makes out that the Supreme through the power of 
maya created the manifestations and entered into them and is 
called by their names: svamdyayd adhidaivikopddhm samasti-rupdn 
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sfstvd tesv anupravisya agnyddityadydkhydm lahdhvd sthito plsvara 
evety aha. 

3. tDam stri tvam puman asi, tv am kumdra uta vd kumdri; 
tv ant jirno dandena vahcasi, tvam jdto bhavasi visvato- 
mukhah. 

3. You are woman. You are man. You are the youth and 
the maiden too. You, as an old man, totter along with a staff. 
Being born you become facing in every direction. 

See Atharva Veda, X. 8. 27. 

4. nilah patahgo harito lohitd.ksas tadid-garbha Havas samudrdh 
anddimat tvam vihhutvena vartase yato jdtdni bhuvandni 

visvd. 

4. You are the dark-blue bird, you are the green (parrot) 
with red eyes. You are (the cloud) with the lightning in its 
womb. You are the seasons and the seas. Having no beginning 
you abide through omnipresence. (You) from whom all worlds 
are born. 

patahgah: bird, hhramarah, bee. S 

THE UNIVERSAL SELF AND THE INDIVIDUAL SOUL 

5. ajdm ekdm lohita-sukla-krsndm bahvth prajdh srj'amdndm 

sarupdh 

ajo hy eko jusamdno’nusete jahdty endm bhukta-bhogdm 
ajo'nyah. 

5, The One unborn, red, white and black, who produces 
manifold offspring similar in form (to herself), there lies the 
one unborn (male) delighting. Another unborn gives her up, 
having had his enjo5unent,- 

See B.S. I. 4-8. 

lohita-sukla-krsndm: red, white and black. Reference is either to fire 
[tajas], water [ap), and earth [anna), or the three gunas, rajas, 
sattva, said iamas oi prakrti, 

The one she-goat, red, white and black in time produces many 
young like herself. For the red, white and black colours see C.U. 
VI. 4, where everything in the universe is said to be connected with 
the three elements, the red of fire, the white of water, the black 
of food or of earth. It is the order of creation when the Absolute first 
produced: heat, then water, then earth in the shape of food. 

V . rohita iox lohita. 
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The first unborn is he who is ignorant and therefore subject to the 
influence of 

The second unborn is he who has overcome his ignorance and is 
therefore free from bondage to prahrti. 

6. dvd suparna sayujd sakhdyd, samdnam vrksam parisasvajdte 
tayor anyah pippalmh svadv atty anasnann anyo’hhicdkastti. 

6, Two birds, companions (who are) always united, cling to 
the self-same tree. Of these two the one eats the sweet fruit, 
and the other looks on without eating. 

See M.U. III. i; R.V. I. 164. 20; Katha I. 3. I. 

Our being in time is an encounter of empirical existence and 
transcendent reality. The eternal in itself and the eternal in the 
empirical flux are companions. The world is the meeting-point of 
that which is eternal and that which is manifested in time. Man as 
an object of necessity, a content of scientific knowledge, is different 
from man as freedom. 

7. samdne vrkse puruso nimagno’nUayci socati muhyamdnah 
justam yadd pasyaty any am Uam asya mahimdnam iti 

mta-sokdh. 

7. On the self-same tree, a person immersed (in the sorrows 
of the world) is deluded and grieves on account of his helpless- 
ness. When he sees the Other, the Lord who is worshipped and 
His greatness, he becomes freed from sorrow. 

M.U. III. I. 2. In verse 6, the cause of sorrow is traced to the sense 
of helplessness induced in us when we are lost in the objective 
universe: in verse 7 freedom from sorrow is traced to our getting 
beyond object-thinking into contact with real being. 

8. fco’ksare parame vyoman yasmin devd adhi visve niseduh 
yas tarn na veda kirn rod karisyati ya it tad vidus ta imo 

samdsate. 

8. For him who does not know that indestructible being of 
the Rg whereon in the highest heaven all the gods reside, 
of what avail is the Rg Veda to him? They, indeed, who know 
that rest fulfilled. 

R.Y. 1. 16^. SgiTdittmya Amnyaka 11 . ti, 6. 
samdsate: rest fulfilled. hftdrilms iistJmnU:^. 

The Vedas are intended to lead to the realisation of the Supreme. 
For those who study them without undergoing the inward discipline, 
the}'’ are not of much use. 
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g. chanddfhsi yajhdh krafavo vratdni, hhutam hhavyam yac ca 
vedd vadanti, 

asmdn mdyi srjate visvam etat tasmims cdnyo may ay d 
samniruddhah. 

9. The Vedas, the sacrifices, the rituals, the'observances, the 
past, the future and what the Vedas declare, all this the maker 
sends forth out of this, in this the other is confined by maya. 

the other: the individual soul. 

The whole world proceeds from the imperishable Brahman. The 
actual creator is Isvara, the Personal God, who is acting through 
his power of maya, devdtma-sakti. 

10. may dm Ui prakrtim viddhi, mdyinam tu mahesvaram; 
tasydvayava-bhutais tu vydptam sarvam idam jagat. 

10. Know then that prakrti is maya and the wielder of maya 
is the Great Lord. This whole world is pervaded by beings that 
are parts of Him, 

The Sdmkhya 'prakrti is identified with the maya of the Vedanta. 
The Upanisad attempts to reconcile the views of the Sdmkhya and 
the Veddftia. 

Isvara and Sakti are regarded as the parents of the universe. 
Cp. the following verses: — ^ 

‘Only when united with BaUi has Siva power to manifest; but 
without her, the God cannot even stir.’ 

sivah saktyd yukto yadi hhavati saktah prahhavitum: 
na ced evam devo na khalu kusalah spanditum api. 

Again, ‘0 Father-Mother, this world of ours was created by the 
compassion of your joint protectorship to the end that, by your 
mutual help, your joint design may fulfil itself.’ 

ubhdbhydm etdhhydm ubhaya-vidhim uddisya dayayd 
sandthdhhydmjajhejanaka-janamniaj-jagad^idam. 

Anahdalaharl I. i. 

T think of the mother of all the worlds, who creates this universe 
of real-unreal nature, protects the same by her own energy of the 
three' gunas, and withdraws it at the close of every aeon and remains 
disporting herself in her oneness.’ 

srstvakhilam jagad idam sad-asai svarupam 
saktyd svayd trigunayd (or trigunyd) paripdti visvam. 
samhrtyakalpa-samayeraniateiathaikd 
tdm sarva-visva-jananim manasd smardmi. 

Devi Bhdgavata 1 . 2. y. 

As the Supreme brings forth the whole universe by His own power 
of maya. He is not in any way affected by it as others are. 
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THE SAVING KNOWLEDGE OF GOD 

11. yo yonim yonim adhitisthaty eko yasmin idam sam ca 
vicaiti sarvam. • 

tarn Udnam varadam devam tdyam nicdyyemdm sdntim 
atyantam eti. 

11. The One who rules every single source, in whom all this 
dissolves (at the end) and comes together (at the beginning 
of creation), who is the lord, the bestower of blessing, the 
adorable God, by discerning Him one goes for ever to this peace. 

12. yo devdndm prabhavas co’dbhavas ca, visvddhipo rudro 

maharsih. 

hiranya-garbham pasyata jdyamdnam, sa no huddhyd 
subhayd samyunaktu. 

12. He who is the source and origin of the gods, the ruler 
of all, Rudra, the great seer, who beheld the golden germ 
[Himnya-garbha) when he was born, may He endow us with 
clear understanding. 

See III. 4. 

13. yo devdndm adhipo yasmin lokd adhisritdh 

ya lie'sya dvi-padas catus-padah, kasmai devdya havisd 
vidhema. 

13. He who is the overlord of the gods, in whom the worlds 
rest, he who is the lord of two-footed and four-footed beings, 
to what God shall we offer our oblations ? 

kasmai, to what : v. tasmai: to that God we shall offer our oblations. 
See R.V. X. 121. 3. 

14. suksmdti-suksmam kalilasya madhye, visvasya srastdram 

aneka-rupam 

vismsyaikam pariveditarain jndtvd sivam sdntim atyantam 
eti. 

14. More minute than the minute, in the midst of confusion, 
the creator of all, of manifold forms, the one embracer of 
everything, by knowing Him as the auspicious, one attains 
peace for ever. 

See III. 7; V. 13. 

15. sa eva kdle bhuvanasya goptd, visvddhipah sarva-bhutesu 

gudhah 

yasmin yuktd brahmarsayo devatds ca, tarn evam jndtvd 
mftyu-pdsdms chinatti. 

A A* 
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15, He indeed is the protector of the world in time, the lord 
of all, hidden in all things, in whom the seers of Brahman and 
the deities are united; by kno.wing Him thus one cuts the cords 
of death. 

The knowers of Brahman as well as the deities know that their 
reality is in Brahman. 

16. ghrtdt param mandam ivdtisuksmam jndtvd sivam sarva- 

bhiltesu gudham. • 

viivasyaikam pariveslitdram jndtvd devam mucyate sarva- 
pdsaih. 

16. By knowing Him, the auspicious, hidden in all beings 
like the film exceedingly fine that rises out of clarified butter, 
the one embracer of the universe, by knowing God one is 
released from all fetters. 

17. esa devo visva-karmd mahatma, sadd jandndm hrdaye 

sannivistah. 

hrdd mamsd manasdJbhiklpto , ya etad vidur amrtds te 
hhavanti. 

17. That god, the maker of all things, the great self, ever 
seated in the heart of creatures is framed by the heart, by the 
thought, by the mind, they who know that become immortal. 

See in. 13. 

18. yadd’tamas tan na diva na rdtrir na san na cdsac chiva 

eva kevalah, 

tad aksaram tat savitur varenyam, prajhd ca tasmdt prasrtd 
purdiu. 

18. When there is no darkness, then there is neither day nor 
night, neither being nor non-being, only the auspicious one 
alone. That .is the imperishable, the adorable light of Savitr 
and the ancient wisdom proceeded from that, 

savitur varenyam: the adorable light of Savitr. Literally the choicest 
(splendour) of Savitf. 

See R.V. HI. 62. To. ’ 

The characterisation of the Supreme which transcends the duality 
of subject and object can only be negative and cannot be a field of 
clear definition and demonstration. 

19. nainam urdhvam na iiryahcam na madhye na parijagrabhat 
na tasya pratimd asti yasya ndma mahad yasah. 

19. Not above, not across, not in the middle, nor has any 
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one grasped Him. There is no likeness of Him whose name is 
great glory. 

20. na samdfie tisthati rupam asya, na caksusd pasyati kas 
canainam. 

hrdd hrdistham manasd ya enam, evam vidur amrtds te 
hhavanti. 

20. His form is not to be seen; no one sees Him with the 
eye. Those who through heart and mind know Him as abiding 
in the heart become immortal. 

God does not stand in finite form before the eyes or the mind. 
Finite things serve as symbols enabling us to realise the presence of 
the divine. These verses demand the recognition of the absolute 
transcendence of God in relation to the world. The deus absconditus 
recedes into the distance when we seek to describe him by empirical 
forms; yet this Upanisad emphasises the personal aspect of the 
transcendent God, He is ^iva to whom we turn in prayer and praise. 

21. ajdta ity evam kascid bhlruh prapadyate: 

rudra yat te daksinam mukhdfh tena mam pdhi nityam. 

21. 'You are unborn' with this thought someone in fear 
approaches you. O Rudra, may your face which is gracious 
protect me for ever. 

The attitude of hhakti is brought out here. 

22. md nas take tanaye md na dyusi, md no gosu md no asvesu. 

nrisah. 

virdn md no rudra hhdmito’vadhlr havismantah sadam it 
tvd havdmahe. 

22. Rudra, hurt us’ not in my child or grandchild, hurt us 
not in my life, hurt us not in my cattle, hurt us not in my 
horses. Slay not our heroes in your wrath for we call on you 
always with oblations. . 

See R.V. 1 . 114. 8. 



73 « 


The Principal Upanisads 


V. 2. 


CHAPTER V 

THE ONE IMMANENT GOD 

I. dve aksare brahma-pare tv anante, vidyd'vidye nihite yatra 
gudhe 

ksaram tv avidyd hy amrtam tu vidyd, vidyavidye isate yas 
tu so’nyah. 

1. In the imperishable, infinite highest Brahman are the 
two, knowledge and ignorance, placed hidden. Ignorance is 
perishable while knowledge is immortal. And he who controls 
knowledge and ignorance is another (distinct from either). 

By way of preface to this chapter Samkarananda observes that 
this chapter is devoted to the discussion of the nature of That in 
the text That art Thou, though both of them were treated in Chapter 
III, more specially the nature of Thou, tat-tvam-pdddrthau trtiye 
’dhydye nirupitau yady api tathdpi tvam-paddrtho ndtyantam niru- 
pitah; tad-artham ayam pancamo’dhydya drahhyate. 
brahmapare: hiranyagarbhdt pare or parasmin hrahmani. §. 
gudhe: YiiddL&n. lokair jhdtmn asakye. Saihkarananda. 
ksaram: perishable. It is the cause of bondage, samsHi-kdranam, 
w'hile vidyd is the cause of moksa, moksa-hetuh, S. 
any ah: another, sdksitvdt, being onty the witness. §. 

The one and the many are both contained in the Supreme. The 
knowledge of the One is vidyd; the knowledge of the many detached 
from the One is 

2 . yo yonim yonim adhitisthaty eko visvdni rupdni yonU ca 

sarvdh 

rsim prasutam kapilam yas tarn -agre jhdnair bibharti 
jdyamdnam ca pasyet, 

2. He, who being one, rules over every single source, over 
all forms and over all sources. He who bears in His thoughts 
and beholds when born the fiery (red) seer who was engendered 
in the beginning. 

Wisdom is prior to the world-soul. 

kapilam: hiranya-garbham. See IV. 12. VI. 1-2. The reference is 
not to the sage Kapila, the founder of the philosophy. 

The Supreme is described as looking vL-pon Hiranya-garbha while 
he was being born. He was the first to be created by God and endowed 
by Him with all powers. HI. 4. Hiranya-garbha or Brahma the 
creator is the intermediary between the Supreme God and the 
created world. He is the world-soul. See IV. 12; VI. 18. 
by thoughts. See note IV. 18. 
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3, ekaikam jdlam bahudhd vikurvan, asmin ksetre samharaty 
esa devah 

bhuyah srstvd patayas tathesas sarvddhipatyam kurute 
mahdtmd. 

3. That God, who, after spreading out one net after another 
in various ways draws it together in that field, the Lord, having 
again created the lords, the great self, exercises his lordship 
over all. 

ekaikam: pratyekam, lov every creature, such as gods, men, beasts, 
etc. 

jdlam: net, samsdra. 

asmin ksetre: in that field, in the world. 

yasmin, another reading for asmin. yatayah, another reading for 
paiayah. 

4. sarvd disah urdhvam adhas ca iiryak, prakdsayan hhrdjate 

yadv anadvdn . ' . 

evam sa devo bhagavdn varenyo yoni-svabhdvdn adhitidhaty 
ekah. 

4. As the sun, illumining all regions, above, below and 
across, shines, so that one God, glorious, adorable, rules over 
whatever creatures are born from a womb. 

See IV. II, V. 2. 

yoni-svabhdvdn: creatures are born from a womb. § means 

by it the sources of world-existence like the elements of earth, etc. 


bhdvdn or kdrana-svabhdvdn kdrana-hhutdnprthivyddln. S. 

The so-called causes of the world are not in themselves causes. 
They operate only because God works through them. 

5. yac ca svabhdvam pacati visvayonih, pdcydms ca sarvdn 
parindmayed yah 

sarvam etad visvam adhitisthaty eko gundn ca sarvdn 
viniyojayed yah. 

5. The source of all, who develops his own nature, who brings 
to maturity whatever can be ripened, who distributes all 
qualities. He the one, rules over this whole world. 

6. tad veda-guhyopanisatsu gudham, tad brahma vedate 

brahma-yonim 

ye purvam devd r say as od tad viduh, te ianmayd amrtd vai 
bahhuvuh. 

6. That which is hidden in the Upanisads which are hidden 
in the Vedas, Brahma knows that as the source of the Vedas. 
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The gods and seers of old who knew that, they came to be of 
its nature and have, verily, become immortal. 

veda~guhyopanisat: Veda is interpreted as referring to the sacrificial 
part which teaches sacrifices and their rewards, karma-kdnda; 
guhya, the dranyaka part which teaches the worship of Brahman 
under various aspects, yoga-kdnda, and the Upanisad, the part which 
teaches the knowledge of Brahman, the undifferenced, jhdna-kdnda. 
This is the view of Vijhdna-hhiksu. 

hrahma-yoni: the source of the Vedas or the source of Hiranya-garbha. 
purve devdh is another reading for purvarh devdh, ancient gods, 
tamnaya, of its nature, tad dtma-bhutah. 

THE INDIVIDUAL SOUL 

7. gunmvuayo yah phala-karma-kartd krtasya tasyai va sa 
copahhoMd 

sa visva-rUpas tri-gunas tri-vartmd pranddhipas samcarati 
sva-karmahhih. 

7. But he who has qualities and is the doer of deeds that 
are to bear fruit (i.e. bring recompense), he is the enjoyer, 
surely, of the consequence of whatever he .has done. Assuming 
all forms, characterised by the ^ three qualities, treading the 
three paths he, the ruler of the vital breaths (the individual 
soul), wanders about according to his deeds. 

tri-gunali: sattva, rajas and tamas. 

tri-vartma: see I. 4 the paths of dharma, adharnia and jndna or 
deva-ydna, pitf-ydna and manusya-ydna. 

While the first six verses speak of That [tat) or the Supreme the 
account of Thou [tvam], the individual soul begins here. 

8. ahgudha-mdtro ravidulya-rUpas samkalpdhamkdra-samanvito 

yah 

huddher gui^endtma-gunena caiva drdgra-mdtro hy aparo’pi 
drstah. 

8. He is of the measure of a thumb, of appearance like the 
sun, endowed with thought and self-sense, but with only the 
qualities of understanding and the self he seems to be of the 
size of the point of a goad. 

another reading ijwra. 

dtma-gunena: of the qualities of the body like old age, etc. 

g. vdldgm-iata-bhdgasya satadhd kalpitasya ca 
bhdgonvassavijheyassacdnantydyakalpate. 
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g. This living self is to be known as a part of the hundredth 
part of the point of a hair divided a hundredfold, yet it is 
capable of infinity. 

The individual soul is potentially infinite. 

10. nail) a stn na pumdn esa na caivdyam napumsakah 
yad yac chanram Matte tena tena sa raksyate. 

10. It is not female, nor is it male; nor yet is this neuter. 
Whatever body it takes to itself, by that it is held. 

raksyate: samraksyate, tattad dharmdn dtmany adhyasyabhimanyate. §. 
Another reading is yujyate or joined, sambadyate. 

The living self, jlva is vijndndtman. S. 

1 1 . samkalpana-sp arsana-drUi-mohair grdsdmbii-vrsiy-dtma 

vivrddhi-janma 

karmanugdny anukramena dehi sthdnesu rupdny abhi 
' samprapadyate. 

11. By means of thought, touch, sight and passions and by 
the abundance of food and drink there are the birth and 
development of the (embodied) self. According to his deeds, i 
the embodied self assumes successively various forms in various ^ 
conditions. 

mohaibi: v. homaih, by the sacrifices. 

12. sthuldni suksmdni bahuni caiva, rupdni deM sva-gunair 

vrnoti 

kriyd-gunair dtma-gunais ca tesdm,samyoga~hetur aparo’pi 
drstah. 

12. The embodied self, according to his own qualities, chooses 
(assumes) many shapes, gross and subtle. Having himself 
caused his union with them, through the qualities of his acts 
and through the qualities of his body, he is seen as another. 

LIBERATION THROUGH THE KNOWLEDGE OF 
THE ONE GOD 

i-g. anddy anantam kalilasya madhye visvasya srastdram 
aneka-rUpam 

visvasyaikam parivestitdram jndtvd dev am miicyate 
: sarvd-pdsaiM. 

13. Him who is without beginning and without end, in the 
midst of chaos, the creator of all, of manifold form, who alone = . 
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embraces the universe, he who knows God is freed from all 
fetters. 

See IV. 14. 

kdlilasya: gahana-gahhira-samsdrasya. The wonder and mystery 
of the cosmic process are emphasised. 

devam: jyotl-rupam paramdtmdnam. of the nature of light, the 
Supreme Self. 

sarva-pdsaih: avidyd-kdma-karmabhih. §. The bonds of ignorance and 
its resultants of desire and deed. 

14. hhdva-gfdhyam aniddkhyam, bhdvdbhdva-karam sivam. 

kald-sarga-karam devam, ye vidus te jahus tanum. 

14. Him who is to be grasped by the mind, who is called 
incorporeal, who makes existence and non-existence, the kindly 
(the auspicious), the maker of creation and its parts, the Divine, 
they who know Him have left the body behind. 

aniddkhyam: Sariikarananda reads anildkhyam, who is called air 
as being the breath of the breath, prdij^asya ■prdnam. 
nldi-a: body; anlda: bodiless. 

kald: $1. explains it to mean the sixteen kalds beginning with prana 
or life and ending with ndma, name. Prai^na VI. 4. 

Vijnana-bhiksu means by it ‘inherent power,' he who creates by 
his inherent power. 

The Vedas and the other sciences are called kalds. 
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CHAPTER VI 

THE ONE GOD IMMANENT IN AND TRANSCENDENT 
TO THE COSMIC PROCESS 

I. svabhdvam eke kavayo vadanti, hdlam tathdnye parimuhya- 
mandh, 

devasyaisa mahimd tu loke yenedam bhrdmyate brahma-ca- 
kram. 

1. Some wise men speak of inherent nature, others likewise, 
of time (as the first cause), being deluded. But it is the greatness 
of God in the world, by which this Brahma-wheel is made I 
to turn. 

See I. 2. 

The cosmic process is generally represented by a rotating wheel. 
It is ever moving, thanks to the greatness of God. It is the ‘moving 
image of eternity.' In the national flag of India, the wheel is placed 
against the background of white. The wheel is represented in blue 
gagana-sadriam, megha-varnam, and is placed against the background 
of white which is above all colours, the pure radiance of eternity. 

2. yendvrtam nityam idam hi sarvam, jhah kdlakdro gu'ipi 

sarvavidyap ■ 

tenesitam karma vivartate ha, prthvydpy a-tej o' nila-khdrii 
cintyam. 

2. He by whom this whole world is always enveloped, the 
knower, the author of ti the possessor of qualities and all 
knowledge. Controlled by Him (thisj) work (of creation) unfolds 
itself, that which is regarded as earth, water, fire, air and ether. 

author of time; kdlasydpi kartd,: v. is kdla-kdlo, the des- 
troyer of time, kdlasya niyantd, upahartd. kdlah sarvavindsakdrt, 
tasydpi vindsakarah. 

See also VI. i6. 

(knower of) all knowledge ; sarvavid yah or sarva-vidyah. 

3. tat karma krtvd vinivartya bhuyah, tattvasya tativena sametya 

yogam 

ekena dvdbhydm tribkir astahhir vd, kdlena caivdtma-gunaii 
ca suksmaih. 

3. Having created this work and rested again, having entered 
into union with the essence of the self, by one, two, three or 
eight, or by time too and the subtle qualities of the self. 
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one: purusa of the Samkhya. 
two.'.purusa and prakrti. 
three: the three gunas, sattva, rajas and tamas. 
eight: the five cosmic elements and' manas (mind), huddhi (under- 
standing), and aharh--kdra or self-sense. See B.G. VII. 4. 
dtma-gunaih: the affections of the mind, love, anger, etc. antah- 
karana-gunaih kdmadihhih. §. 

4. drahhyakarmdtii gundnvitdni, hhdvdn ca sarvdn viniyojayed 
yah 

tesdm abhdve krta-karma-ndsah karma-ksayeydti satattvato’ 
nyah. 

4, Who, having begun with works associated with the (three) 
qualities, distributes . all existents. In the absence of these 
(qualities), there is the destruction of the work that has been 
done and in the destructidh of the work he continues, in truth, 
other (different from what he has produced). • 

I According to S, this verse tells us that if we dedicate all our works 
Ho Isvara, we will not be subject to the law of karma, ‘That person, 
his works being destroyed and his nature purified, moves on, different 
from all things, from all the results of ignorance, knowing himself to 
be Brahman’ 

viniyojayed: Uvare samarpayet tesdm Uvare samarpitattvdd dtma- 
sambandhdbhdvas tad-abhdve p€wva-'kYta-harma‘)j,d.m ndsah karma-ksaye 
visuddha-sattvo ydti. 

any ah v. any at. He goes to that Brahman which is different from all 
things, tattvehhyo yad any ad brahma tad ydti. S. 

This verse is capable of different interpretations; (i) The Lord 
passes through different states, yet knows Himself to be above 
them all; (2) If we do works not out of selfish interest, but to please 
the Lord, our work ceases to bind us and we become free. Samkara- 
nanda and Vijnana-bhiksu adopt the latter view. 

5. ddis sa samyoga-nimitta-hetuh paras trikaldd akalo’pi dfstah 
tarn visva-mpam hhava-bhutam idyam devarh sva-citta-stham 

updsya piirvam. 

5. He is the beginning, the source of the causes which unite 
(the soul with the body). He is to be seen as beyond the three 
kinds of time (past, present and future), and as without parts 
' after having worshipped first that adorable God who has many 
.forms, the origin of all being, who abides in one’s own thoughts. 

source of the causes which unite: cp. samyoga-Uhgodbhavamtrailokyam. 
M.B. XII. 8ig. 

akalah: without parts, trans-empirical, nis-prapancaJj,. 
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updsya purvam: worshipped first. Worship is the preliminary to 
knowledge. 

visva-rupam: who has many forms. God assumes the form which the 
worshippers attribute to Him. 

updsakaih yad yat rupam updsyate iat-tad-rupa-dhdnnam. 

6. sa vfksa-kdldkrtihhih paro’nyo yasmdt prapancah pari- 
vartate’yam 

dharmdvaham pdpanudam bhagesam jndtvdtmastham 
amrtam visva-dhdma. 

6. Higher and other than the forms of the world-tree and 
time is he from whom this world revolves who brings good 
and removes evil, the lord of prosperity, having Imown Him 
as in one’s own self, the immortal, the support of all (he attains 
Brahman) . 

vrksa: tree. See Katha VI. i. 

dharmdvaham: dharma is the enlightening power of the Saviour God 
manifested in the human soul. See R.V. I. 164. 

Siva is the bringer of dharma, dharmdvaha. 

7. tam Uvard'iidm paramam mahesvaram, tarn devatdndm 

paramarh ca daivatam 

patimpatmdmparamamparastdt, viddma devam bhuvanesam 
idyam. 

7. He in whom is the Supreme Lord of lords, who is the 
highest deity of deities, the supreme master of masters, trans- 
cendent, him let us know as God, the lord of the world, the 
adorable. 

8. na tasya kdryarh karanarh ca vidyate, na tat samas cdpy 

adhikai ca drsyate . 

pardsya saktir vividhaiva sruyate svdbhdviMjhdna-bala-kriyd 
ca. 

8. There is no action and no organ of his to be found. There 
is not seen his equal or his better. His high power is revealed 
to be various, indeed. The working of his intelligence and 
strength is inherent (in him). 

9. na tasya kaicit patir asti loke, na cesitd naiya ca tasya lihgam, 
na kdranam karanddhipddhipo na cdsya kaicij janitd na 

cdidhipah. 

9. Of Him there is no master in the world, no ruler, nor is 
there any mark of Him. He is the cause, the lord of the lords 
of the sense organs; of Him there is neither progenitor nor lord. 
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lingam: mark, any sign from which we could infer the existence of 
God, as fire from smoke, dhuma-sthdnlyam yendnumlyeta. 
janitd: progenitor, jamyitd. 

10. yas tantundhha iva tantuhhih. pradhdnajaih 

svahhdvatah deva ekah svam dvrnot, sa no dadhad 
brahmdpyayam. 

10. The one God who, according to his own nature, covers 
himself like a spider with threads produced from pradhdna 
(unmanifested matter), may He grant us entrance into Brahman. 

brahmdpyayam: entrance into Brahman, ekl-hhdvam. 
yathornandhhir dima-prahhavais tantuhhir dtmdnam eva samdvfnoti, 
tathd pradhdnajair avyakta-prahhavair ndma-rupa-karmabhis tantus- 
thdnlyaih svam dtmdnam dvrnot. §. 

As the spider covers itself with threads produced from itself, so 
does the one God cover Himself with the products of prakrti. 

11. eho devas sarva-bhiitesii gudhas sarva-vydpi sarva-hhutdn- 

tar-dtmd 

karmadhyaksas sarva-hhutddhivdsas sdkst cetd kevalo 
nirguri.as ca. 

11. The one God hidden in all beings, all-pervading, the 
inner self of all beings, the ordainer of all deeds, who dwells 
in all beings, the witness, the knower, the only one, devoid 
of qualities. 

12. eho vast niskriydndm bahundm ekam bijam hahudhd yah 

karoti 

tarn dtmastham ye’nupasyanti dhirds tesdrh sukham 
sdsvatam netaresdm. 

12. The one controller of the many, inactive, who makes the 
one seed manifold. The wise who perceive Him as abiding in 
their self, to them belongs eternal happiness, not to others. 

See Katha II. 2. 12. 

niskriydndm: inactive. 5 makes out that the acts of living beings are 
due to their organs and the Higher Self remains untouched by them. 
sarvd hi kriyd ndtmani samavetdh him tu dehendriyesu, dtmd tu 
nis-kriyo nirgunah. S. 

See B.G. HI. 20. 

13. nityo nitydndm cetanas cetandndm eho bahundm yo vida- 

dhdti kdmdn 

tat kdranam sdmkhya-yogadhigamyarh jhdtvd devam 
mucyatesarva-pdsaih. 
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13. He is the eternal among the eternals, the intelligen|: 
among the intelligences, the one among many, who grants 
desires. That cause which is to be apprehended by discrimination 
(of sdmkhya) and discipline {yoga) — ^by knowing God, one is 
freed from all fetters. 

See Katha 11. 2. 13. 

nityo nitydndm: the eternal among the eternals. The living souls are 
eternal and He is the eternal among them or the eternal may he 
meant for the elements of earth, water, etc. pvdndm madhye . . . 
adhavd prthivyddmdm madhye. §. 

14. na tatra suryo hhdti na candra-tdrakam, nemd vidyuto 

bhdnti kuto’yam agnih 

tarn eva hhdntam anuhhdti sarvam, tasya hhdsd sarvam 
idam vihhdti. 

14. The sun does not shine there nor the moon and the stars, 
nor these lightnings, much less this fire. After Him, when He 
shines, everything shines, by His light all this is illumined. 

See Katha II. 2. 15; M.U. II. 2. 10; B.G. XV. 6. 

15. eko harhso hhuvanasydsya madhye, sa evdgnis salile san- 

nivistah 

tarn eva vidiivdtimrtyum eti, ndnyah panthd vidyate’ 
yandya. 

15. The one bird in the midst of this world. This indeed is 
the fire that has entered into the ocean. Only by knowing Him 
does one pass over death. There is no other path for going there. 

hamsa: bird, the highest self which destroys the- source of bondage, 
ignorance, etc. hanti avidyddi-bandha-kdranam iti hamsah. 

16. sa visva-krd visva-vid dtma-yonir jnah kdla-kdro gupt 

sarvavidyah 

praihdna-ksetrajna-patih gunesah samsdra-moksa-sthiU- 
bandha-hetuh. 

16. He is the maker of all, the knower of all, the self-caused, 
the knower, the author of time, the possessor of qualities, the 
knower of everything, the ruler of nature and of The spirit, the 
lord of equalities, the cause of worldly existence, and of libera- 
tion, of continuance and of bondage. 

dtma-yonih: self~ca.used. dtmd cdsau yonii cet dtma-yonih. S. 
dtmdnam yonih, dtma-yonih: the source of all selves, 
the author of time. See VI. 2, 21. 
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pradhma: avyaktam, nature. 
ksetrajha: vijhdndtmd, spirit. 

The Supreme binds, sustains and dissolves worldly existence. 

17. sa tanmayo hy amrtd isa-samstho jhas sarvago bhuvana- 
sydsya goptd 

ya tie asya jagato rcityam eva-ndnyo hetur vidyate Ua^tdya, 

17, Becoming that, immortal, existing as the lord, the 
knower, the omnipresent, the guardian of this world is He who 
rules this world for ever, for no other cause is found for the 
ruling. 

Ua-samsthah: existing as the lord. Ue svdmini samyak sthitihyasydsau 
Ua-samsthah. 

Jsfo other is able to rule the world, ndnyo heUih samartho vidyate. S 

18, yo hrahmdnam vidadhati purvam, yo vaiveddms caprahinoti 

tasmai 

tarn ha devam atma-buddhi-prakdsam -mumuksur vai 
saranam aham prapadye. 

18, To Him who, of old, creates Brahma and who, verily, 

I delivers to him the Vedas, to that God who is lighted by His 
^ own intelligence, do I, eager for liberation, resort for refuge. 

dtma-buddhi-prakdsam: Saiiikarananda explains as sva-buddhi- 
sdksinam, who is the light or witness of self-knowledge. 

It can be derived in two ways: {1) dtmaiva buddhir dtma-buddhih 
saiva prakdso’ syety dtma-buddhi-prakdsam, (2) dtma-buddhim prakd- 
sayatUy dtma-buddhi-prakdsam. 5 . 

V. dtma-buddhi-prasddam. dtmaniyd buddhis tasydh prasddakaram. 
S, he who through his own grace manifests himself. 

19. niskalam niskriyarh sdntarh niravadyam nirafijanam, 
amrtasya pararh setum dagdhendhanam ivdnalam. 

19. To him who is without parts, without activity, tranquil, 
irreproachable, without blemish, the highest bridge to immor- 
tality like a fire with its fuel burnt, 

niranjanam; nirlepam, without blemish. 

20. y add carmavad dkdsam vestayisy anti md,navdh 
tadd devam avijhdya duhkhasydnto hkavisyaii. 

20, When men shall roll up space as if it were a piece of 
leather, then will there be an end of sorrow, apart from knowing 

'."God.; T 

To roll up space like a piece of leather is an impossibility but when 
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that impossible becomes possible, only then will sorrow cease, 
without knowing God. There is no other way for ending sorrow 
than the knowledge of God, 
devam: v. sivam. 

21. tapah-prabhavad deva-prasdddc ca, brahma ha svetdsvataro 
’tha vidvdn 

atydsramibhyah paramam pavitram, p)fovdca samyag- 
rsi-samgha-justam. 

21. By the power of austerity and the grace of God, the 
wise Svetasvatara in proper manner spoke about Brahman, the 
Supreme, the pure, to the advanced ascetics, what is pleasing 
to the company of seers. 

by the. pox&er of austerity and the grace of God: the grace of God does 
not suspend the powers of the soul but raises them to their highest 
activity. The super-natural intensifies the natural. There is nothing 
magical which interferes with the life of man. We are persons, not 
things. Our freedom cannot be obliterated by divine grace. By his 
own free action man makes his own the ideal which he seeks. Baron 
Von Hugel quotes from St. Bernard’s Tractatus de Gratia et Libero 
Arbitrio, cap. XIV. 47. ‘That which was begun by Grace gets 
. accomplished alike by both Grace and Freewill so that they operate 
mixedly not separately, simultaneously not successively, in each and 
all of their processes. The acts are not in part Grace, in part free 
will; but the whole of each act is effected by both in an undivided 
operation.’ The Mystical Element of Religion, Vol. I, pp. 69 ff. 

advanced ascetics : paramahamsa-samnydsinas ta evdtydsraminah. §, 
the highest of the four orders of ascetics. 

Cp. caturvidhd bhiksavas ca bahudakau kutlcakau 

hamsah paramahamsas ca yo yah pascdt sa uttamah: 

22, veddnte paramam guhyam purdhalpe pracodifam 
ndprasdntdya ddtavyam ndputrdydsisydya vd punah. 

22. This highest mystery in the Vedanta which has been 
declared in a former age should not be given to one whose 
passions are not subdued nor again to one who is not a son 
or a pupil. - ■ 

See B.U. VI. 3. 12; Maitri VI. 29. 

prasdntdya, prakarsenasdntam sakala-rdgddi-mala-rahitam ciliamyasya 
tasmai putrdya tddria sisydya vd ddtavyam, tad viparttdy a putrdya 
sisydyavdsnehddindbrahmavidydnavaktavyd.^. 

It should not be taught to a son or a pupil, if his passions are not 
subdued. 
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23. yasya deve para, hhaktir yathd deve tathd gurau, 

tasyaite kathitd hy arthdh, prakdsante mahdtmanah, pra- 
kdiante mahdtmanah. 

23. These subjects which have been declared shine forth to 
the high-souled one who has the highest devotion for God and 
for his spiritual teacher as for God. Yea they shine forth to 
the high-souled one. 



KAUSITAKI-BRAHMANA upanisad 

KausUaki-Brdhmana Upanisad, also called KausUakl Upani- 
sad^ does not form a part of the Kausltaki Brdhmana of thirty 
chapters which has come down to us and the name can be 
accounted for by treating the Aranyaka of which it forms a 
part as itself included in the Brdhmana literature of the 
Rg Veda? Samkara refers to it in several places in his com- 
mentary on the Brahma Sutra and Saihkarananda has com- 
mented on it. There are various rescensions of the text and 
the version adopted in Samkarananda’s Dipikd is followed in 
this work. The Upanisad has four chapters. 

Dr. S. K. Belvalkar has edited the text and given an English 
translation of the first chapter of this Upanisad.3 

1 Saihkarananda explains the name thus : ku kutsitam nindyam hey am 
ity arthah, sltam Btalam samsdrikam sukham yasya sa kusUah eva 
kusttakah iasydpatyam kausltakih. II. i. 

2 Bfdhmanas also deal with Vedanta and so sometimes include the 
Upanisads: brahmanam api trividham, vidhi-rupam, arthavdda-rupam, 
tad-ubhaya-vilaksanam ca, vidhy-aythavadobhaya-vilaksanam tu veddnta- 
vdkyam. Madhusudana: Prasthdna-bheda. 

3 Four Unpublished Upanisadic Texts and The Paryahka Vidyd (1925). 
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CHAPTER I 

REBIRTH AND RELEASE THROUGH KNOWLEDGE 

I. Gitro ha vai gdhgydyanir yaksyamdna dninim vavre; sa ha 
putfam svetaketum prajighdya ydjayeti; tarn Mbhydgatam 
papraccha, gautamasya pufrdsti samvrtam loke yasmin ind 
dhdsyasi, anyatamo vddhvd tasya, md loke dhdsyasiti; sa hovdca, 
ndham etad veda, hantdcdryam prcchdmti: sa ha pitaram dsddya 
papraccha itUi md prdksU katham pratibravanUi; sa hovdca, aham 
apy etan na veda, sadasy eva vayam svddhydyam adhUya hardfnahe 
yan nah pare 'dadati, ehy ubhaii gamisydva iti, sa ha samit-pdnis 
citram gdhgydyanim praticakrama updydnUi: tarn hovdca, 
brahmdrho’si, gautama, yo na mdnam updgdh, ehi vyeva tvd 
jhapayisydmUi. 

I. Citra Gangyayani, verily, wishing to perform a sacrifice 
chose Aruni. He, then, sent his son ^vetaketu saying, ‘yon 
perform the sacrifice/ When he had arrived, he asked of him, 
O son of Gautama, is there a hidden place in the world in 
which you will place me ? Or is there another way and will you 
place me in its world? Then he said, T know not this. However, 
let me ask the teacher.’ Having approached his father, he asked, 
‘thus has he asked me, how shall I answer? Then he said, 
‘I, too, know not this. Let us learn the study of the Veda at 
his residence and obtain what others give to us. Come, let us 
both go, ‘Then with fuel in hand, he returned to Citra Gang- 
yayani and said, ‘May I come near to you (as a pupil). To 
him, then, he said, ‘you are worthy of the knowledge ot 
Brahman, 0 Gautama, for you have not gone into conceit. 
Come, I will make you understand’ (clearly). 

See B.U. VL i ;C.U. V. 2 . 

gangyayani: v. gdrgydyani. 

vavre: chose, varanarh cakre. • . 

abhydgatam: has arrived, v, dsmam, when he was seated. 

putrdsti: V. putro’si, youQxet)l& &QIlQ^ G^^li^m^.. 

samvrtam: hidden place, samyag dvf'tath guptam sthdnam. 

anyatamo: V:i any am aho. 

deary am: teacher, sarva-sdstfdrthasyajhdtdram anusthd- 

tdram. 

Worthy of the knowledge of Brahman: V. brahmdrgho’si. brahma- 
grdhyasi: 

I The Paryanka Vidyd, -p. ■^■ 2 . 
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You are to be honoured like Brahman, hrahmavat mdnanlyah. 
you have not gone into conceit: you do not affect pride. 
ehi: come, dgaccha. 

jndpayisydmi: will make you understand clearly. 

vijiidpayisydmi, spastam bodhayisydmi, na tu sandehddikam jana- 

yisydmi. 

The reference is to the two ways deva-ydna and pitr-ydna. Those 
who travel by the former do not return to a new life on earth but 
attain liberation by gaining a true knowledge of Brahman) those 
who travel by the latter to the world of the fathers return to earth 
to be born again and again. . 

In the notes on this Upanisad references are to fsamkarananda’s 
Dlpikd. 

2. sa hovdca, ye vai ke cdsmdl lokdt pray anti candramasam 
eva te sarve gacchanti, tesdm prdnaih purva~paksa dpydyate tan 
apara-paksena prajanayati, etad vai svargasya lokasya dvdram, 
yac candramds lam yah praty aha tarn atisrjate: atha yo na praty 
dhd tarn iha vrstir bhutvd varsati sa iha kUo vd, patahgo vd, 
matsyo vd, sakunir vd, simho vd, vardho vd, parasvdn vd, Mrdulo 
vd, puruso vd, anyo vd tesu tesu sthdnesu pratydjdyate, yathd- 
karmayathd-vidyam, tarn dgatam prcchati ko’sUi, tarn praiibruydt: 
vicaksandd rtavo reta dhhrtam pahcadasdt prasutdt pitryd- 
vatah. 

tarn md pumsi kartaryerayadhvam pumsd kavtrd mdtari md 
nisihca. 

sa jay a upajdyamdno dvdddsa-trayodasopamdso dvddasa-trayo- 
dasena pitrdsam tad-vide’ham pratitad-vide’ham, tan ma 
rtavo’ marly a va dbharadhvam tena satyena tena tapasd rtur 
asmy drtavo’smi, ko’si, tvam dsmiti, tam atisrjate. 

2 . Then he said, those who, verily, depart from this world, 
they all, in truth, go to the moon. In the earlier (bright) half, 
it (the moon) thrives on their breathing spirits, in the latter 
(dark) half, it causes them to be born (again). The moon, 
verily, is the door of the world of heaven. Whoever answers 
it (properly) j him it sets free (to go to the higher worlds). But 
whoever answers it not, him having become rain, it rains down 
here. Either as a worm, or as an insect or as a fish or as a bird, 
or as a lion, or as a boar, or as a snake, or as a tiger, or as 
a person or as some other in this or that condition he is born 
again according to his deeds, according to his knowledge ; when 
he comes thither, he asks him ; who are you ? He should answer. 
From the far-shining, 0 ye Seasons, the seed was gathered, 
produced from the fifteenfold from the home of the fathers 
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(the ancestors) sent me in a man as an agent and with a man 
as an agent, placed me in a mother.’' So was I born, being 
born in the twelfth or thirteenth month united to a father of 
twelve or thirteen months; for the knowledge of this was I, 
for the knowledge of the opposite of this. Therefore, 0 ye 
seasons, bring me on to immortality by this truth, by this 
austerity I am (like) a season. I am connected with the seasons. 
Who are you? (the sage asks again) T am you,’ he replies. 
Then he sets him free. 

apara-paksena: with the latter half, v. aparapakse na in the latter half. 
causes them to he horn again: the moon sends those who do not 
proceed by deva-ydna {iho. path of the gods) to hrahma-loka, back to 
life on earth. 

We are born in accordance with our conduct and knowledge. 
karma-vidydnusdrena suhham asuhham vydmisram ca sariram bhavati. 

The question ‘Who are you?’ is asked by the teacher, according 
to Sarhkarananda: karund-rasa-purna-hrdayo veddntdrtha-ydthdtmya- 
vit guru-laksana-sampanno guruh prasnarh karoti. 
upajdyamdnak: born or perhaps reborn. 
twelve or thirteen months: a year. 

There are two kinds of knowledge, unto birth, and unto ignorance. 
The former takes us to the path of the goda, the latter to the path 
of the fathers. Heaven and hell are stages on the journey and belong 
to the world of time, to a succession of births. Knowledge of Brahman 
takes us beyond both. 

THE COURSE TO THE BRAHMA-WORLD 

3. sa etam deva-ydnam panthdnam dpadydgni-lokam dgacchati, 
sa vdyu-lokam, sd varuna-lokam,sa indra-lokam, saprajd-pati-lok- 
am, sa hrahma'-lokam. tasya ha vd etasya lokasydro hrado muhuftd 
yestihd vijard nadUyo vrksah sdlajyam samsthdnam, apardjitam 
dyatanam, indra-prajdpati dvdra-gopau, vibhu-pramitam, vicak- 
sandsandy amitaujah paryankah, priyd ca mdnasl, pratirupd 
ca cdksusi, puspdny dddydvayato vai ca jagdny amhds’ cdm- 
hdyavis cdpsaraso’ mhayd nadyah, tarn ittham-vid dgacchati, tam 
hrahmd hdhhidhdvatah, mama yaiasd vipardm vd ay ark nadtm 
prdpan na vd ayam jarayisyaMi. 

3. Having entered on this path of the gods, he comes to the 

I Dr. Belvalkar’s rendering of an amended text is this: 'From the 
illustrious one (the moon), the fifteenfold, the (new) born lord of the 
world of the manes, O ye seasons, the seed was gathered. 

‘Do ye then, send me on into a male progenitor, and with the half of 
the male agent deposit me into the mother.' 
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world of Agni, then to the world of Vayu, then to the world 
of Varuna, then to the world of Indra, then to the world of 
Prajd-pati, then to the world of Brahma. This brahma world, 
verily, has the lake Ara, the moments the river Vijara, 

the tree Ilya, the city Salajya, the abode Aparajita, the two 
door-keepers Indra and Prajd-pati, the hall Vibhu, the throne 
Vicaksana, the couch Amitaujas, the beloved Manasi and her 
counterpart Caksusi, both of whom taking flowers, verily, 
weave the worlds, the mothers, the nurses, the nymphs, and 
the rivers. To it (to such a world) he who knows this comes. 
To him Brahma runs (advances towards), and says, Tt is on 
account of my glory, verily, he has reached the river, Ageless, 
He, verily, will not grow old.’ 

After Vdyu-loka, some texts have dditya-loka. 

Brahma-loka is hirdnya-garbha-loka of which an account is given. 
The lake dr a is the first impediment to entrance into hrahma-lokd. It 
is said to be composed of the enemies. 
ari: desire, wrath, etc. 

muhurtdh: moments which produce desire, wrath, etc., and destroy 
the sacrifice. 

yestihdh: Mma-krodhddi-pravftyutpddanena ghnantUi yestihdh: the 
moments spent in subduing desires. 
the river Vijara: ageless, vigata jard. 
the tree Ilya: ild prthivi tad-rupatvena ilya-iti-ndmd taruh. 
the city Salajya: the city is so called because on the bank are bow- 
strings as large as a sal tree, a place abounding with water in many 
forms of rivers, lakes, wells, tanks, etc., and gardens inhabited by 
many heroes.^ 

samsthdnam: city, aneka-jana-nivdsa-rupam patianam. 
apardjitam: unconquerable (city), hiranya-garhhasya rdja-mandiram. 
pramitam: hall, sabhdsthalam. ahamkdra-svarUpam aham ity eva' 
sdmdnyena pramitam vibhu-pramitam. 

the throne Vicaksana: reason, vicaksana kusald huddhir mahat-tattvam 

ity ddi kabddbhidheyd. ■ 

dsandlsabhd-madhyevedih. 

amitaujdh: of unmeasured splendour, amitam aparimitam prdna-sahi- 
vddddau prasiddhamojo*halamyasyaso'yam amitaujdh. 
arnhd:themoV!aeis,jagad-jananyahsrutayah. 

4. tarn pancamtdny apsarasdm pratiyanti, iatam phala-hastah, 
satam dhjana-hastdh, saiam mdlya-hastdh, satarh vdso-hastdh, 
satarh curna-hastdh; tarn hrahmdlahkdrendlamkurvanti, sa hrah- 

1 Dr. Belvalicar adopts the variant sallaja and renders it as the soui'ce 
of existence sat, mergence la and emergence ga. 
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mdlankdrendlankrto hrahma-vidvdn hrahmdhhipraiti; sa dgacchaty 
dram hradam, tarn manasdtyeti, tarn itvd samprativido majjanti; 
sa dgacchati muhurtdn yestihdn te'sindd apadravanti, sa 
dgacchati, vijardm nadim tdm manasaivdtyeti, tat-sukrta-duskrte 
ihunute vd, tasya priyd jndtayah sukrtam upayanty apriyd 
duskrtam; tad yathd rathena dhdvayan ratha-cakre paryavek- 
'setaivam aho-rdtre paryaveksetaivam sukrta-duskrte sarvdni ca 
dvandvdni, sa esa visukrto viduskrto brahma-vidvdn brahmaivd- 
bhipraiti. 

4. Five hxmdxed. apsarasas (njnuphs) go towards him, one 
hundred with fruits in their hands, one hundred with ointments 
in their hands, one hundred with garlands in their hands, one 
hundred with garments in their hands, one hundred with 
powdered perfumes in their hands. They adorn him with the 
adornment (worthy) of Brahma. He, having been adorned with 
the adornment of Brahma, goes into (advances towards) 
Brahma. He comes to the lake Ara and he crosses it with his 
mind. On coming to it those who know only the immediate 
present sink. He comes to the moments yestiha and they -flee 
from him. He comes to the river Vijara (Ageless); this he 
crosses with his mind alone. There he shakes off his good deeds 
and his evil deeds. His dear relatives succeed to his good deeds ? 
and those not dear, to the evil deeds. Then just as one driving ‘ 
a chariot looks at the two wheels (without being touched by 
them), even so he will look at day and night, at good deeds 
and evil deeds and on all the pairs of opposites. Thus one, 
freed from good and freed from evil, the knower oi Brahman , 
goes on to Brahman. 

phala: fruits, another reading phana: ornaments, dbharana. 
pairs of opposites: like light and darkness, heat and cold, pleasure 
•mA chdydtapa-sltosna-sukha-duhkhdMni. He transcends the 
limitations of the empirical world. 

5. sa dgacchatllyam vrksam, tarn brahma-gandhah pravisati , sa 
dgacchati sdlajyam samsthdnam, tarn brahma-rasah pravisati, sa 
dgacchaty apardjitam dyatanam, tarn brahma-tejah pravisati, sa 
dgacchati indra-prajd-pato dvdra-gopau tdv asmdd apadravatah, 
sa dgacchati vibhu-pramitam, tarn brahma-yasah pravisati, sa 
dgacchati vicaksandm dsandim brhad-rathantare sdmani purvau 
pddait, syaitanaudhase cdparau pddaia, vairupa-vairdje anucye, 

* samvidah, pratividah, accordant and discordant thoughts. Dr. 
Belvalkar. ; "" ■ 
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sdkvara-raivate tirasci, sd prajnd prajhayd hi vipaiyati, sa 
dgacchaty amitaujasam paryahkam, sa prdpas tasya bhutah ca 
bhavisyac ca purvau pddau, sris~cerd cdparau, bhadrayajhdyajmye 
swsanye brhad-rathantare anucye, rcas ca sdmdni ca prdcindtd- 
ndni, yajufhsi tirascindni somdmsava upastaranam udgitho’ paras 
ca yah srir upabarhanam, tasmin brahmdste, tam ittham-vit 
pddenaivdgra drohati, tam brahma prcchati ko’sUi, tam prati-- 
bruydt. 

5. He comes to the tree Ilya and the fragrance of Brahma 
enters into him. He comes to the city Salajya; the flavour of 
Brahma enters into him. He comes to the abode Aparajita; 
the radiance of Brahma enters into him. He comes to the two 
door-keepers, Indra and Prajd-pati and they run away from 
him. He comes to the hall Vibhu and the glory of Brahma 
enters into him. He comes to the throne of Vicaksana; the 
Sdman verses, Brhad and Rathantara, are its two fore feet, the 
Syaita and the Naudhasa the two hind feet, ^h& Vairupa and 
the Vairdja, the two lengthwise sides (pieces) the Sdkvara and 
the Raivata are the two cross ones. It is wisdom for by wisdom 
one sees clearly. He comes to the couch Amitaujas. That is 
the breathing spirit, the past and the future are its two fore 
feet, prosperity and the earth are the two hind feet, the Bhadra 
and the Yajhayajhiya Ths. two head pieces, the Brhad and 
the Rathantara the two lengthwise pieces; the Rg verses and 
ihd Sdman chants, the cords stretched lengthwise, the yajus 
formulas the cross ones; the moonbeams the cushion, the 
udgitha the coverlet, prosperity the pillow. On this (couch) 
Brahma sits. He who knows this ascends it just with one foot 
only. Brahma asks him, ‘Who are you?’ and he should answer: 

sa: Tie, the devotee, updsakah. 

the abode Aparajita: apardjitamdmakam brahma-grham. 

they run away from him: prdpfa-brahma-gandha-rasa-tejasah hrahmana 

iva darsana-mdtrena baddhdhjalo parity aktdsanau dvdra-pradesdt 

sarabhasam jayajayeti-iabdam uccdrayantau apadravatah apasaratah. 

the throne of Vicaksana: see Atharva Veda XV. 3. 3-9 for a description 

of Vratya’s seat and Aitareya Brdhmana VIII. 12 for a description 

of Indra’s throne. 

prosperity and the earth: ifls ca ird: laksmlh dharam ca. 

IDENTITY WITH THE SUPREME SELF 

6 . rtur asmy drtavo‘smy dkdidd yoneh sambhuto bhdrydyai 
retah, samvatsarasya tejo, Phutasya bhutasyatmd, bhutasya 
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bhutasya tvam dtmdsi, yas tvam asi so' ham asmi, tarn aha ko'hani 
asmUi, satyam iti, hruydt, kim tad yat satyam iti, y ad any ad 
devebhyas ca prdnebhyas ca tat sad, atha y ad devds ca pranas 
ca tat tyam, tad etayd vdcdbhivydhriyate satyam iti, etdvad idam 
sarvam idam sarvam asUy evainam tad aha, tad etac chloke- 
ndhhyuktam. 

6. I am season, I am connected with the seasons. From space 
as the source I am produced as the seed for a wife, as the light 
of the year, as the self of every single being. You are the self 
of every single being. What you are that am I. He says to him, 
‘Who am I?’ He should say, ‘The Real.’ What is that called 
the Real? Whatever is different from the gods (sense organs) 
and the vital breaths that is sat, but the gods and the vital 
breaths are the tyam. Therefore this is expressed by the word 
satyam, all this, whatever there is. All this you are. Thus he 
speaks to him then. This is declared by a Rg verse. 

yoni: source, upaddna-hdraria. 

hhdrydyai: for a wife ; v. bhdyd: produced from light. 

devehhyah: from the gods, indriyebhyah. 

7. yajudarah sdmasird asdvrnmurtir avyayah 
sa brahmdi vijheya rsir brahma-mayo mahdn 

iti, tarn aha kena me panmsydni ndmdny dpnotlti, prdneneti 
bruydt, kena napumsakdmti, manaseti, kena stri-ndmdnUi, vdceti, 
kena gandhdmti, prdneneti, kena rupdmti, caksuseti, kena sabddn 
iti, srotreneti, kendnnarasdn iti, jihvayeti, kena karmdniti, 
hastdbhydm iti, kena sukha-duhkhe iti, sarireneti, kendnandam 
ratim prajdtim iti; upastheneti, kenetyd iti, pdddhhydm iti kena 
dhiyo vijhdtavyafh kdmdn iti, prajhayaiveti, bruydt, tarn aha dpo 
vai khalu me loko’ yam te'sdv iti, sd yd brahma'^o jitir yd vyastis 
tarn jitim jay ati, tdm vyastim vyasnute,ya evam veda,ya evarh veda. 

7, The great seer consisting of the sacred word, whose belly 
is Yajfws, whose head is the Sdman, whose form is the Rg, the 
imperishable is to be known as Brahma, He says to him, ‘By 
what do you acquire my masculine names?’ He should answer, 
‘by the vital breath,’ ‘By what, my neuter ones?’ ‘By mind.’ 
‘By what, my feminine names?’ ‘By speech.’ ‘By what, smells?’ 
‘By the breath.’ ‘By what, forms?’ ‘By the eye.’ ‘By what, 
sounds?’ ‘By the ear.’ ‘By what, the flavours of food?’ ‘By 
the tongue.’ ‘By what, actions?’: By the two hands.’ ‘By what, 
pleasure and pain?’ ‘By the body.’ By what, joy, delight and 
procreation?’ ‘By the generative organ.’ ‘By what, movement?’ 

BE'- 
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'By the two feet/ 'By what, thoughts, what is to be known, 
and desires?’ 'By intelligence,’ he should say. To him he says, 
‘The waters, A^erily, are my world. It is (they are) yours.’ 
.Whatever victory is Brahma’s, whatever belongs to him, that 
victory he wins, that belonging he gets who knows this, yea 
who knows this. 

itya: movements, gatih. 

prajhayd: by intelligence, svayam-prakdsendtma-hodhena. 

In Brakma~loka, whatever belongs to the presiding deity Brahma 
belongs also to the aspirant who reaches it. 
ydvat madlyam tdvat Ivadtyam. 

Cp. with this account ^atapatha Brdhmana XI. VI. i; Jaiminlya 
Upanisad Brdhmana I, 17-18; 42-44; 49-50. 
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CHAPTER II 

THE DOCTRINE OF PRANA (LIFE-BREATH) 
IDENTITY WITH BRAHMA 

T. prdno brahmeti ha smdha kausUakih: tasya ha vd etasya 
prdnasya brahmano mano dutam, caksur goptr, srotram sam- 
srdvayitr, vdk parivesin; sa yo ha vd etasya prdnasya brahmano 
mano dutam veda dutavdn bhavati, yas caksur goptr goptrmdn 
bhavati, yah srotram samsrdvayitr samsrdvayitrmdn bhavati, yo 
vdcam parivestrlm parivestrimdn bhavati, tasmai vd etasmai 
prdndya brahmana etdh sarvd devatd dydcamdndya balim haranti, 
evam haivdsmai sarvdni bhutdny aydcamdndyaiva balim haranti, 
ya evam veda tasyopanisan na yaced iti, tad yathd grdmam 
bhiksitvd’labdhvopavisen ndham ato dattam asniyam iti, ta 
evainam upamantrayante ye purastdt pratydcaksiran, esa 
dharmo’ydcato bhavati, annadds tv evainam upamantrayante, 
daddma ta iti. 

I. The breathing (living) spirit is Brahma, thus, indeed, 
Kausitaki used to say. Of this same breathing spirit which is 
Brahma, the mind, verily, is the messenger; the eye the 
protector, the ear the announcer, speech the housekeeper. He 
who, verily, knows the mind as the messenger of this breathing 
spirit of Brahma becomes possessed of a messenger. He who 
knows the eye as the protector becomes possessed of a pro- 
tector, He who knows the ear as the announcer becomes 
possessed of an announcer, he who knows speech as the house- 
keeper becomes possessed of a housekeeper. To this same 
breathing spirit as Brahma, these divinities (mind, eye, ear, 
speech) bring offering though he does not beg for it; even so, 
to this same breathing spirit all beings bring offering even 
though he does not beg for it. For him who knows this, the 
doctrinal instruction is 'Do not beg.’ As a man who has begged 
through a village and received nothing sits down saying, T 
shall not eat anything given from here,’ and then those who 
formerly refused him invite him (to acce;^t their offerings), 
which is the nature of him who does not beg. Charitable people, 
however, invite him and say, ‘let us give to you.’ 

In Chapter I the devotee, updsaka, approaches the couch Amitaujas 
which is prdn^a, breath, spirit, life. The nature of as the source 
of everything, as Brahma is explained in this chapter. Brahma with 
which prana is identified is the creator, jagat-kdramni . 
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To the life principle as the divine all divinities bring tribute 
unasked. 

Food is the aliment which nourishes body or mind. 

2. prdno hrahmeti ha smdha paihgyas tasya vd etasya prdnasya 
hrahmano vdk parastdc caksur drundhate, caksuh parastdc 
chrotram drundhate, srotram parastdt mana drundhate, manah 
parastdt prana drundhate, tasmai vd etasmai prdndya hrahmana 
etdh sarvd devatd aydcamdndya halim haranti, evarh haivdsmai 
sarvdni bhiitdny aydcamdndyaiva halim haranti ya evarh veda 
tasyopanisan na ydced iti, tad yathd grdmarh bhiksitvd’labdhvo- 
pavisen ndham ato dattam asniyam iti, ta evainam upaman- 
trayante ye purastdt pratydcaksiran, esa dharmo' ydcato bhavati, 
annadds tv evainam upamantrayante, daddma ta iti. 

2. The breathing spirit is Brahma, thus indeed Paihgya used 
to say. Of this same breathing spirit as Brahma behind the 
speech the eye is enclosed, behind the eye the ear is enclosed, 

‘behind the ear the mind is enclosed, behind the mind the 
breathing spirit is enclosed. To this same breathing spirit as 
Brahma, all these divinities bring offering though he does not 
beg for it ; even so to this same breathing spirit all beings bring 
ofiering even though he does not beg for it. For him who knows 
this, the doctrinal instruction is 'Do not beg.' As a man who 
has begged through a village and received nothing sits down 
sa3dng, ‘I shall not eat anything given from here,’ and then 
those who formerly refused him invite him (to accept their 
offerings) , such is the nature of him who does not beg. Charitable 
people, however, invite him and say, ‘let us give to. you.’ 

drundhate: is enclosed, surrounded, enveloped. V. drundhe, drudhyate 
samantdt dvrtya tisthati. 

3. athdta eka-dhandvarodhanam: yad eka-dhanam abhidydydt, 
paurnamdsydrh vdmdvdsydydm vd suddha-pakse vd punye naksatra 
etesdm ekasmin parvany agnim upasamddhdya parisamuhya pari- 
slxrya paryuksya daksinam jdnvdcya sruvendjydhutir juhoti: van 
ndma devatdvarodl\am sd me’musmdd idam avarundhydt tasyai 
svdhd: prdno ndma devatdvarodham sd me’musmdd idam avaru- 
ndhydt tasyai svdhd: caksur ndma devatdvarodham sd me’musmdd 
idam avarundhydt tasyai svdhd: srotram ndma devatdvarodham sd 
me’musmdd idam avarundhydt tasyai svdhd: mano ndma deva- 
tdvarodham sd me’musmdd idam avarundhydt tasyai svdhd: 
prajhd ndma devatdvarodham sd me ’musmdd idam avarundhydt 
tasyai svdhd iti: atha dhuma-gandhamprajighrdydjyalependhgany 
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anuvimrjya vdcamyamo'hhipmvmjydrtham bruydd dutam vd, 
prahinuydl labhate haiva. 

3. Now next the attainment of the highest treasure. If a 
man covets the highest treasure, either on the night of a full 
moon or on the night of a new moon or on the bright half 
of the moon under an auspicious constellation, at one of these 
periods, having built up a fire, having swept the ground and 
having strewn the sacred grass, having sprinkled (water) 
around, having bent the right knee, with a spoon he offers 
oblations of melted butter. ‘The divinity named speech is the 
attainer. May it obtain this for me from him. Hail to it.’ ‘The 
divinity named breath is the attainer. May it attain this for 
me from him. Hail to it.’ ‘The divinity named eye is the attainer. 
May it attain this for me from him. Hail to it.' ‘The divinity 
named ear is the attainer. May it attain this for me from him. 
Hail to it.’ ‘The divinity named mind is the attainer. May it 
attain this for me from him. Hail to it.’ ‘The divinity named 
wisdom is the attainer. May it attain this for me from him. 
Hail to it.' Then having inhaled the smell of the smoke, having 
smeared his limbs with the ointment of melted butter, in 
silence he should go forth, declare his wish or send a messenger. 
He will, indeed, obtain his wish. 

eka-dhana: highest treasure, single treasure, prdnasya ndmadheyam, 
jagaty asminn eka eva dhana-rupa eka dhanah. 

Paristlrya: having strewn sacred grass, samantdd darhhdn avakirya. 
sruvena: with a spoon; v. camasena vd kamsena vd: with a wooden 
bowl or with a metal cup. ■ 

4. athdto daivah smaro yasya priyo bubhused yasyai vd 
ye§dm vaitesdm evaikasmin parvany etayaivdvrtaitd djydhuttr 
juhoti, vdcam te mayi juhomy asa^i svdhd; prdnam te mayi 
juhomy asau svdhd; caksus te mayi juhomy asau svdhd; srotram 
te mayi juhomy asau svdhd; manas te mayi juhomy asau svdhd; 
prajndm te mayi juhomy asau svdhd iti; atha dhuma-gandham 
prajighrdydjyalependngdny anuvimrjya vdcdmyamo’bhiprav- 
rajya samsparsam jigamised api vdtdd vd tisihet sambhdsamdnah 
priyo haiva bhavati smaranti haivdsya. 

4. Now, next, the longing to be realised by the divine powers. 
If one desires to become dear to any man or woman or to any 
men or women, then at one of these same periods (of time 
mentioned before) he offers, in exactly the same manner, 
oblations of melted butter, saying, ‘your speech I sacrifice in 
me, hail to you.’ 'Your breath I sacrifice in me, hail to you.' 
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'Your eye I sacrifice in me, hail to you.’ ‘Your ear I sacrifice 
in me, hail to you.’ ‘Your mind I sacrifice in me, hail to you.’ 
‘Your wisdom I sacrifice in me, hail to you.’ Then having 
inhaled the smell of the smoke, having smeared his limbs with 
the ointment of melted butter, in silence he should go forth, 
and seek to come to contact or stand speaking from windward 
(so that the wind may carry his words to the person). He 
becomes dear indeed and they think of him indeed. 

smara: longing, abhildsah. T am the fire in which the fuel of your 
dislike or indifference is burnt.’ 

SACRIFICE OF SELF 

5. aihdtah mmyamanam prdtardanam dntaram agni-hotram 
ity dcaksate, yavad vai pumso hhdsate na tdvat prdnitum saknoti, 
prdnafk tadd vdci juhoU, yavad vai purusah prdniti na tmad 
bhdsitum saknoti , . vdcam tadd prdne juhoti, ete anante amrte 
dh%iU jdgrao ca svapan ca santatam juhoti. atha yd dnyd ' 
dhutayo’ntavatyas tdh kdrmamayyo hi bhavanti taddhasmaiiat 
piirve vidvdmso'gnihotram na juhavdhcakruk. . 

5. Now next self-restraint according to Pratardana or the 
inner fire sacrifice as they call it. As long, verily, as a man 
is speaking, so long he is not able to breathe. Then he is 
sacrificing breath in speech. As long, verily, as a person is 
breathing, so long he is not able to speak. Then he is sacrificing 
speech in breath. These two unending immortal oblations, one 
is offering continuously, whether waking or sleeping. Now 
whatever other oblations there are, they have an end for they 
consist of works. Knowing this very thing, verily, the ancients 
did not offer the agni-hotra sacrifice. 

antaram: inner because it is independent of outer aids' 
bahya-sadhaiia-nirapeksam. 

■ PRAISE OF THE UKTHA 

6, uktham brahmeti ha smdha hiska-bhrhgdrah, tad rg ity 
lipdsita, sarvdi^i hdsmai bhuidni- sraisthydydbhyarcyante, tad 
yajttr ity upasita, sarvdni hdsmai bkutdni sraisthydy a yujyante, 
tat sdmety updsUa, sarvdni hdsmai bhUtdni sraisthydya sanna- 
mante, iac chnr ity up dsita, tad yasa ity updsita; tat Uja ity 
updsUa, tad yathaitac chrimattamam yasasvitamam tejasvitamam 
iti sastresu bhavati, avmh haiva sa sarvesu hhutesu srimattamo 
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yasasmtamas tejasvitamo hhavati ya evam veda, tad etad aidikam 
karma-may am dtmdnam adhvaryuh safkskaroti, tasmin yajur- 
mayam pravayati yajur-mayam ni-mayam hotd rn-maye sdma- 
mayam udgdtd, sa esa trayyai vidydydh atmaisa u evaitad 
indrasydtmd hhavati, ya evam veda. 

6. The uUha (recitation) is Brahman, so Suska-hhrhgdra used 
to say, let him meditate on it as the Rg (hymn of praise) 
unto such a one, indeed, all beings offer praise for his greatness. 
Let him meditate on it as the Yapis (sacrificial formula), unto 
such a one indeed, all beings get united for his greatness. Let 
him meditate on it as the Sdman. Unto such a one indeed all 
beings bow down for his greatness. Let him meditate on it as 
beauty. Let him meditate on it as glory. Let him meditate on 
it as splendour. As this (the uktha) is the most beautiful, the 
most glorious, the most splendid among the invocations of 
praise, even so is he who knows this, the most beautiful, the 
most glorious, the most splendid among all beings. So the 
adhvaryu priest prepares this self which is related to the sacrifice, 
and wLich consists of works. In it he weaves what consists of 
the Yajus. In what consists of the Yajus, the hotr priest weaves 
what consists of the Rg. In what consists of the Rg iheUdgdtr 
priest weaves what consists of the Sdman. This is the self of all 
the threefold knowledge. And thus he who knows this becomes 
the self of Indra. 


DAILY WORSHIP OF THE SUN FOR THE REMOVAL 

OF SIN 

7. • athdtah, sarva-jitah kausUakes trmy updsandni hhavanti, 
sarva-jiddha sma kausitakir udyantam ddityam upatisthate 
yaj-hopavUam krtvodakam dmya trih prasicyodapdtfam vargo’si 
pdpmdnam me vrhdhiti, etayaivdvrtd madhye santam udvargo’si 
pdpmdndm ma udvrhdhUi, etayaivdvrtdstam yantam samvargo’si 
pdpmdnam me samvmdhiti , tad y ad ahordtrdbhydm pdpam akarot 
sam tad vrhkte, tatho evaivam "vidvdn etayaivdvrtddityam upa- 
tisthate yad ahordtrdbhydm pdpafh karoti, sam tad vrhkte, 

7. Now next are the three meditations of the alhconquering 
Kausitaki. The all-conquering Kausitaki, indeed, used to worship 
the rising sun, having performed the investiture with the sacred 
thread, having fetched water, having thrice sprinkled the water 
vessel saying, 'You are a deliverer; deliver me from my “sin." ' 
In the same manner he (used, to worship the sun) when it was in 



766 The Principal Upanisads 11 . 8. 

the middle of the sky saying, 'you are the high deliverer, deliver 
me highly from sin.’ In the same manner he (used to worship the 
sun) when it was setting saying, ‘you are the full deliverer; 
deliver me fully from sin.’ Thus whatever sin’ he committed by 
day or by night that he removes fully. And likewise he who knows 
this worships the sun in the same manner and whatever sin 
one commits by day or by night, that he removes fully. 

yajnopavUam: the sacred thread worn over the left shoulder, for 
performing sacrifices. 

anlya: having fetched, v. dcamya: having sipped. 

vargah: deliverer: sarvam id'am jagat dtma-bodhena trnavad vrhkte 

parityajaii. 

vrhdhi: deliver, varjaya, vindsayet. 

ADORATION OF THE NEW MOON FOR PROSPERITY 

8. atha mdsi mdsy amdvdsydydm vrttdydm pascdc candra- 
masam drsyamdnam upatisthetaitayaivdvrtd harita-trne vd 
praiyasyati, yan me susimam hrdayam divi candramasi sritam 
many e' ham mdm tad vidvdmsam mdham putryam agham rudam 
iti, na hy asmdt purvdh prajdh praititi nu jdta-putrasyd- 
ihdjdta-putrasydpydyasva sametu te sam te paydmsi sam u yantu 
vdjd yam ddityd amsumdpydyayantiti, etds tisra rco japitvd 
mdsmdkam prdnena prajayd pasubhir dpydyayisthdh yo’smdn 
dvesti yam ca vayam dvismas tasya prdnena prajayd pasubhir 
dpydyaya sva dindrim dvrtam dvarta ddityasydvrtam anvdvarta 
iti daksinam bdhum anvdvartate. 

8. Then, month by month at the time of the new moon, 
when it comes around one should in the same manner worship 
the moon as it appears in the west or he throws two blades 
of green grass toward it sa5/ing, ‘That fair proportioned heart 
of mine which rests in the moon in the sky, I deem myself 
the knower thereof. May I not weep for evil concerning my 
children. Indeed his progeny do not die before him. Thus is 
it with one to whom a son is ‘already born. Now in the case 
of one to whom no son is born as yet, ‘Increase. May vigour 
come to thee. May milk and food gather in thee, that ray 
which the Adityas gladden.’ Having (repeatedly) uttered these 
three Pg verses, he says, ‘Do not increase by our vital breath, 
by our offspring, by our cattle. He who hates us and him whom 
we hate, increase by his breath, his offspring, his cattle. 
Thereupon I turn myself with Indra’s turn, I turn myself along 
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with the turn of the sun.’ Thereupon he turns himself toward 
the right arm. 

harita-trne vd praiyasyati: he throws two blades of grass toward it; 
V. hanta-irndbhydm vdk praiyasyati: with two blades of grass speech 
goes toward it. 

The three Rg verses are Rg Veda I. 91. 16; IX. 31; 4; I. 91. 18, 
Atharva Veda VII. 81. 6. 

There is throughout an allusion to an implied comparison between 
the husband as sun or fire and the wife as the moon. 

aham somdtmikd strl agnydtmakah pumdn. 

9. atha pauniamdsydm puraktdc candramasarh drsyamdnam 
upatistheta etayd'vdvrtd, somo rdjdsi vicaksanah, panca-mukho’si 
prajd-patir brdhmanas ta ekam mukham, tena mukhena rdjno’tsi, 
tena mukhena mam annadam kitru, rdjd ta ekam mukham, tena 
mukhena visho’tsi, tena mukhena mam annadam kuru, syenas ta 
ekam mukham, tena miikhena paksino'tsi, tena mukhena mam 
annadam kuru agnista ekam mukham, tenemam lokamatsi, tena 
mukhena mdm annadam kuru, tvayi pahcamam mukham, tena 
mukhena sarvdni bhutdny atsi, tena mukhena mdm annadam 
kuru, mdsmdkam prdnena prajayd pasuhhir avaksesthd, yo’smdn 
dve^ti yac ca vayam dvismas tasya prdnena prajayd pasuhhir 
avakstyasveti, daivtm dvrtam dvarta ddityasy dvr tarn anvdvarta 
iti daksinam hdhum anvdvartate. 

9. Then, on the night of the full moon one should in the 
same manner worship the moon as it appears in the east, 
‘You are King Soma, the wise, the five-mouthed, the lord of 
creation. The Brahmanais one mouth of you. With that mouth 
you eat the Kings. With that mouth make me an eater of food. 
The King is one mouth of you. With that mouth you eat the 
people. With that mouth make me an eater of food. The hawk 
is one mouth of you. With that mouth you eat the birds. With 
that mouth make me an eater of food. Fire is one mouth of 
you. With that mouth you eat this world. With that mouth 
make me an eater of food. In you is a fifth mouth. With 
that mouth you eat all beings. With that mouth make me 
an eater of food. Do not waste away with our vital breath, 
with our offspring, with our cattle. He who hates us and him 
whom we hate, you waste away with his vital breath, his 
offspring, his cattle. Thus I turn myself with- the tm of the 
gods. I turn myself along with the turn of the sun. After (these 
words) he turns himself toward the right arm. 

BB*'- ■ 
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soma: moon : umayd visva-prakrtyd saha vartamanah priya-darkmah. 
vicaksanah: the wise, sarva-laukika-vaidika-karya-kusalah. 

Here the reference is only to the three classes, the Brahmana, the 
Ksatriya and the common people. 

10, athct samvesyan jdydyai hrdayam abhimrset, yat te susime 
hr day e sritani antah prajdpatau tendmrtatvasyesdne md tv am 
putryam agham nigd Hi, na. hy asydh purvdh prajdh praitUi. 

10. Now when about to lie down with his wife he should stroke 
her heart and say, O fair one who has attained immortal joy 
by that which is placed in your heart by Prajd-pati, may you 
never fall into sorrow about your children. Her children then 
do not die before her. 

See Asvaldyana Grhya Sutra I. 13, 7. 
susime: 0 fair one ; sobhana-gdtre. 

11. atha prosy dy an putrasya murdhdnam abhijighret, ahgdd 
ahgdt samhhavasi hrdayad adhijdyase, dtmd vai putra ndmdsi 
sajlva saradahsatam asdv iti ndmdsya dadhdty ahnd bhava,parasur 
bhava, hiranyam astrtam bhava, tejo vai putra ndmdsi sa pva 
saradah satam asdv iti ndmdsya grhndty athainam parigrhndti, yena 
prajdpatih prajdh paryagrhndt tad aristyai tcna tvd pangrhi^dmy 
asdviti, athdsya daksine karne japaty asmai prayandhi maghavan 
rjlsin itindra sresthdni drUvindni dhehiti savye, ma chetthd, md 
vyathikhdh, satam sarada dyuso jtvasva, putra te ndmnd murd- 
hdnam abhijighrdmiti , trirasya murdhdnam abhijighret gavdrh 
tvd hihkdrendbhihihkaromiti trir asya murdhdnam abhihihkurydt. 

.11. Now, when one has been away, on returning back he 
should smell (kiss) his head, saying, ‘you are born from every 
limb of mine, you are born from the heart, you, my son, are 
my self indeed, may you live a hundred autumns (3?’ears),’ He 
gives him his name saying, ‘Be you a stone, be you an axe, 
be you everywhere desired gold, you, my son are light indeed, 
may you live a hundred autumns (years).’ He takes his name. 
Then he embraces him saying, ‘Even as Prajd.-pati embraced his 
creatures for their welfare so do I embrace you (pronouncing 
his name),’ Then he mutters in his right ear saying, ‘Confer on 
him, 0 Maghavan, 0 onrusher,’ and whispers in his left ear, 
‘0 Indra, bestow the most excellent possessions. Do not cut 
off (the line of our race). Be not afraid, live a hundred autumns 
of life. I smell (kiss) your head, O son, with j^our name.’ Thrice 
he should smell (kiss his head), ‘I make a lowing over you with 
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-the lowing (sound) of cows.' He should make a lowing over his 
head thrice. . 

See Asvaldyana Grhya Sutra I. 15. 3. 9; Pdraskara I. 16. 18; Khddira 

11 . 3. 13 ; Gohhila II. 8. 21-22; Apastamba VI. 15. 12. 

abhijighrei: smell; v. abhimrset: touch, karena samsprset. 

putra ndma: v. putra mdvitha. You have saved me, son: he puira tvam 

punndmno. niraydt md mam dvitha mama raksanam kriavdn. See 

ManuTK. 

asmd bhava: be a stone, pdsdno bhava. Be healthy and strong: rogair 
aniipadfutah vajra-sdra-sartro bhava. 

hiranyam astrtam: everywhere desired gold, astrtam dstrtam sarvatah 

paristrtam kanakavat sarva-prajdpriyo bhava. 

tejas: \i^t. samsdra-vrksa-hijam. 

confer on him: see R.V. III. 36. 10; II. 21. 6. 

md vyaihisihdh: be not afraid, sarlrendriya-manobhir vyathdm md 
gdh. See B.G. XI. 34. 

MANIFESTATION OF BRAHMAN 

12. athdto daivdh parimara, etad vai brahma dlpyaU yad agnir 
jvalati, athaitan mriyate yan na jvalati, tasyddityam eva tejo 
gacchati vdyim prana; etad vai brahma dipyale yad ddityo drsyate 
’thaitan mriyate yan na drsyate, tasya candramasam eva tejo 
gacchati vdyum prana; etad vai brahma dlpyate yac candramd 
drsyate’ thaitan mriyate yan na drsyate, tasya vidyutam eva tejo 
gacchati vdyum prana; etad vai brahma dlpyate yad vidyud 
vidyotate’ thaitan mriyate yan na vidyotate, tasya disa eva tejo 
gacchati vdyum pranas td vd etdh sarvd devoid vdyum eva pravisya 
vdyau mrtvd na mrcchante:- tasmdd eva punar udlrata ity adhidai- 
vatam; athddhydtmam. 

12. Now next the dying around of the gods. This Brahman 
shines forth, indeed, when the fire burns; likewise this dies when 
it burns not. Its light goes to the sun alone and its vital breath 
to the wind; this Brahman shines forth, indeed, when the sun 
is seen; likewise this dies when (the sun) is not seen. Its light 
goes to the moon; its vital breath to the wind; this Brahman 
shines forth, indeed, when the moon is seen; likewise this dies 
when it is not seen ; its light goes to the lightning and its vital 
breath to the wind; this Brahman shines forth, indeed, when 
the lightning lightens; likewise this dies when it lightens not, 
its light goes to the regions of space and its vital breath to 
the wind. All these divinities, verily, having entered into wind, 
though they die in the wind do not perish (altogether). There- 
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from, indeed, they come forth again. This, with reference to 
the divinities; now with reference to the self. 

Cp. Aitareya Brdhmana VIII. 28. 

13. etad vai hrahma dlpyate yad vdcd vadati, athaitan mriyate 
yan na vadati, tasya caksur eva iejo gacchati prdnam prana, etad 
vai hrahma dipyate yac caksusd pasyati, athaitan mriyate yan 
na pasyati. tasya srotram eva iejo gacchati prdnam prdna, etad 
vai hrahma dipyate yacchrotrena srnoii, athaitan mriyate yan na 
srnoti; tasya mana eva tejo gacchati prdnam prdna, etad vai 
hrahma dipyate yan manasd dhydyati, athaitan mriyate yan na 
dhydyati; tasya prdnam eva tejo gacchati prdnam prdnas td vd 
etdh sarvd devatdh prdriam eva pravisya prdne mrtvd na 
mrcchante, tasmdd eva punar udlrate, tad yadi ha vd evam vid- 
vdmsam ubhau parvaidv abhipravarteydtdm daksinas cottaras ca 
tustursamdnaii na hainam strnvlydtdm atha ya enarh dvisanti 
yan ca svayam dvesti ta evainam parimriyante. 

13. This Brahman shines forth, indeed, when one speaks 
with speech; likewise it dies when one speaks not, its light goes 
to the eye; its vital breath to the vital breath. This Brahman 
shines forth indeed when one sees with the eye; likewise this 
dies when one sees not ; its light goes to the ear, its vital breath 
to the vital breath. This Brahman shines forth, indeed, when 
one hears with the ear; likewise this dies when one hears not, 
its light goes to the mind, its vital breath to the vital breath. 
This Brahman shines forth, indeed, when one thinks with the 
mind; likewise this dies when one thinks not; its light goes to 
the vital breath, its vital breath to the vital breath. All these 
deities, verily, having entered into the vital breath, though 
they die in the vital breath, do not perish (altogether). There- 
from, indeed, they come forth again. So indeed on one who 
knows this, both the mountains, the southern and the northern, 
should roll themselves forth wishing to crush him, they would 
not crush him. But those who hate him and those whom he 
himself hates, these all die around him. 

The Southern and the Northern mountains are the Vindhyas and 
the Himalayas respectively. 

14. athdto nihsreyasdddnam, eta ha vai devatd aham-sreyase 
vivadamdnd asmdc charlrdd uccakramuh tadd hdprdnat suskam 
ddruhhutam sisye’thainad vdk pravivesa tad vdcd vadac chisya 
eva, athainac caksuh pravivesa tad vdcd vadac caksusd pasyac 
chisya eva, athainac chrotram pravivesa tad vdcd vadac, caksusd 
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pasyac chrotrena srnvac chisya eva, athainan manah pravivesa 
tad vdcd vadac caksusd pasyac chrotrena srnvan manasd dhydyac 
chisya eva, athainat prdnah pravivesa tat tata eva samuttasthau 
td vd etdh sarvd devatdh prdne nihsreyasam viditvd prdnam eva 
prajhdtmdnam ahhisamhhuya sahaiv aitaih sarvair asmdc 
chartrdd uccakramuh te vdyu-pravistd dkdsdtmdnah svariyuh, 
tatho evaivam vidvdn prdne nihsreyasam viditvd prdnam eva 
prajhdtmdnam ahhisamhhuya sahaiv aitaih sarvair asmdc charlrdd 
utkrdmati, sa vdyu-pravista akdsdtmd svareti, sa tad gacchati 
yatraite devds tat prdpya yad amrtd devds tad amrto hhavati ya 
evam vadam. 

14. Now next the attainment of the highest excellence. All 
these divinities, verily, disputing among themselves in regard 
to self excellence went forth from this body. It (the body) lay, 
not breathing, withered, like a log of wood. Then speech 
entered into it. It just lay speaking with speech. Then the eye 
entered into it. It just lay speaking with speech and seeing with 
the eye. Then the ear entered into it. It just lay, speaking with 
speech, seeing with the eye and hearing with the ear. Then 
the mind entered into it. It just lay, speaking with the speech, 
seeing with the eye, hearing with the ear, thinking with the 
mind. Then the vital breath entered into it and then, indeed, it 
arose at once. All these divinities, verily, having recognised 
the superior excellence of the vital breath, having compre- 
hended the vital breath alone as the self of intelligence, went 
forth from this body, all these together. They, having entered 
into the air, having the nature of space went to the heavenly 
world. Likewise also, he who knows this, having recognised 
the superior excellence of the vital breath, having compre- 
hended the vital breath alone as the self of intelligence goes 
out of this body with all these. He, having entered into the air, 
having the nature of space, goes to the heavenly world. He 
goes to the place where these gods are. Having reached that, 
he who knows this becomes immortal as the gods are immortal. 

See B.U. VI. I. 1-14; C.U. V. I, 

nihsreyasam: highest excellence, sarvasmdd utkarsa-rupo guno 
moksa-visesah. 

aham-sreyase: in regard to self-excellence, in regard to one who was 

the most important among them. ' 

uccakramuh: went ioTth., utkrama.nam cakruh. 

sisye:ld.y,.sayanamkrtavat. 

tata eva: at once, prdna-pravesdd eva. 
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athdtah pita-putriyam sampradanam iti cdcaksate, pita 
putram presyanndhvayciti navais trnair agd,ram samstirya agnim 
upasamddhdyodakumbham sapdtram upanidhdydhatena vdsasd 
sampracchannah pita seta etya putra uparistad abhinipadyata 
indriyaif indriydni samsprsydpi vdsmd dsindydbhimakhdyaiva 
sampradadhydd, afhdsmai samprayacchati vdcam me tvayi 
dadhanUi pita, vdcam te mayi dadha iti putrah, prdnam me 
tvayi dadhdmti pita, prdnam te mayi dadha iti putrah, caksur me 
tvayi dadhdmti pita, caksus te mayi dadha iti putrah, srotram me 
tvayi dadhdmti pita, srotram te mayi dadha iti putrah, anna-rasdn 
I me tvayi dadhdmti pita, anna-rasdn te mayi dadha iti putrah, 

\ karmdpi me tvayi dadhdmti pitd, karmdni te mayi dadha iti 
■ putrah, sukha-duhkhe me tvayi dadhdmti pitd, sukha-duhkhe te 
mayi dadha iti putrah, dnandam ratim prajdtim me tvayi 
dadhdmti pitd, dnandam ratim prajatirh te mayi dadha iti putrah, 
itydm me tvayi dadhdmti pitd, itydm te mayi dadha iti ptdraJi, 
mano me tvayi dadhdmti pitd, manas te mayi dadha iti putrah, 
prajndm me tvayi dadhdmti pitd, prajndm te mayi dadha iti 
putrah, yady u vd apdbhigadah sydt samdsenaiva bruydt, prmtdn 
me tvayi dadhdmti pitd, prdndn te mayi dadha iti putrah, atha 
daksindvrd upaniskrdmati, tam pitdnumantrayate, yaso brahma- 
varcasam Mrtis tvd jusatdm iti, athetarah savyam amsam 
nvaveksate pdnifumtardhdya vasandntena vd pracchadya, 
svargcln lokdn kdmdn dpnuhUi, sa yady agadah sydt putras- 
yaisvarye pitd vaset pari vd vrajet yady u vai prey at yadevainam 
samdpayeyuh, yathd samdpayitavyo bhavati, yathd sanidpayitavyo 
hhavati. 

15. Now next the father and son ceremony or the trans- 
mission (of tradition) as they call it. The father, when about to 
depart, calls his son. Having strewn the house with new (fresh) 
grass, having built up the fire, having placed, near it a vessel 
of water with a jug (full of rice), himself covered with a fresh 
garment the father remains lying. The son, having come, 
approaches him from above, touching his organs with his 
organs or the father may transmit the tradition to him while he 
sits before him. Then he delivers over to him (thus) : The father: 
‘Let me place toy speech in you.’ The son: ‘I take your speech 
in me.' The father: ‘Let me place my vital breath in you.’ 
The son: T take your vital breath in me.’ The father: ‘Let me 
place my eye in you.’ The son: ‘I take your eye in me.’ The 
father: ‘Let me place ray ear in you,’ The son: ‘I take your 
ear in me.’ The father: ‘Let me place my tastes of food in you.’ 
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The son; T take your tastes of food in me.’ The father: ‘Let 
me place my deeds in you.’ The son: ‘I take your deeds in me.’ 
The father: ‘Let me place my pleasure and pain in you.’ The 
son: ‘I take your pleasure and pain in me.’ The father: ‘Let me 
place my bliss, enjoyment and procreation in you.’ The son: 
‘I take your bliss, enjoyment and procreation in me.’ The father: 
‘Let me place my movement in you.’ The son: 'I take your 
movement in me.’ The father: ‘Let me place my mind in you.’ 
The son: ‘I take your mind in me.’ The father: ‘Let me place 
my wisdom in you.’ The son: I take your wisdom in me,’ If, 
however, he should be unable to speak much, let the father say 
comprehensively, ‘I place my vital breaths in you,’ and the 
son, ‘I take your vital breaths in me.’ Then turning to the 
right he goes forth towards the east. The father calls out 
after him, ‘May fame, spiritual lustre and honour delight m 
you.’ Then the other looks over his left shoulder. Having 
hidden his face with his hand or having covered it with the 
hem of his garment, he says, ‘May you obtain heavenly worlds 
and all desires.’ If he (father) becomes well (recovers) he 
should dwell under the authority of his son or wander about 
(as an ascetic). If, however, he departs, let them furnish him 
(with obsequies) as he ought to be furnished, as he ought to be 
furnished. 

a vessel of water: nlrena purnam kalasam vYlhi-purna-patra-sahitam. 

covered with a fresh garment: navmena- vastrena samvrtah, 

pita sete: father remains lying; v. svayam syetah] himself in white, 

svetah, sita-mdlydmhara-dharah, 

dadhdni: dhdraydni. 

After ‘deeds,’ in some versions we read, ‘sarlram metvayi dadhdmti 
pita, sarlram te mayi dadha iti putrah.' The Father: ‘Let me place 
my body in you.’ The son, ‘I take your body in me.’ 
prajha: wisdom ; another reading, ’dhiyo vijndtavyam Mmdn me 
tvayi. May I place my thoughts, my understanding and my desires 
in you, etc. • 

updbhigndah: unable to speak much, pratyekam vaktum asamarthah. 
honow: some versions have also annddyam: food to eat. 
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CHAPTER III 

THE DOCTRINE OF LIFE BREATH 
THE GREATEST GIFT IS THE KNOWLEDGE OF INDRA 

I. pratardano ha vai daivoddsih indrasya priyam dhdmo- 
pajagdma yuddhena ca paurusena ca, tarn hendra uvdca, pratar- 
dana, varam vrnisveti, sa hovdca pratardanah, tvam eva me 
vrmsva yam tvam manusydya hitatamam manyasa Hi, tarn hendra 
uvdca, na vai varo' varasmai vniite, tvam eva vrnisveti, avaro 
vai kila meti, hovdca pratardanah, aiho khalv indr ah satydd eva 
neydya satyam hindrah, tarn hendra uvdca, mam eva vijdnihy 
etad evdham manusydya hitatamam manye yan mark vijdniyan 
trisirsdnam tvdstram ahanam, arunmukhdn yatin sdldvrke-hhyah 
prdyaccham, bahvih sandhd atikramya divi prahlddlydn atrnam 
aham antarikse paulomdn, prthivydm kdlakahjd.n, tasya me tatra 
na loma candmlyate; sa yo mdm veda na ha vai tasya kena cana 
karmand loko miyate, na steyena, na hruna-hatyayd, na mdtr-vad- 
hena, na pitr-vadhena ndsya pdparh cakrso niukhdn nilam, 
vetUi. 

I. Pratardana, the son of Divodasa, verily, by means of 
fighting and effort, arrived at the beloved abode of Indra. To 
him then Indra said, ‘Pratardana, choose a boon.’ Then 
Pratardana said, Do you yourself choose that boon for me 
which you deem the most beneficial for mankind.' Indra said 
to him: ‘A superior verily, chooses not for an, inferior. Do you 
yourself choose,' ‘No boon, verily, is that to me,' said Pratar- 
dana. Then, however, Indra did not swerve from the truth for 
Indra, verily, is truth. To him then Indra said, ‘Understand 
me only. That is what I deem most beneficial for mankind, 
namely that one should understand me. I slew the three- 
headed son of Tvastri. I delivered the arunmukhas, the ascetics, 
to the wolves. Transgressing many agreements, I killed the 
people of Prahlada in the sky, the Paulomas in the atmosphere, 
the Kalakanjas on earth. Of me, such as I was then, not a 
single hair was injured. So he who knows me thus, by no deed 
whatsoever of his is his world injured, not by stealing, not by 
killing an embryo, not by the killing of his mother, not by the 
killing of his father. If he wishes to commit a sin the dark 
colour does not depart from his face. 

Indra, in this passage, speaks in the name of the Supreme Being. 
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Vamadeva does it according to the R.V. IV. 26. i. The individual 
self is really one with the Universal Self though unenlightened 
people are not aware of this unity. Those who know and feel it 
sometimes speak in the name of the Universal Spirit. 
the son of Divodasa: divoddsasya kdsl-rdjasya putro daivoddsih. 
‘A superior chooses not for an inferior’ or ‘no one who chooses, chooses 
for another,’ na vai varah parasmai vrnlte anydrtham na vrnUe’nyo 
na prdfthayate yata evam atah svdrtham varam tvam eva vrmsveti. 

As he is bound by the vow of truth, Indra grants Pratardana his 
desire, satya-pdsdhhibaddhah. 

For Indra’s exploits referred to here, see R.V. X. 8. 89; X. 99. 6; 
^atapatha Brdhmana I. 2. 3. 2; XII. 7. i. i; Taittirlya Samhitd 
2. 5. I. I ff. ; Aitareya Brdhmana VII. 28. 
wolves: wild dogs, aranya-svabhyah. 
atrnam: killed, himsitavdn. 
mlyate: injured, himsyate. 

nllam: dark colour; bloom: mukha-kdnti-svarupam. He does not 
become pale. 

When we attain supreme wisdom and are delivered from the 
delusion of egotism, our good and evil deeds do not touch us. We 
have died to the possibility of doing anything evil. 

INDRA’S IDENTITY WITH LIFE AND IMMORTALITY 

2. sa hovdca, prdno’smi, prajndtmd tarn mam dyur amrtam ity 
updsva, dyuh prdnah, prdno vd dyuh, ydvadd hy asmin sarwe 
prdno vasati tdvad dyuh, prdnena hit evdsmin loke'mrtatvam 
dpnoti, prajnayd satyam samkalpam, sa yo mam dyur amrtam 
ity updste sarvam dyur asmin loka ety dpnoti amrtatvam aksitirh 
svarge loke; tadd haika dhur ekabhuyam vai prana gacchantUi, na 
hi kascana saknuydt sakrd vdcd ndma prajhdpayitum, caksusd 
riipam, irotrena sabdam, manasd dhydnam, ekabhuyam vai 
prana bhutvaikaikam etdni sarvdni prajhdpayantiti , vd.cam 
vadantim sarve prdnd anuvadanti, caksuh pasyat sarve prdnd 
anupasyanti, srotram srnvat sarve prdnd anusrrivanti, mano 
dhydyat sarve prdnd anudhydyanti, -prdnam prdnantam sarve 
prdnd anuprdnanti , evam u haitad iti hendra uvdcdsti tv eva 
prdndndm nihsreyasam iti. 

2. India then said; ‘I am the breathing spirit, meditate on 
me as the intelligent self, as life, as immortality. Life is breath 
and breath is life. For as long as breath remains in the body 
so long is there life. For indeed with the breathing spirit one 
obtains immortality in this world, by intelligence true con- 
ception. So he who meditates on me as life, as immortality he 
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reaches his full (term of) life in this world and obtains immor- 
tality and indestructibility in the heavenly world. Now on this 
point some say the vital breaths, verily, go into a oneness, 
(otherwise) no one would be able, at once, to make known a 
name by speech, a form by the eye, a sound by the ear, a 
thought by the mind. The vital breaths, after having become 
one, make known all these one by one. While speech speaks, all 
the vital breaths speak after it. While the eye sees all, the 
vital breaths see after it. While the ear hears, all the vital 
breaths hear after it. When the breath breathes, all the vital 
breaths breathe after it. Thus is it indeed,’ said Indra. ‘There 
is, however (he continued), a superior excellence amongst the 
vital breaths.’ 

prajndtmd: the intelligence self, buddhi-vrtti-praUphalita-prajfid- 
naika-svabhdvak. 

Indra is life or the source of life of all creatures, sarva-prdnindm 
jtvana-kdranam. 

3. pvati vdg-apeto mukdn hi pasy amah, jivati caksur-apeto' 
ndhdn hi pasydmah, jlvati srotrdpeto hadhirdn hi pasydmah, 
jivati mano’peto bdldn hi pasydmah, jwati hdhuchinno jivaty 
uru-chinna ity evam hi pasydmah iti, atha khalu prana eva prajhdt- 
medam sariram parigrhyotthdpayati, tasmdd etad evoktham 
updsiteti, saisd prdme sarvdptir yo vai prdnah sa prajhd, yd vd 
prajhd sa prd.nah, tasyaisaiva drstir etad vijhanam, yalraitat 
puru§ah siiptah svapnam na kancana paiyaty athdsmin prd^a 
evaikadhd hhavati, tad enam vdk sarvaih ndmabhiJi sahdpyeti, 
caksuhsarvaihrupaihsahdpyeti, srotrahi sarvaih sabdaih sahdpyeti, 
manah sarvaih dhydnaih sahdpyeti, say add pratihudhyate yathdg- 
ner jvalatahsarvddiso visphulihgdvipratistherann evam evaitasmdd 
dtmanah prdnd yathdyatanam vipratisthante prdnehhyo devdh. 
devebhyo lokdh, sa esa prdna eva prajhdtmedam sariram pari- 
gf hyotthdp ay ati, tasmdd etad evoktham updsiteti, saisd prune 
sarvdpiih, yo vai prdnah sd prajhd yd vd prajhd sa prdnah, 
tasyaisaiva siddhir etad vijhanam, yatraitat purusa drto maris- 
yandbalyam etya sammoham eti, tarn dhur udakramit cittam, na 
irnoti, na pasyati, na vdcd vadati, na dhydyati, athdsmin prdna 
evaikadhd hhavati, tad enam vdk sarvaih ndmahhih sahdpyeti, 
cakmh sarvaih rupaih sahdpyeti, srotrarh sarvaih sabdaih 
sahdpyeti, manah sarvaih dhydnaih sahdpyeti, sa yaddsmdc 
charirdd utkrdmati sahaivaitaih sarvaih tUkrdmati. 

3. One lives deprived of speech for we see the dumb; one 
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lives deprived of eye for we see the blind; one lives deprived 
of ear for we see the deaf; one lives deprived of mind for we 
see the childish; one lives deprived of arms; one lives deprived 
of legs for thus we see. But now it is the breathing spirit alone, 
the intelligence self that seizes hold of this body and makes 
it rise up. This, therefore, one should meditate on as the uktha, 
it is said. This is the all-obtaining in the breathing spirit. What 
is the breathing spirit, that is the intelligence-self. What is the 
intelligence-self, that is the breathing spirit. This is the view 
thereof, this is the understanding thereof. When a person is so 
asleep that he sees no dream whatever, he becomes one with that 
breathing spirit alone. Then speech together with all the names 
goes to him; the eye together with all forms goes to it; the ear 
together with all sounds goes to it, the mind together with all 
thoughts goes to it. When he awakes, even as sparks proceed in all 
directions from a blazing fire, even so from this self the vital 
breaths proceed to their respective stations, from the vital powers 
the gods (the sense powers) and from the gods the worlds. This 
same breathing spirit, the intelligence self seizes hold of the 
body and makes it rise up. This, therefore, one should meditate 
on as the uktha, it is said. This is the all-obtaining in the breathing 
spirit. What is the breathing spirit, that is the intelligence 
self, what is the intelligence self, that is the breathing spirit. 
This is the proof thereof, this is the understanding. When a 
sick person about to die gets to such weakness as to fall into 
a stupor they saj?" of him, his thought has departed, he does 
not hear, he does not see, he does not speak with speech, he 
does not think. He becomes one’ in that breathing spirit alone. 
Then speech together with all thoughts goes to it. And when 
he departs from this body, he departs together with all these. 

‘What is the breathing spirit that is. the intelligence self; what is 
the intelligence self that is the breathing spirit.’ In some texts we 
find also, ‘for together they live in this body and together they go 
out of it.’ saha hy etdv asmin sarne vasatah sahotkramatah. 

The intelligence self grasps the breath and erects the flesh. Cp. St. 
Thomas Aquinas: ‘The power of the soul which is in the semen 
through the spirit enclosed therein fashions the body.' Summa 
Theo.lU. 32. I. 

vipmtisfhante: proceed in different directions, vividhmh nirgacchanti. 
marisyan: about to die, nuiranam karisyan, as anna-mar ana iti. 
abalyam-: weakness, ahalasya durbalasya bhdva abalyam, hasta-pddddy 
avasatvam. 

udakramlt: has departed, litkraynanam akarot. 
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LIFE-BREATH THE ALL-OBTAINING 

4. vdg evasmin sarvdni ndmdny abhivisrjyante; vdcd sarvdni 
ndmdny dpnoti. prana evasmin sarve gandhd abhivisrjyante, 
prdnena sarvdn gandhdn dpnoti, caksur evasmin sarvdni rupdny 
abhivisrjyante, caksiisd sarvdni riipdny dpnoti. srotram evdsmin 
sarve sabdd abhivisrjyante, srotrena sarvdn sabddn dpnoti, 
mana evdsmin sarvdni dhydndny abhivisrjyante, manasd sarvdni 
dhydndny dpnoti. saha hy etdvdsmin sarlre vasatah sahot- 
hrdmatah, atha yathdsyai prajndyai sarvdni hhutdny ekam 
hhavanti, tad vydkhydsydmah. 

4. Speech gives up to him (who is absorbed in life-breath) 
all names; by speech he obtains all names. Breath gives up to 
him all odours; by breath he obtains all odours. The eye gives 
up to him all forms ; by the eye he obtains all forms. The ear gives 
up to him all sounds, by the ear he obtains all sounds. The mind 
gives up to him all thoughts ; by the mind he obtains all thoughts. 
Verily, these two together dwell in the body and together they 
depart. Now we will explain how all beings become one with 
this intelligence. 

abhivisrjyante: v. abhivisrjaie:. gives up, sarvatah parityajati. 
prana: life; v. ghrdna: nose. 

After the account about mind there is the following passage in 
some texts: saisd prune sarvdptir yo vai prdnah sd prajhd. yd vd 
prajha sa prdnah. This is the all-obtaining in the breathing spirit. 
And what is the breathing spirit, that is intelligence and what is 
intelligence, that is the breathing spirit. 

The. two, the vital and the intellectual, live together and depart 
together. 

CORRELATION OF INDIVIDUAL FUNCTIONS AND 
OBJECTS OF EXISTENCE 

5. vdg evdsyd ekam ahgam udiilham, tasyai ndma parastat 
prativihitd bhuta-mdtrd, prd'tia evdsyd ekam ahgam udulham, 
tasya gandhah, parastat prativihitd bhuta-mdtrd, caksur evdsyd 
ekam ahgam udulham, tasya rupam parastat prativihitd bhuta- 
mdtrd, srotram evdsyd ekam ahgam udulham, tasya sabdah 
parastdt prativihitd bhuta-mdtrd, jihvaivdsyd ekam ahgamudTdham 
tasya anna-rasah parastat prativihitd bhuta-mdtrd, hastdv evdsyd 
ekam ahgam udulham, tay oh karma parastat prativihitd bhuta- 
mdtrd, sariram evdsyd ekam ahgam udulham, tasya sukha-duhkhe 
parastdt prativihitd bhuta-mdtrd, upastha evdsyd ekam ahgam 
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udulham, tasydnando ratih prajdtih parastat prativihitd hhuta- 
matra, paddv evdsyd ekam angam udulham, tayor ityah parastat 
prativihitd bhuta-mdtrd, mana evdsyd ekam ahgam udiilham, tasya 
dhlh kdmdh parastat prativihitd bhuta-mdtrd. 

5. Speech is one portion taken out of it. Name is its exter- 
nally correlated object element. Breath is one portion taken 
out of it. Order is its externally correlated object element. 
The eye is one portion taken out of it. Form is its externally 
correlated object element. The ear is one portion taken out of 
it. Sound is its externally correlated object element. The 
tongue is one portion taken out of it. Taste of food is its 
externally correlated object element. The two hands are one 
portion taken out of it. Work is their externally correlated 
object element. The body is one portion taken out of it. 
Pleasure and pain are its externally correlated object element. 
The generative organ is one portion taken out of it. Bliss, 
delight and procreation are its externally correlated object 
element. The two feet are one portion taken out of it. Move- 
ments are their externally correlated object element. The 
mind is one portion taken out of it. Thoughts and desires are 
its externally correlated object element. 

Speech, etc., are parts of intelligence, prajhdyd vibhdgam, with 
objects corresponding to them in the outside world. The objects are 
described as the external existential elements. 
udulham: taken out, lifted up. Commentator reads adudham adit- 
duhat. m)\kQdi. 

THE SUPREMACY OF INTELLIGENCE 

6. prajnayd vdcam samdruhya vdcd sarvdni ndmdny dpnoti 
prajhayd prdnam samdruhya prdnena sarvdn gandhdn dpnoti 
prajnayd, caksuh samdruhya caksusd sarvdni rupdny d.pnoti, 
prajhayd irotrark samdruhya srotrena sarvdn sabddn dpnoti, 
prajhayd jihvdm samdruhya jihvayd sarvdn anna-rasdn dpnoti, 
prajnayd hastau samdruhya hastdbhydm sarvdni karmdny dpnoti, 
prajhayd sariram samdruhya sarlrena sukha-duhkhe dpnoti, 
prajhayopastham samdruhyopasthendnandam ratim prajdtim 
dpnoti, prajhayd padau samdruhya pdddbhydm sarvd ityd 
dpnoti, prajhayd nianah samdnthya manasd sarvdni dhydndny 
dpnoti, 

6. Having obtained control of speech by intelligence, by 
speech one obtains all names. Having obtained control of 
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breath by intelligence, by breath one obtains all odours. 
Having obtained control of the eye by intelligence, by the eye 
one obtains all forms. Having obtained control of the ear by 
intelligence, by the ear one obtains, all sounds. Having obtained 
control of the tongue by intelligence, by the tongue one obtains 
all tastes of food. Having obtained control of the hands by 
intelligence, by the hands are obtained all actions. Having 
obtained control of the body by intelligence, by the body one 
attains pleasure and pain. Having attained control over the 
generative organ by intelligence, by the generative organ one 
obtains bliss, delight and procreation. Having attained control 
of the two feet by intelligence, by the two feet one obtains all 
movements. Having obtained control of the mind by intelli- 
gence, by the mind one obtains all thoughts. 

samdmhya: having attained control. Literally, having mounted on, 
samyak drohanam krivd. 

7, na hi prajhdpetd vdii ndma kihcana prajhdpayet, any air a 
me mano’hhud ity aha ndham etan nama prdjhdsisam iti, na hi 
prajfidpetah prdi^o gandhani kahcana prajMpayet, any air a me 
mano’hhud ity aha ndham etam gandham prdjndsisam iti, na hi 
prajndpetam caksurupam kihcana prajhdpayet, anyatra me 
mano’bhud ity aha ndham etad rupam prdjhdsisam iti, na hi 
prajhdpetam srotram sahdam kahcana prajhdpayet anyatra me 
mano’bhud ity aha ndham etam sahdam prdjhdsisam iti; na hi 
prajhdpetd jihvdnna-rasam kahcana prajndpayet anyatra me 
mano’hhud ity aha ndham etam anna-rasam prdjhdsisam iti, 
na hi prajhdpetau hastau karma kihcana prdjhdpayetdm 
anyatra me mano’bhud ity dha ndham etat karma prdjhdsisam 
iti, na hi prajhdpetam sariram sukham na duhkham kihcana 
prajhdpayet anyatra me mano’bhud ity dha ndham etat sukham 
na duhkham prdjhdsisam^ iti, na hi prajhdpeta upastha dnandam 
na ratim na prajdtim kahcana prajhdpayet anyatra me mano’ 
bhitd ity . dha ndham etam dnandam na ratim na prajdtim 
prdjhdsisam iti, na hi prajhdpetau pdddv itydm kahcana prajhd- 
pay etdm anyatra me mano’hhud ity dha ndham etam itydm 
prdjhdsisam iti na hi prajhdpetd dhih kdcana sidhyen na prajhd- 
tavyam prajhdyeta. 

7. For verily, without intelligence, speech does not make 
known (to the self) any name whatsoever. ‘My mind was 
elsewhere,’ he says, ‘I did not cognise that name.’ For, verily, 
without intelligence breath does not make known any odour 
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whatsoever. ‘My mind was elsewhere/ he says, ' ‘I did not 
cognise that odour.' For verily, without intelligence the eye 
does not make known any form whatsoever. ‘My mind was 
elsewhere,' he says, ‘I did not cognise that form.' For, verily, 
without intelligence the ear does not make known any sound 
whatsoever. ‘My mind was elsewhere,' he says, ‘I did not 
cognise that sound.’ For verily, without intelligence the tongue 
does not make known any taste of food whatsoever. ‘My mind 
was elsewhere,' he says, ‘I did not cognise that taste of food.' 
For, verily, without intelligence, the two hands do not make 
known any action whatsoever. ‘Our mind was elsewhere,' 
they say, ‘we did not cognise any act.' For, verily, without 
intelligence, the body does not make known pleasure or pain 
whatsoever, ‘my mind was elsewhere,’ he says, ‘I did not cognise 
that pleasure or pain.’ For, verily, without intelligence, the 
generative organ does not make known bliss, delight and 
procreation whatsoever, ‘My mind was elsewhere,’ he says, 
‘I did not cognise bliss, delight or procreation.’ For, verily, 
without intelligence the two feet do not make known any 
movement whatsoever. ‘Our mind was elsewhere,’ they say, 
‘we did not cognise that movement.’ Without intelligence no 
thought whatsoever would be effective. Nothing that can be 
cognised would be cognised. 

THE SUBJECT OF ALL KNOWLEDGE AND ITS CHIEF 

OBJECT 

8 . nci vdcam vijijndsUa vaktdram vidydt, na gandham vijij- 
ndsita ghrdtdram vidydt, na rupam vijijndsUa drastdram vidydt, 
na sahdam vijijndsUa srotdram vidydt, ndmia-rasam vijijnasU 
tdnnam-sasya vijndtdram vidydt, na karma vijijndsUa kdrtdram 
vidydt, na sukha-duhkhe vijijndsUa sukha-duhkhayor vijndtdram 
vidydt, ndnandam na ratim na prajdtini vijijndsUdnandasya rateh 
prajdter vijndtdram vidydt, netydm vijijndsUaitdrarh vidyat, na 
mano vijijndsUa manta, ram vidydt, tdvd etd dasaiva hUuta-mdtrd 
adhiprajnam, dasa prajnd-mdtrd adhibhutam yadd hi bhuta-mdtrd 
nasyur na prajnd-mdtrdh syur, y ad vd prajnd-mdtrd na syur na 
hhuta-mdtrdh syuh, na hy anyatarato rupam kincana sidhyen no 
etan ndnd tad yathd rathasy dr esu nemir arpito ndbhdv ard arpitd 
evam evaitd hhuta-mdtrdh prajnd-mdtrdsv arpitdh, prajnd-mdtrdh 
prdne’rpitdh, sa esa prana eva prajndtmdnando' jar o’mrtah, na 
sddhund karmand, hhuydn bhavdti no evdsddhund kantydn, esahy 
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eva sadhu karma kdrayati tam yam ebhyo lokebhya unninlsata 
esa u evdsddhu karma kdrayati tarn yam adho ninlsate, esa 
lokapdla esa lokddhipatih, esa lokesah, sa ma dtmeti vidydt, sa ma 
dtmeti vidy at. 

8. Speech is not what one should desire to understand, one 
should know the speaker. Odour is not what one should desire 
to understand, one should know him who smells (the odour). 
Form is not what one should desire to understand, one should 
know the seer (of form). Sound is not what one should desire 
to understand, one should know the hearer. Taste of food is 
not what one should desire to understand, one should know the 
discerner of the taste of food. The deed is not what one should 
desire to understand, one should know the doer. Pleasure and 
pain are not what one should desire to understand, one should 
know the discerner of pleasure and pain. Bliss, delight and 
procreation are not what one should desire to understand, 
one should know the discerner of bliss, delight and procreation. 
Movement is not what one should desire to understand, one 
should know the mover. Mind is not what one should desire 
to understand, one should know the minder (the thinker). 
These ten existential elements are with reference to intelligence. 
The ten intelligence elements are with reference to existence. 
For, truly, if there were no elements of existence, there would 
be no elements of intelligence. Verily, if there were no,, elements 
of intelligence, there would be no elements of existence. For 
from either alone no form whatsoever would be possible. And 
this (the self of intelligence) is not many. For as in a chariot 
the felly is fixed on the spokes and the spokes are fixed on the 
hub, even so these elements of existence are fixed on the ele- 
ments of intelligence and the elements of intelligence are fixed 
in the breathing spirit. This same breathing spirit is, truly, the 
intelligent self, bliss, ageless, immortal. He does not become 
great by good action nor small by evil action. This one, truly, 
indeed causes him whom he wishes to lead up from these worlds 
to perform good actions. This one, indeed, also causes him whom 
he wishes to lead downward, to perforni bad action. He is the 
protector of the world, he is the sovereign of the world, he 
is the lord of all. He is my self, this one should know; he is 
myself, this one should know. 

We should know the subject as also the object. Knowing and 
being are correlated. The correlativity of the subjective [prajhd- 
mdtrd) a.nd the o^ectiye {bhuta-fndim) factors is recognised. Inter- 
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action between the two gives us the knowledge of the external 
world. Cp. Dlgha Ntkdya: ‘There must be the organ of sense, the 
appropriate object and the sense cognition. In the coming together 
of the three in a single mental operation lies the possibility of 
sensation.’ I, p. 42. 

The true subject is the Universal Self. The activity of the indi- 
vidual self is derived from the Supreme. It is not independent of 
Isvara: jlvasya kartrtvam pardd eva hhavati, na tu tat Uvara-mra- 
peksam. S.B. II. 3. 41, 
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CHAPTER IV 

A PROGRESSIVE DEFINITION OF BRAHMAN 

I. atha ha vai gdrgyo bdldkir anucdnah samspasta dsa, so’ 
vasad nsinaresu savasan matsyesu kurupancdlesu kasividehesv 
iti, sa hdj citasatrum kcisyam abrajyovdca: brahma te bravdniti, 
taiii hovdca ajdtasatruh sahasram dadma iti, etasydm vdci janako 
janaka iti vd u jand dhdvantiti. 

1. Now then, verily, there was Gargya Balaki, famous as 
learned in the scriptures, for it was said of him that he dwelt 
among the Usinaras, among the Matsyas, among the Kuru- 
pancalas, among the Kasividehas. tie, having come to Ajata- 
§atru of Kasi, said, Let me declare Brahman to you. To him 
Ajatasatru, then, said; ‘A thousand (cows) we give to you.' 
At such a speech as this, verily, indeed, people would run about 
saying, Janaka, Janaka. 

See B.U. 11 . i. 

The breathing spirit associated with prajfia or intelligence was 
explained in the preceding chapter. Even this, it is now said, is not 
the highest self. 

samspastah: famous, sarvatra prathita-klrtih. 
savasan matsyesu: v. satvanmatsyes-u: among the satvatniatsyas. 
janaka: father, the name of the king of Mithila, who was famous 
for his knowledge of Brahman: brahma-vidydydh sopdydydh data 
vaktd ca pitety ev am . . . mithileharam eva gacchanti. 

2. dditye brhac, candramasy annam, vidy:di saty am, stanay- 
itnau sabdo, vdydv indro vaikuniha, dkdse purnam, agnau 
visdsahir iti, apsu teja ity adhidaivatam; athddhydtmam: ddarse 
pratirupaschdydydm dvitiyah, pratisrutkdydm asur iti sabde 
mrtyuh, svapne yamah, sarire prajdpatih, daksine aksini vdcah; 
savye’ksini satyasya, 

2. In the sun the great, in the moon food, in lightning truth, 
in thunder sound, in wind Indra Vaikuntha, in space fullness, 
in fire the vanquisher, in water light, thus with reference to 
the divinities. 'Now with reference to the self: in the mirror 
the reflection, in the shadow the double, in the echo life, in 
sound death, in sleep Yama (the lord of death), in the body 
Prajd~pati, in the right eye speech, in the left eye truth. 

This passage provides a kind of table of contents for the discussions 
which follow. 
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BRAHMAN IN VARIOUS COSMIC PHENOMENA 

3. sa hovdca hdldkih, ya evaisa dditye pumsas tarn evdham 
updsa iti, tarn hovdca ajdtasatmh, md maitasmin samvddayisthd 
hrhat-pdnduya-vdsd atisthdh sarvesdm bhutdndm murdheti vd 
aham etam updsa iti, sa yo haitam evam updste’tisthdh sarvesdm 
bhutdndm murdha bhavati. 

3. Then Balaki said, 'The person who is in the sun, on him 
indeed do I meditate.' To him, then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him who is the 
great, clad in white raiment, the supreme, the head of all beings. 
He who meditates on him thus becomes indeed supreme, the 
head of all beings.' 

4. sa hovdca hdldkih, y a evaisa candramasi pumsas tarn 
evdham updsa iti, tarn hovdca djatasatruh, md maitasmin samvd- 
dayi^hd annasydtmeti vd aham etam updsa iti. sa yo haitam 
evam updste ’nnasydtmd bhavati. 

4. Then Balaki said : ‘The person who is in the moon, on him 
indeed do I meditate.' To him, then, Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the self of 
food. He who meditates on him thus becomes, indeed, the self 
of food.' 

Under whatever qualities we meditate on the Supreme we ourselves 
become possessed, of those qualities. 

5. sa hovdca bdldkih, ya evaisa vidyuti pumsas tam evdham 
lipdsa iti, tam hovdca ajdtasatruh, md maitasmin samvddayisthdh 
satyasydtmeti vd aham etam updsa iti, sayo haitam evam updste, 
satyasydtmd bhavati. 

5. Then Balaki said, ‘The person who is in the lightning 

on him, indeed, do I meditate.' To him then Ajatasatru said, 
‘Do not make me to converse on him. I meditate on him as 
the self of truth. He. who meditates on him thus becomes, 
indeed, the self of truth.' • 

The self of truth; v. tejasydtmd: the self of light. 

6. sa hovdca bdldkih, ya evaisa stanayitnau pumsas tam 
evdham updsa iti, tam hovdca ajdtasatruh, md maitasmin samvd- 
dayisthdh, sabdasydimeti vd aham etam updsa iti, sa yo haitam 
evam updste sabdasydtmd bhavati. 

6. Then Balaki said, ‘The person who is in the thunder, on 
him, indeed, do I meditate.' To him then Ajatasatru said, ‘Do 
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not make me to converse on him. I meditate on him as the 
self of sound. He who meditates on him thus becomes, indeed, 
the self of sound.' 

7. sa hovdca hdldkih, ya evaisa vdyau purusas tarn evdham 
updsa iti, tam hovdca ajdtasatruh, md maitasmin samvddayisthdh, 
indro vaikuntho’ pardjitd seneti vd aham etafn updsa iti, sa yo 
haitam evam updste jisi^ur ha vd apardjayisnur anyatastyajdyi 
bhavati. 

7. Then Balaki said, 'The person who is in the air, on him, 
indeed, do I meditate.' To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as Indra 
Vaikuntha, the unconquered army. He who meditates on him 
thus becomes indeed the triumphant, the unconquerable, a 
conqueror of others.' 

jisnuh: triumphant, jayana-sUah. 

apardjayisnuk: unconquerable, parair jetum asakya-Mah. 

8. sa hovdca hdldkih, ya evaisa dkdse purusas tam evdham 
updsa iti, tam hovdca ajdtasatruh, md maitasmin samvddayisthdh, 
pUrnam apravrtti hrahmeti vd aham etam updsa iti sa yo haitam 
evdm updste puryate prajayd pasubhir yasasd hrahma-var- 
casena svargena lokena sarvam dyur eti. 

8 . Then Balaki said, ‘The person who is in space on him, 
indeed, do I meditate.' To him then Ajatasatru said, 'Do not 
make me to converse on him. I meditate on him as the full 
nonactive Brahman. He who meditates on him thus becomes 
filled with offspring, cattle, fame, the radiance of Brahma- 
knowledge and the heavenly world. He reaches the full term of 
life.' 

a-pravrtti: nonactive, kriyd-sunyam. 

9. sa hovdca hdldkih, ya evatso’gnau. purusas tam . evdham 
updsa iti tam hovdca ajdtasatruh, md maitasmin samvddayisthdh, 
visdsahir iti vd aham etam updsa iti sa ho haitam evam 
updste visdsahir ha vd anyesu bhavati. 

9. Then Balaki said, ‘The person who is in fire on him, 
indeed, do I meditate.' To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the irre- 
sistible. He then who meditates on him thus, verily, becomes 
irresistible among others.' 

. visdsahih: irresistible, vividha-sahana-sUah or duhsahah. 



IV. 13* KausUaki-Brdhmana Upanisad 787 

10. sa hovdca bdlakih, ya evaiso’psu purusas tarn evdham 
updsa iti, tarn hovdca ajdtasatruh, md maitasmin samvdda- 
yisthdh, tejasa dtmeti vd aham etam updsa iti, sa yo haitam evam 
updste tejasa dtmd bhavati, iti adhidaivatam, athddhydtmam. 

10. Then Balaki said, ‘The person who is in water on him 
indeed do I meditate.' To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the self of 
light. He then who meditates on him thus verily becomes the 
self of light.’ Thus with reference to the divinities. Now with 
reference to the self. 

the self of light: v. ndmnasya dtmd,, the self of name, its source, 
kdranam. 

11. sa hovdca bdldkih, ya evaisa adarse purusas tarn evdham 
updsa iti, tam hovdca ajdtaiatruh, md maitasmin samvdda- 
yisthdh, pratirupa iti vd aham etam updsa iti, sa yo haitam 
evam updste pratirupo haivdsya prajdydm djdyate ndpratirupah. 

11. Then Balaki said, ‘The person who is in the mirror on 
him indeed do I meditate.' To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as the (reflected) 
likeness. He then who meditates on him thus a very likeness 
of him is born in his offspring, not an unlikeness.’ 

pratirupah: Yikmess, sadfsah. 

12. sa hovdca bdldkih, ya evaisa chaydydm purusas tam 

evdham ^tpdsa iti, tam hovdca ajdtasatruh, md maitasmin samvd- 
dayisihdh, dvitiyo’napaga iti vd aham etam updsa iti. sayo haitam 
evam updste vindate dvitlydt, dvitiyavdn hi bhavati. * 

12. Then Balaki said, ‘The person who is in the shadow on 
him indeed do I meditate.' To him then Ajatasatru said, ‘Do 
not make me to converse on him. I meditate on him as the in- 
separable second. He then who meditates on him thus obtains 
from his second and becomes possessed of his second.' 

anapagah: inseparable, apagamana-sunyah. 
from his second,: his vfiio.. 

possessed of his second: possessed of offspring, putra-pautrddibhir 
bhavati. 

13. sa hovdca bdldkih, y a evaisa pratisrutkdydm purusas tam 
evdham updsa iti, tarh hovdca ajdtasatruh,> md maitasmin 
sanivddayisthdh, astir iti vd aham etam updsa iti, sa yo haitam 
evam updste na purd kdldt sammoham eti. 
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13. Then Balaki said, ‘The person who is in the echo on him 
indeed do I meditate.' To him then Ajatasatru said, ‘Do not 
make me to converse on him. I meditate on him as life. He 
then who meditates on him thus, he does not pass into un- 
consciousness before his time.' 

echo, V. chdyd: shadow. 

He does not pass into unconsciousness, does not die before his 
time: sammoham maranam. 

14. sa hovdca bdldkih, ya evaisa sahde purusas tarn evdham 
updsa iti, tarn hovdca ajdtasatmh, md maitasmin samvddayisthdh 
mrtyur iti vd aham etam ttpdsa iti, sa yo haitam evam updste na 
pufd kdldt praitlti, 

14* Then Balaki said, ‘The person who is in sound on him 
indeed do I meditate.' To him then Ajatasatru said, 'Do not 
make me to converse on him. I meditate on him as death. He 
then who meditates on him thus, does not die before his time,' 

15. sa hovdca hdldkih, ya evaitat purusah suptah svapnayd 
carati tam evdham updsa iti, tarn hovdca ajdtasatruh, md 
maitasmin samvddayisthdh, yamo fdjeti vd aham etam updsa iti, 
sa yo haitam evam updste sarvam hdsmd idam sraisthydya 
yamyate. 

15. Then Balaki said, ‘The person, who, while asleep, 
moves about in a dream on him indeed do I meditate.’ To him 
then Ajatasatru said, ‘Do not make me to converse on him. 
I meditate on him as King Yama. He then who meditates on 
him thus, all here is subdued for his excellence (welfare).' 

sraisthydya: toilais exeellrncQ, adhikatvdya. : . 

16. sa hovdca hdldkih, ya evaisa sarire purusas tam evdham 
updsa iti, tam hovdca ajdtasatruh, md maitasmin samvddayistkdh, 
prajdpatif iti vd aham etam tipdsa iti, sa yo haitam evam updste 
prajdyate pfajayd pasubhir yasasd hr ahma-varcasena svargena 
lokena sarvam dyur eti. 

16. Then Balaki said, ‘The person who is in the body on 
him, indeed, do I meditate,' To him then Ajatasatru said, 'Do 
not make me to converse on him, I meditate on him as Prajd- 
pati (the lord of creation). He then who meditates on him thus, 
becomes increased with offspring, cattle, fame, the radiance 
of sanctity, the heavenly world, he reaches the full term of life.' 

prajdyate: becomes iiicxecimd., vfddhir bhavati. 
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17. sa hovdca bdldkih, ya evaisa daksine’ ksini purusas tam 
evdkam updsa Hi, tarn hovdca ajdtasatruh, md maitasmin samvd- 
dayisthdh, vdca dtmdgner dtmd jyotisa dtmeti vd aham etam 
updsa iti, sa yo haUam evam updsta. etesdm sarvesdm dtmd 
hhavati . ' 

17. Then Balaki said, 'The person who is in the right eye 
on him, indeed, do I meditate.’ To him then Ajatasatru said, 
'Do not make me to converse on him. I meditate on him as 
the self of speech, the self of fire, the self of light. He then 
who meditates on him thus becomes the self of all these.’ 

18. sa hovdca bdldkih, ya evaisa savye’ksii^i purusas tam 
evdham updsa iti, tam hovdca ajdtasatruh, md maitasmin 
samvddayisthdh, satyasydtmd, vidyuta dtmd, tejasa dtmeti vd 
aham etam updsa iti, sa yo haitam evam updsta etesdm sarvesdm 
dtmd hhavati. 

18. Then Balaki said, ‘The person who is in the left eye on 
him, indeed, do I meditate.’ To him then Ajatasatru said, ‘Do 
not make me to converse on him. I meditate on him as the 
self of truth, the self of lightning, the self of light. He then 
who meditates on him thus becomes the self of all these. 

THE UNIVERSAL SELF IN THE HEART 

19. tata u ha bdldkis tusnim dsa, 'tam hovdca ajdtasatruh, 
etdvann u bdldkd iti, etdvad iti hovdca bdldkih, tam hovdca 
ajdtasatruh, mrsd vai khalu md samvddayisthd brahma te 
bravdniti, yo vai hdldka etesdm purusdndm kartd, yasya vai tat 
karma, sa vai veditavya iti: tata u ha bdldkih samit pdnih prati- 
cakrama updydniti, tarn hovdca ajdtasatruh, pratiloma rupam eva 
tan manye yat ksatriyo brahmariam upanayetaihi vyeva, tvd 
jhapayisydmiti, tam ha pdndv abhipadya pravavrdja tau ha 
suptam purusam djagmatuh, tam hdjdtasatmli dmantr ay dm- 
cakre, brhat pdndara-vdsah soma-fdjann iti, sa u ha sisy a eva,' 
tata u hainam yastydviciksepa sa tata eva samuttasthau tam 
hovdca ajdta&atrtih, kvaisa etad bdldke puruso’sayista, kvaitad 
abhut, kuta etad dgdd iti, tata u ha bdldkir va vijajne, tam 
hovdca ajdtasatruh, yatraisa etad bdldke puruso’ sayista, yatraitad 
p abhut, yata etad dgdd iti, hitd ndma purusasya nddyo hr day at 
uritatam abhipratanvanti , tad yathd sahasradhd keso vipdiitas 
tavad anvyah pihgalasydnimnd tisthanti, suklasya krsnasya 
pftasya lohitasya ca, tdsu tadd hhavati yadd suptah svapnam 
na kaheana pasyati. 
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xg. After this Balaki became silent. Then Ajatasatru said 
to him, ‘Thus far only (do you know), 0 Balaki?’ ‘Thus far 
only,’ replied Balaki. To him then Ajatasatru said, 'In vain 
indeed did you make me to converse saying, “Let me declare 
Brahman to you,’’ He, verily, O Balaki, who is tbe maker of 
these persons (whom you have mentioned in succession), he of 
whom all this is the work, he alone is to be known.' Thereupon 
Balaki, with fuel in his hand, approached, saying, ‘Receive me 
as a pupil.' To him then Ajatasatru said, ‘This I deem a form 
(of conduct) contrary to nature that a Ksatriya should receive 
a Brahmana as a pupil. Come, I shall make you understand.' 
Then taking him by the hand he went forth. The two then 
came upon a person asleep. Then Ajatasatru called him (saying), 
'You great one, clad in white raiment, King Soma.' But he 
just lay silent. Thereupon he pushed him with a stick. He got 
up at once. To him, then, Ajatasatru said: ‘Where, in this case, 
0 Balaki, has this person lain, what has become of him here, 
from where has he returned here?’ Thereupon (of this) Balaki 
did not know. To him, then, Ajatasatru said: Where, in this 
case, 0 Balaki, this person has lain, what has become of him 
here, from where has he returned here, as I asked, is the 
channels of a person called extending from heart to the 
surrounding body (pericardium). As minute as a hair divided 
a thousandfold, they consist of a thin essence (fluid) white, 
black, yellow and red. In these, one remains, while asleep he 
sees no dream whatsoever. 

SeeB.U. H. i. i6. 
mr§d: in vstin, vUatham, 

veditavyah: is to be known, directly apprehended, sdksdtkaraniyah. 

When the Brahmana became humbled in his pride, the king 
accepted him as his pupil, apagata-garvam hrdhmanam dmatamdm 
avasthdm prdptam. 

sisye: Iny silent, sayanarh cakr6; v. sisya: 'pnpil. 
aviciksepa: pushed, d samantdt tdditavdn. • 

ULTIMATE UNITY IN THE SELF 

20 . aihdsmin prdij,a evaikadha bhavati, tad enam vdk sarvair 
ndmahhih sahdpyeti, caksuh sarvaih rupaih sahdpyeti, irotram 
sarvaih sabdaih sahdpyeti, manah sarvair dhydnaih sahdpyeti, 
sa yadd pratihudhyate yathdgner jvalatah sarvd diso visphuUhgd 
vipratistherann evam evaitasmdd dtmanah prana yathdyatanahi 
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vipratisthante, prdnehhyo devd devebhyo lokdh, sa esa prana eva 
prajndtmedam sarlram dtmdnam anupravista dlomabhyd dndkhe- 
bhyah, tad yathd ksurah ksura dhdne'vopahito visvamhharo 
vd visvambharakuldya evam evaisa prajndtmedam sarlram 
dtmdnam anupravista dlomahhya dnakhebhyah, tarn etam dtmdnam 
eta dtmano’nvavasyante: yathd sresthinam svds tad yathd srestho 
svair bhuhkte yathd vd svdh sresthinam bhunjanty evam evaisa 
prajhdtmaitair dtmabhir bhuhktam evam evaita dtmdna etam 
dtmdnam bhunjanti sa ydvaddha vd indr a etam dtmanam na 
vijajne, tavad enam asurd abhibabhuvuh, sa yadd vijajhe’tha 
hatvdsurdn vijitya, sarvesdm ca devdndm, sarvesdm ca bhutdndm 
sraisthyarh svdrdjyam, ddhipatyam paryait tatho evaivam vidvdn 
sarvdn pdpmano’pahatya sarvesdm ca bhutdndm sraisthyam, 
svdrdjyam, ddhipatyam paryeti ya evarh veda, ya evam veda. 

20. Then in this life-breath alone he becomes one. Then 
speech together with all names goes to it. The eye together with 
ail forms goes to it. The ear together with all sounds goes to 
it. The mind together with all thoughts goes to it. And when he 
awakes, then, as from a blazing fire sparks proceed in all 
directions, even so from this self the vital breaths proceed to 
their respective stations; from vital breaths, the sense powers; 
from the sense powers the worlds. This very life-spirit, even 
the self of intelligence has entered this bodily self to the very 
hairs and nails. Just as a razor might be hidden in a razor-cash 
or as fire in the fireplace, even so this self of intelligence has 
entered this bodily selfmp to the very hairs and nails. On that 
self these other selves depend as upon a chief his own (men). 
Just as a chief enjoys his own (men) or as his own (men) are 
of service to a chief, even so this sense of intelligence enjoys these 
(other) selves, even so the (other) selves are of service to that 
self (of intelligence). Verily, as long as Indra did not understand 
this self, so long did the demons overcome him. When he 
understood, then (the self) having struck down and overcome 
the demons, he attained pre-eminence among all gods and all 
beings, sovereignty and overlordship. So also he who knows 
this, striking off all evils, attains pre-eminence, sovereignty 
and overlordship over all beings— he who knows this, yea, he 
who knows this. 

visvambharah:f[xe,agnihi 

enjoys or feeds, awwawAifiSf, 

abhibabhuvuh: ov&rcQme, humiliated, abhibhavam pardbhavani cakruh, 

cc 




MAITRl UPANISAD 

The Maitri or Maitrayamya Upanisad, belongs to the 
Maitrayaniya ^akha or branch of the Black Yajur VedaJ Maitri 
is the principal teacher and Maitrayana is the name of the sakha 
to which the Upanisad belongs. It contains seven chapters 
of which the last two are comparatively modern. The whole 
Upanisad is later in date than the classical Upanisads which 
it quotes frequently.^ We have a reference to the trimurti 
conception Brahma, Visnu and ^iva in IV. 5, which also 
indicates the late date of the Upanisad. The three forms are 
traced to the three gunas, rajas, sattva and tamas in V. 2. 
Suggestions of the illusory character of the world, momen- 
tariness of phenomena show the influence of Buddhist thought. 
Ramatirtha's commentary on the Upanisad is of much interest. 

I In some texts it is assigned to the Sama Veda. 

® From the grammatical peculiarities found in this Upanisad Max 
Muller ascribes the Upanisad 'to an early rather than to a late period, 
possibly to an anti-Paninean period.' Sacred Books of the East, Vol. XV 
(1900), p. 6. 
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CHAPTER I 

MEDITATION ON THE SELF. EVANESCENCE OF THE 

WORLD 

I. brahma-yajno vd esa yat purvesdm cayanam, tasmdd yaja- 
mdnas citvaitdn agmn dtmdnam abhidhydyet; sa purnah khalu 
vd addhd’vikalah sampadyate yajnah, kah so’bhidhyeyo’yam yah 
prdndkhyah; tasyopdkhydnam. 

1. A sacrifice to Brahman, indeed, is the la5ring (of the 
sacrificial fires) of the ancients. Therefore let the sacrificer, 
having laid these fires, meditate on the self. Thus, verily, does 
the sacrifice become complete and flawless. Who is he that is 
to be meditated upon? He who is called life. Of him there is 
this story. 

purvesdm: of the ancients or formerly described. The performance 
of the sacrifices described previously in the Maitrdyana Brdhmana 
is to lead up in the end to the knowledge of Brahman. 

According to Ramatirtha,J^ the purpose of the Upani§ad is to 
show that ceremonial works insofar as they contribute to produce 
the knowledge of the Supreme Self are themselves indirect causes of 
the highest end of man : sarvesdrh harmat^dm paramdtma-jndna- 
janmopakdrakatvena parama-purusdrtha-hetutvam dariayitufh srutih 
pravavfte. 

khalu: Yerily. niscitam vai prasiddham. 

2. hrhadratho vai ndma rdjd virdjye putram nidhdpayittvedam 
asdsvatam manyamdnah iarlram vairdgyam upeto’ranyam nirja- 
gdma, sa tatra paramam tapa dsthdyddityam udiksamdna urdhva- 
bdhus tisthati; ante sahasrasya munir antikam djagdmdgnir ivd 
dhumakas tejasd nirdahann ivdtmavid bhagavdh sdkdyanyah, 
utthisihothistha varam vrmsveti rdjdnam abravU, sa tasmai 
namaskrtvovdca, bhagavan, ndham dtmavit tvarh tattvavit 
suirumo vayam, sa tvarh no hruhUi; etad vrttam purastad duhsak- 
yam etat-prasnam aiksvdkdnydn kdmdn vrmsveti idkdyanyal^, 
sirasdsya carandv abhimrsamdno rdjemdrh gdthdrh jagdda. 

2, Verily, a king, Brhadratha by name, after having estab- 
lished his son in the kingdom, reflecting that this body is 
non-eternal, reaching the state of non-attacliment (to the 
things of the world) went into the forest. There, performing 
extreme austerity, he stands, with uplifted arms, gazing at 
the sun. At the end of a thousand (days) there came into the 

I Unless otherwise stated, all references are from Ramatirtha. 
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presence of the ascetic, like a fire without smoke, burning as 
it were with glow, the revered ^akayanya, the knower of the 
self. He said unto the king: ‘Arise, arise, choose a boon.' He 
did his obeisance and said, ‘O Revered One, I know not the 
self. We have heard that you know its nature. So tell it unto 
us,' ^akayanya replied, ‘Such things used to occur formerly. 
Very difficult (to answer) is this question. O Aiksvaka, choose 
other desires,' The king, touching his (Sakayanya's) feet with 
his head recited this utterance. 

sahasrasya: a thousand ; at the end of a thousand years, sahasrasam- 
vatsardnte. V. sah'asrdhasya, a thousand days. 
vairdgya: non-attachment, rdga-nivrtti. 

taitvmit: dtmatattvasya vetti: the knower of the nature of the self, 
dussakydm: dussakam vaktuni srotum ca dnrlabham etat. 
aiksvaka: iksvdku-kulodbhava. 

3. bhagavann asthi-carma-sndyu-majjd-mdmsa-sukra-sonita 
sle^ma-sru-dusikd-vin-mutra-vdta-pitta-kapha-samghate durgan- 
dhe nihsdre’ smin sanre kim kdmopabhogaih? kdma-krodha-lohha- 
moha - hhaya - visadersyestaviyoganista - samprayoga - ksut-pipdsd - 
jard mrtyu-roga-hkddyair abhihate asmin sarire kim kdmo- 
pabhogaih? 

3. 0 Revered One, in this foul-smelling, unsubstantial body, 
a conglomerate of bone, skin, muscle, marrow, flesh, semen, 
blood, mucus, tears, rheum, faeces, urine, wind-, bile and 
phlegm, what is the good of the enjoyment of desires? In this 
body which is afflicted with desire, anger, covetousness, 
delusion, fear, despondency, envy, separation from what is 
desired, union with the undesired, hunger, thirst, old age, 
death, disease, sorrow and the like, what is the good of the 
enjoyment of desires? 

nihsdre: unsubstantial, kadallstambhavan nihsdre, antah-sdra-varjite. 
kdma: desire, desire for what one has not got, aprdptdbhilasah. 
moha: delusion, anarthe’rtha-buddhih. 

_Such descriptions of the human being occur in Buddhist literature 
and are intended to create disgust for the human existence. 

Cp. Manu Yl. 6 z. 

‘On their separation from those whom they love and their union 
with those whom they hate; on their strength overpowered by old 
age and their bodies racked with disease.' 

4. sarvam cedam ksayipiu pasydmo yatheme darksa-ma- 
dakddayas-tpia-vanaspatdyodbhuta-pradhvamsinah, atha kim 
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etaif vd pccre’nye mahd-dhanur~dhards cakra-vartinah kecit, sud- 
yumna-bhuridyumn&ndradyumna-kuvalaydsva-yauvandsva-vadhry 
asvdhapatih sasabindur hariscandro’mbansa-ndnaktu-safydti- 
yaydtyanaranyoksasenddayah, atha marutta-bhaYata-prahhrtayo 
fdjdnah, misato bandhu-vargasya mahatlm sriyafh tyaktvd’smdl 
lokdd amum lokam praydtd iti, atha kim etair vd pare’nye gand- 
harvdsura -yaksa - rdksasa - bhiita -gana - pisdcoraga - grahddmdm 
nirodham pasydmah, atha kim etair vd’nydndfh sosanam mahdrna- - 
vdndm iikharindm prapatanam dhruvasya pracalanam vrascanam 
vdtarajjundm nimajjanam Pfthivydh sthdndd ap as aranam surd- 
ndm ity etad-vidho’ smin samsdre kim kdmopabhogaih, yair 
evdsitasydsakrd ihdvartanam drsyata ity uddhartum arhasi, 
andhodapdnasiho bheka ivdham asmin, samsdre bhagavan tvam 
no gatis tvam no gatih. 

4, And we see that all this is perishing, as these gnats, 
mosquitoes and the like, the grass and the trees that grow 
and decay. But, indeed, what of these? There are others, 
superior, great warriors, some world-rulers, Sudyumna, Bhuri- 
d3mmna, Indradyumna, Kuvalayasva, Yauvanasva, Vadhr- 
yasva, Asvapati, Sasabindu, Hariscandra, Ambarisa, Ananakta, 
Saryati, Yayati, Anaranya, Uksasena, and the rest; Kings, 
too, such as Marutta, Bharata and others, with their whole 
families looking on, they renounced great wealth and went 
forth from this world into that. But, indeed, what of these? 
There are others, superior. We see the destruction of Gandharvas 
(fairies), A suras (demons), Yaksas (sprites), Rdksasas (ogres), 
Bhutas (ghosts), Ganas, Pisdcas (goblins), snakes, vampires, and 
the like. But, indeed, what of these? Among other things, 
there is the drying up of great oceans, the falling away of 
mountain peaks, the deviation of the fixed pole-star, the cutting 
of the wind-ropes (that hold the stars in their places), the 
submergence of the earth, the departure of the gods from 
their station. In such a world as this, what is the good of 
enjojunent of desires? For he who has fed on them is seen to 
return (to this world) repeatedly. Be pleased, therefore, to 
deliver me. In this world (cycle of existence) I am like a frog in 
a waterless well. Revered Sir, you are our way (of deliverance), 
you are our way. 

Every'thing in the world is transient. It rises and grows, decays 
and dies, udbhuta-pradhvamsinah. Cp. Henry Vaughan: ‘Suddenly 
do the high things of this world come to an end, and their delectable 
things pass away, for when they seem to be in their flower and full 
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strength, they perish to astonishment. And sure the ruine of the 
most goodly places seems to tell, that the dissolution of the whole is 
not far off.’ Mount of Olives (1652). 

After Ambansa, name of Nahusa is given in some texts. Ananata 
is the name of a Rsi in R.V. IX. 3. 
nirodham: destruction ; another reading, nirodhanam. 
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CHAPTER II 

gAKAYANYA'S TEACHING CONCERNING THE 

SELF 

I. atha hhagavdn sdkdy any ah supnto’hravld fdjdnam, mahd- 
rdja hrhadratheksvdku-vamsa-dhvaja sighram dtmajhah kHa-krtyas 
tvam marunndmneti visruto’sUi, ayam vd va khalv dtmd te, yah 
katanio hhagavd iti, tarn hovdceti. . 

1. Then, the revered Sakayanya, well pleased, said to the 
king: ‘Great King Brhadratha, banner of the race of Iksvaku, 
speedily will you who are renowned as Mamt (the wind) attain 
your purpose and become a knower of the self. This, indeed, is 
thy self.’ 

‘Which, O Revered One,’ said the King. 

Then he said to him, 

dehmdriya mano huddhi prdndndm madhye kirn anyatamah kirn 
vd tad vilaksane anya iti prasndrthah, tatra samghdtavilaksana 
evdtmeti gurur uttaram pratijajhe. 

The question is raised whether the self is different from the body, 
the senses, mind, understanding and life and the answer is given 
that the self is different from the composite of all these. 

The teaching concerning the self continues till VI. 2b. 

2. atha ya esa ucchvdsdvistambhanenordhvam utkrdnto vyaya- 
mdno’vyayamdnas tamah pranudaty esa dtmd, ity aha hhagavdn 
maitrih, ity evam hy aha, atha ya esa samprasddo'smdc chanrdt 
samutthdya param jyotir upasampadya svena rupeij,dhhinis- 
padyata ity esa dtmeti hovdcaitad amrtam, ahhayam, etad hrahmeti. 

2. Now he who, without stopping the respiration, goes 
upwards, moving about yet unmoving, dispels darkness, he is 
the self. Thus said the revered Maitri. For thus has it been 
said, ‘Now that serene one, who, rising up out of this body, 
reaches the highest light and appears with his own form, he 
is the self,’ said he, ‘that is the immortal, the fearless. That is 
Brahman.’ 

SeeC.U. VIII. 3. 4. 

moving about, yet unmoving: while he experiences the changes of 
the mind caused by impressions, he is in reality unaffected by them 
• all. . / 

maitrir mitrdyd apatyam fsif mmtrir maitreyah: 

B-q is il\Q )^xochimev ot lids, sdkhd, etat 4 akhd-pravaMd. 

cc* 
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sanrat: from this body, both the gross [sthula) and the subtle 
{suksma). 

samprasadah: smnyak prasldaty atreti samprasMah susuptih tad- 
avasthah dtmeha samprasdda ucyate. It is the self in deep sleep. 

3. atha khalv iyam hrahma-vidyd sarvopanisad-vidya vd rdjann 
asmdkam hhagavatd maitrind’khydtd'ham te kathayisydmUi, 
athdpahata-pdpmdnas tigma-tejasd urdhva-retaso vdlikhilyd iti 
sruyante, atha kratum prajdpatim abruvan, bhagavan sakatam 
ivdcetanam idam sariram kasyaisa khalv idrso mahimd’Un- 
driya-bhutasya enaitad-vidham etac ceianavat pratisthdpitam 
pracodayitd vd asya, yad bhagavan vetsi tad asmdkam bruhUi, 
tan hovdceti. 

3. Now, indeed, 0 King, this is the brahma knowledge, 
even the ‘knowledge contained in all the Upanisads as declared 
to ‘US by the revered Maitri. I will narrate it to you. Now we 
hear that Valikhilyas were free from evil, of resplendent glory 
and vigorous chastity. Now they said to Kratu Prajd-pati, 
‘O Revered One, this body' is like a cart without intelligence. 
To what supersensuous being belongs such power by which 
such a sort of thing has been made intelligent, or in other 
words, who is its mover? What you know, 0 Revered One, 
tell us that.' Then he said to them. 

The conversation between Valikhilyas and Prajd-pati continues 
till the end of IV. 6. 

apahaia-pdpmdnah: free from evU. Those who freed themselves from 
evil by severe austerities, tapo-nirdhuta-kalmasdh. 
tigma-tejasdh: of resplendent glory or transcendent radiance, tlvra- 
tejasdh, atyurjita-prabhdvdh. 

Urdhvd-retasdh: of vigorous chastity,, askhalita-brahmacaryd jiten- 
driydh. 

mano-vdg-drsti-retah sydd ayam dtmdksarah parah, 
baddha-retd vimucyeta mukta-retds tu badhyafe. 

4. yo ha khalu vdvoparisthah sruyate gunesvivordhva-retasah sa 
vd esa mddhah putah sunyah sdnto’prdno nirdtmdnanto'ksayyah 
sthirah sdsvato’jah svatantrah sve mahimni tisthaty djenedam 
sariram cetanavat pratisthdpitam pracodayitd vaiso’py asyeti, te 
hoc^ir, bhagavan, katham anenedrsendnigthenaitad-vidham idam 
cetanavat pratisthdpitam pracodayitd vai§o’sya katham iti, tan 
hovdca. 

4. He, who is reputed as standing aloof amidst qualities, 
like those of vigorous chastity, he indeed, is pure, clean, void. 
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tranquil, breathless, mindless, endless, nndecaying, steadfast, 
eternal, unborn, independent. He abides in his own greatness. 
By him this body is set up as possessing intelligence or in other 
words, this one, verily, is its driver. Then they said, 'How, 
Revered sir, by this kind of desireless being is this sort of thing 
set up as possessing intelligence, or in other words, how is this 
one its mover?' Then he said to them. 

uparisthah: standing aloof, sarvasya prapancasyopari nisprapanca 
svarupe'vasthitah. 

Urdhva-retasah: may be taken as vocative also. ‘He who, 0 men of 
vigorous chastity, is described in the Sruti as dwelling amidst worldly 
objects and yet placed above them all.’ This is more satisfactory. 
sunyah: void, nispmpancah. . 
sdntah: tranquil, nirvikdrah kutasthah. 

nirdtmd: mindless, dtmeti mana ucyate, mano-rahitah, samkalpddhy- 
avasdyadi-dharma-rahitah. 

Anuhhuti-prakdsa reads anUdtmd. (6o). 

'He abides in his own greatness.' See C.U. VII. 24. 
anisthena: free from any local habitation or attachment. 

V. anistena: istam, icchd, icchd, rahita^, desireless, 
or anisthena suksmatarena, smallest. 

5. sa vd esa suksmo’gmhyo'drsyah purusa-samjho’buddhi- 
purvam ihaivdvartate' mseneti suptasyevdhuddhi-pUrvam vibodhd 
evam iti, atha yo ha khalu vdvaitasydmso’yam yas caitdmdirah 
pratipufusah ksetrajnah samkalpddhyavasdydbhimdnalihgah, 
prajd-patir visvdkhyas cetanenedam sanram cetanavat pratisthd- 
pitam pracodayitd vaiso’pyasyeti, te hocur hhagavan, yady 
anenedrsendnisthenaitad-vidham idam cetanavat pratisthdpitam 
pracodayitd vaiso'sy a katham iti: tan hovdceti. 

5. Verily, that subtile, ungraspable, invisible one, called the 
person, dwells here (in the body) with a part (of himself), 
with previous awareness (volition) even as the man who is 
fast asleep awakes of his own awareness (volition). Now, 
assuredly that part of him, which is entirely intelligent in every 
person is the spirit (knower of the body) wMch has the marks of 
conception, determination and self-love, Prajd-pati called 
Visva. By him as intelligence is his body set up as possessed of 
intelligenceV or in other words this very one is its mover. Then 
they said, ‘Revered sir, if by this kind of desireless being this 
sort of thing is set up as possessed of intelligence, still, how 
is this one its mover?’ Then he said to them. 

buddhi-purvam is the reading adopted by A:nubhuUprakdsa 67, 68. 
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A man if he likes can wake himself from sleep. Another reading is 
a-buddhi-purvam, without previous awareness or volition. 
ksetrajhah: knower of the body, ksetram sariram tad aham asmUi 
jdnatUi ksetrajhah. 

PROGRESSIVE DIFFERENTIATION OF PRAJA~PATI 
INTO DIFFERENT TYPES OF BEINGS 

6. prajd-patir vd eko’greHisthat, sa ndram ataikah, sotmdnam 
ahhidhydtvd hahvih prajd asrjata, td asmevdprahuddhd aprdndh 
sthdnur iva tisthamdnd apasyat, sa ndramata, so ’manyataitdsdm 
pratihodhandydhhyantaram vivisdmi, sa vdyur ivdtmdnam krtvd- 
bhyantararh prdvisat. sa eko ndsakat: sa pahcadhdtmdnam 
vibhajyocyate, yah prdno’pdnah samdna uddno vydna iti. athdyam 
ya urdhvam utkrdmaty esa vd va sa prdno’tha yo’yam avdh 
samkrdmaty esa vd va so’pdno'tha yena vd etd anugrhitd ity 
esa vd va sa vydno’tha yo’yam sthavistho dhdtur annasydpdne 
prdpayaty anisiho vdhge'hge samdnayaty esa vd va sa samdna- 
samjhd uttaram vydnasya rupam caiiesdm antard prasutir 
evoddnasydtha y o' yam pltdsitam udgirati nigiratUi vaisa vd va sa 
uddnah, athopdmsur antarydmam dbhibhavaty antarydma updm- 
suhcaitayor antard devausnyam prdsuvat. yad ausnyam sa 
puruso’tha yah purusah so’gnir vaisvdnarah. anyatrdpy uktam, 
ay am agnir vaisvdnaro yo’yam antah-purnse yenedam annam 
pacyate yad idam adyate, tasyaisa ghoso bhavafi. yam etat 
karndv apidhdya srnoti sa yado utkramisyan bhavati nainarh 
ghosam srnoti, sa vd esa pahcadhdtmdnam vibhajya nihito 
guhdydm, mano-mayah prdna-sarlro bhd-rupah satya-samkalpa 
dkdsdtmeti. sa vd eso'smdd hrdantarad akrtdrtho'manyatdrthdn 
asndnUi. atah khanirndni bhittvoditah pahcabhl rasmihhir visaydn 
atti, iti buddMndriydni ydmmdny etdny asya rasmayah karmen- 
driydny asya hayd, rathah sariram, mano niyantd, prakrti- 
mayo’sya pratodo’nena khalviritah paribhramatidarh iartram 
cakram iva mrtyavenedam sariram cetanavat prati^hdpitam 
pracodayitd vaiso’pyasyeti. 

6, Verily, in the beginning Prajd~pati (the lord of creatures) 
stood alone. He had no happiness, being alone. Then, medi- 
tating on himself, he created numerous offspring. He saw 
them to be like a stone, without understanding, without life, 
standing like a post. He had no happiness. He then thought 
to himself, -Let me enter within in order to awaken (enlighten) 
them.’ He made himself like wind and sought to enter into him. 
Being one, he could not do it. He divided himself fivefold and 
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is called pmna, apdna, samdna, uddna, vydna (five kinds of 
breath). That breath which rises upwards that, assuredly, is 
the prana (breath). Now that which moves downwards, that, 
assuredly, is the apdna (breath). Now that, verily, by which 
these two are supported, that, assuredly, is the vydna (breath). 
Now that which carries unto the apdna breath gross elements 
of food and distributes the subtle (elements) in each limb, 
that, assuredly, is called samdna (breath). It is a higher form of 
the vydna (breath) and between them is the production of the 
uddna (breath) . That which brings up or carries down what 
has been drunk and eaten is the uddna (breath). Now the 
updmsu vessel is over against the antarydma vessel and the 
antarydma vessel is over against the updmsu vessel and between 
these two the god generated heat. That heat is the person and 
the person is the universal fire. And thus it is said elsewhere, 
'This is the universal fire namely that which is here within a 
person by means of which the food that is eaten is cooked 
(digested). Its noise is that which one hears on covering the 
eyes thus. When a man is about to depart this life he does not 
hear this noise.’ He, verily, having divided himself fivefold 
is hidden in a secret place, he who consists of mind, whose 
body is life, whose form is light, whose conception is truth, 
whose soul is space. Verily, not having attained his purpose, 
he thought to himself from within the heart here, 'Let me 
enjoy objects.' Thence having pierced these openings (the five 
apertures of the senses), he enjoys the objects by means of the 
five reins. These reins of his are the organs of perception. His 
horses are the organs of action. His chariot is the body. The 
charioteer is the mind. The whip is made of one’s character. By 
him thus driven, this body goes round and round like the! wheel 
(driven) by the potter. So this body is set up as possessing 
intelligence or in other words, this very one is its mover, 
with no one to help, 

agre: h&iox^ 0:0.2X1011, car dcarasrsteh purvam. 
asmeva: pdsdnavad acetanah, 
aprahuddhdh:buddhi-rahUdh. 

updmsu djxd antarydma Siie the two {grahas) vessels for holding 
the soma juice. They are placed on either side of the stone used 
for crushing the soma plant. See Taittirlya Samhitd I. 4. 2. 3; 
VI.,4. 5. 6 . \ 

Thus it is said elsewhere: 13. 8. 

guhdydm: in a secret place, gupati samvfnoti jndndnandddyatisayam 

iti guhd huddhih. It conceals the excess of knowledge, joy, etc. 
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hhd-rUpah: whose form is light, thd cit-prakdio rUpam svarupam 
asyeti hhd-rupah. 

satya-samkaipah: whose conception is truth, satydh smhkalpd avasyam- 
bhdvinah purva-krta-jhdna-ka.rma-samskdra-hhdvitah samkalpd asyeti 
satya-samkalpdh, 

dkdsMmd: whose soul is space, dkdsavad asahgo’grdhya dtmd svarupam 
asyety dkdsdtmd. 

cakram iva rAftyavenedam, V. cakram iva mrtpacenedam. 

7. sa vd esa dtmehosanti kavayah, sitdsitaih karmaphalair 
anahhihhuta iva prati sariresu caraty avyaktatvdt sauk^mydd 
adrsyatvdd agrdhyatvdn nirmamatvdc cdnavastho’sati kartd’kar- 
tairvdvasthah, sa vd esa suddhah sthiro’calas cdlepyo’vyagfo 
nisPfhah preksakavad avasthitah svasthas ca, rtabhug gunamayena 
patendtmdnam antardhdydvasthitd ity avasthitd Hi. 

7. Verily, this self, the seers declare, wanders here on earth 
I in every body (from body to body) unaffected, as it seems, 
by the light or the dark fruits of action. On account of this 
unmanifestness, subtility, imperceptibility, ungraspability, 
freedom from self '-sense, (the self) is unabiding and a doer only 
in seeming, truly is not a doer, he is abiding. Verily, he is pure, 
steadfast, unswerving, stainless, unagitated, free from desire, 
remains fixed like a spectator and abiding in his own self. 
As an enjoyer of righteous work he covers himself with a veil 
made of qualities, but he remains fixed, yea, he remains fixed. 

kavayah: seers, medhdvinah. 
anabhibhutah: unaffected, asamsprstah. 

He is a seer, a witness, not an object seen, avasthd-traya-rdhito' 
vasthd-sdksitvdt na hi drsyadharmo drastarl uparajyate. 
nisprhah: free from desire, paripurna-paramdmnda-rUpatvdt spfham- 
yabhdvdt. 

preksaka: spectator, uddslna. The impartial looker-on of the drama 
of which all the world, ourselves included, is the stage, 

The suggestion that the self assuming the form of an enjoyer 
wanders in the world of samsara is made here, evam-vidha evdtmd 
gunamayena patena trigundvidydmayendvarapendtmdnam nitya-sud- 
dhatvadirupam antardhdya. karma-phala-hhoktd samsdrtva bhdsamdno 
vartate. 
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CHAPTER III 

THE GREAT SELF AND THE INDIVIDUAL SOUL 

I, U hocuh, hhagavan, yady evam asy dtmano mahimdnam 
sucayasUy anyo vd parah; ko’yam dtmdkhyo yo’yam sitdsitaih 
karma-phalair abhibhuyamdnah sad-asad-yonim dpadyatd ity 
avdncyordhvd vd gatir dvandv air abhibhuyamdnah paribhramati. 

1. They (the Valikhilyas) said (to 'Revered 

One, if you thus indicate the greatness of this self then there , 
is that other, different one also called self, who, affected by ; 
the bright or dark fruits of action, enters a good or an evil ' 
womb, so that his course is downward or upward and he ; 
wanders about, affected by the pairs (of opposites like pleasure 
and pain). 

2. asti khalvanyo’paw hhutdtmdkhyo yo’yam sitdsitaih karma- 

phalair abhibhuyamdnah sad-asad-yonim dpadyatd ity avdn- 
cyordhvd vd gatir dvandvair abhibhuyamdnah paribhramatity 
asyopavydkhydnam, pahca-tanmdtrd bhuta-sabdenocyante, atha 
pahca-mahd-bhutdni bhuta-sabdenocyante’ tha tesdrh yat samuda- 
yam, tat sariram ity uktam, athayo ha khalu vd va sartra ity uktam 
sa bhutdtmety uktam, athdmrto’ sydtmd bindur iva puskard iti. sa 
vd esol)hibhufah prdkrtair gunair iti. atho’bhibhutatvdt sammu- 
dhatvam praydtah, sammudhatvdd dtmastham prabhum hhaga 
vantam kdrayitdram napasyad gunaughair uhyamdnah kalusl- 
krtas cdsthiras cahcalo lupyamdnah sasprho vyagras cdhhimdni- 
tvam pray did iti, aham so mamedam iti, evam manyamdno 
nibadhndty dtmandtmdnam jdleneva kha-carah. krtasydnu phalair 
abhibhuyamdnah sad-asad-yonim dpadyatd ity avdncyordhvd vd 
gatir dvandvair abhibhuyamdnah paribhramati. katama esa iti 
tan hovdceti. ■ 

2. There is, indeed, another, different, called the elemental 
self, he who, affected by the bright or the dark fruits of action, 
enters a good or an evil womb so that his course is downward 
or upward and he wanders about affected by the pairs (of 
opposites). And this is its explanation. The five subtle elements 
are called by the name element. Likewise the five gross elements 
are called by the name element. Now the combination of these 
is called the body. Now he, indeed, who is said to be in the body 
is called the elemental self. Now its immortal self is like a drop of 
water on the lotus leaf. This (elemental self) verily, is affected 
by nature’s qualities. Now because of being affected, he gets 
to bewilderment (becomes confused) ; because of bewilderment 
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he sees not the blessed Lord who dwells in himself, the causer 
of action. Borne along and defiled by the stream of qualities, 
unstable, wavering, bewildered, full of desire, distracted, he 
gets to the state of self-love. Thinking, T am he,' ‘This is mine,' 
he binds himself with his self like a bird in a snare. So being 
affected by the fruits of his action, he enters a good or an 
evil womb so that his course is downward or upward and he 
wanders about, affected by the pairs of opposites. Which one 
is this ? Then he said to them. 

sarlram: body : prdnendriydntah karana-sahita-suksma-bhuta-samu- 
ddyo linga-sariram; pahclkHa-pahca-mahd-hhuta-samuddyah sthulam 
sarlram. 

The gross body consists of the gross elements; the subtle body of 
life, senses, mind and the subtle-elements. 
apasyad: does not see. See B.G. VII. 13. 

gimaughair uhyamdnd: this refers to the torrent of gunas by which 
one is swept along. Cp. Plato’s river of sensations, Timaeus 43B and 
Philo: ‘river of the objects of sense that swamps and drowns our 
soul under the flood of the passions until he crosses it.' The self 
is overcome by the gunas and falls into an illusion in which it 
becomes weak, disordered, sensual and believes in its own separate 
existence, fettering itself by its own action like a bird in the net. 

3, athdnyatrdpy uktam, yah kartd so’yam vai hhutdtmd 
karanaih kdrayitdntah-purusah. atha yathdgnindyaspindo 
vdhhibhutah kartrbhir hanyamdno ndndtvam tipaity evam vd va 
khalv asau hhutdtmdntah-purusendhhihhuto gunair hanyamdno 
ndndtvam upaiti. catur-jdlam catur-daiavidham catur-asUidhd 
parinatam hhuta-ganam etad vai ndndtvasya rupam, tdni ha vd 
etdni gundni puruseneritdni cakram iva mrtyaveneti. atha 
yathdyaspinde hanyamdne ndgnir abhibhuyaty evam ndhhi- 
bhuyaty asau puniso’hhihhuyaty ayam bhutdtmopasamUistatvdd 
iti. 

3. And thus it has been said elsewhere. Verily, he who is the 
doer is the elemental self: he who causes to act by means of the 
organs is the inner person. Now even as a ball of iron, overcome 
by fire and beaten by workmen takes many forms, the elemental 
self overcome by the inner person and beaten by the qualities 
takes many forms. The mode of that form has a fourfold 
covering, is fourteenfold, is transformed in eighty-four different 
ways, is a host of beings, is verily manifold. All these varieties, 
verily, are impelled by the person even as the wheel by the 
potter, Now, as when a baU of iron is being beaten, the fire is 
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not overcome, even so the person is not overcome. The elemental 
self is overcome because of its attachment (to qualities). 

kartrbhih: workmen, smiths, lohakdrddibhih. 

oatuY-jdlam: fourfold covering, the four sheaths, matter, life, con- 
sciousness and intelligence. Commentators mention the four forms 
of animal life. 

foufteenjold: fourteen classes of beings. Reference is to Sdmkhya 
Kdrikd 53 or to the fourteen worlds, Veddnta-sdra 129. 
eighty-four: This may have reference to an early speculation in 
natural history or may mean any number of forms. 

4. athdnyatrdpy uktam, sariram idam maithunad evodhhutam, 
samvrddhvyupetam niraye’tha mutradvdrena niskrdntam, 
asthihhis citam, marhsendnuliptam carmanavanaddham vin-rnu- 
tra-pitta-kapha-majjd-medo-vasdbhir anyais cdmayair bahubhih 
paripurnam, kosd iva vasund. 

4. And thus it has been said elsewhere. This body arises 
from sexual intercourse. It is endowed with growth in darkness. 
Then it comes forth through the urinary passage. It is built up 
with bones, smeared over with flesh, covered with skin, filled 
with faeces, urine, bile, phlegm, marrow, fat, grease and also 
with many diseases, like a treasure house full of wealth. 

niraye: in darkness (of the womb), niraya tulye mdtur udare. ln due 
time comes out of the urinary passage, mutra-dvarenayoni-randhrena. 
dmayaih: v. malaih. 

Wise people should not identify their true self with the body. 
niraya-rupe’smin sarire vivekindbhimdno na kdrya ity abhipr ayah. 

5, athdnyatrdpy uktam, sammoho bhayam, visddo nidrd, 
tandrl, pramddo jard, sokah, ksut, pipdsd, kdrpanyam, krodho 
ndstikyam, ajndnam, mdtsaryam, naiskdrunyam, mudhatvam, nir- 
vridatvam, nirdkrtitvam, uddhatatvam, asamatvam iti tdmasdni, 
antastrsnd sneho rdgo lobho himsd, ratir dvistir vydvrtatvam trsyd, 
kdmam, asthiratvam, calatvam vyagratvam, jigisdrthopdrjanam 
mitrdnugrahanam pdrigrahdvalamho nistesvindriydrthesu dvistd- 
ristesvabhisvahgah suktasvaro'nnatamastv iti rdjasdny etaih 
paripurna etair ahhibhutd ity ayam bhutdtmd tasmdn ndnd-rupdny 
dpnot%ti,dpnot%ti. 

5. And then it has been said elsewhere: bewilderment, fear, 
depression, sleepiness, sloth, heedlessness, old age, grief, hunger, 
thirst (mental), weakness, anger, unorthodoxy, ignorance, 
jealousy, cruelty, stupidity, shamelessness, meanness, rashness, 
unequableness, these are the characteristics of the quality of 
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darkness. Inner thirst, affection, passion, covetousness, hurting 
others, lust, hatred, deceit, envy, insatiability, unsteadfastness, 
fickleness, distractedness, ambitiousness, acquisitiveness, 
patronage of friends, family pride, aversion to unpleasant 
objects and over-attachment to pleasant objects, sourness of 
utterance and gluttonousness, these are the characteristics of 
the quality of passion. By these he is filled, by these he is 
affected, therefore the elemental self _,attains manifold forms, 
yea, attains (manifold forms). 

bewilderment, viparyaya. 
tandrl: sloth, dlasyam. 

kdrpanyam: weakness (mental), krpanatvam. 

ndstikyam: unorthodoxy : non-belief in the unseen world and 

indifference to sacred scriptures, dmusmike sreyasi niraye vd ndstUi 

buddhir vedddy-anddaras ca. 

naiskdrunyam: cruelty, naisthuryam. -■ 

nirdkyUtvam: v. nikrtatvam: sathatvam. 

uddhatatvam: rashness, sdhasesu nihsahkatvam. 

himsd: hurting others, para-pidd. 

dvistih: hatred, dvesah. 

vyagratvam: distractedne'ss, vyasanitd. 

The Upanisad is greatly influenced by Sdmkhya ideas. 
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CHAPTER IV 

THE UNION OF THE ELEMENTAL SELF AND THE 
SUPREME SELF 

1. te ha khalu vdvordhva’-retaso’tivismitd abhisametyocuh, 
hhagavan, namaste’stv anusddhi, tvam asmdkam gatir anyd na 
vidyata iti; asya ko vidhir hhutdtmanb yenedam hitvdtmann eva 
sdyujyam upaiti tan hovdceti. 

1. They (the Valikhilyas), indeed, of vigorous chastity, 
exceedingly amazed, approached him and said, ‘Revered Sir, 
salutations to you, instruct us further. You are our way (of 
deliverance) and there is no other. What is the method (rule) 
by which this elemental self, after leaving this (elemental body) 
obtains union with the (true) self?' Then he {Prajd-pati Kratu) 
said to them. 

vismitd: amazed that the true self, pure and undefiled, should appear 
to be impure and defiled: nitya-suddhas-ciddtmd'smaipratyaydtmd 
sann api paroksa iva hiddho’py asuddha iva akriyo’pi sakriya iveti 
vismitd eva santah. 
hitvd: leaving, vihdya. 

dtman: atmani, the self, cid-dnanda-sat-svurupa eva purndtmani. 
sdyujyam: union, sayug-hhavam. 

2. athdnyatrdpy uktam, mahdnadlswmaya ivdnivartakam 
asya yat purdkitam, samudraveleva durnivdryam asya mrtyor 
dgamanam, sad-asad-phalamayaih pdsaih pahgur iva baddham; ! 
bandhanasthasya ivasvdtantryam, yam am^a:sthasyd: Wa bahu- 
bhaydvastham, madironmaUa iva moha-madironmattam, pdpmand 
grhUa iva bhrdmyamdnam, mahoraga-dasta iva visaya-dastam, 
mahdndhakdram iva rdgdndham, indrajdlam iva mdydmayam, 
svapna iva mithyd-davsanam, kadali-garhha ivdsdram, nata iva 
ksana-vesam, citra-bhittir iva mithyd-manoramam ity athoktam. 

sabda-spariddayo hy arthd martye’narthd ivdsthitdh 
yesdm saktas tu bhutdtmd na smareta param padam. 

2. And this it has been said elsewhere. Like the waves in 
large rivers there is no turning back of that which has been 
done previously; like the tide of the ocean, the approach of 
one's death is hard to keep back. . Like a lame man, bound by ; 
the fetters made of the fruits of good and evil, like the con- ^ 
dition of a man in prison, lacking independence, like the 
condition of one in the realm of death, beset by many fears, 
like one intoxicated with liquor, intoxicated with the liquor of 
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delusion, rushing about like one possessed by an evil spirit, 
like one bitten by a great serpent, bitten by the objects of sense, 
like gross darkness, the darkness of passion, like jugglery, 
consisting of illusion, like a dream, false appearances, like the 
inside of the banana tree, unsubstantial, like an actor changing 
dress every moment, like a painted scene, falsely delighting 
the mind and therefore it has been said, 'Objects of sound, 
touch and the like are worthless objects for a man,' the elemental 
self, through attachment to them, does not remember the 
highest state. 

pdpmand: by an evil spirit, pdpa-grahena. 
martye: man, a mortal, marana-dharmini hhutdimani. 

3. ay am vd va khalv asya pratividhir bhutdtmano yad veda- 
vidyddhigamah svadharmasydnucaranam; svdsramesv evdnukra- 
mai^am, svadharmasya vd etad vratam, stamhasdkhe vdpardni; 
anenorddhvabhdg hhavaty anyathdvdn ity esa svadharmo'bhihito 
yo vedesu na svadharmdtikramendsrami bhavati, dsramesv cvdna- 
vasthas tapasvi vetyncyata ityetad ayuktam, ndtapaskasydtma- 
jndne' dhigamah karma-siddhir veti; evark hy aha: 

tapasd prdpyate sattvam, sattvdt samprdpyate manah 
manasah prdpyate hy dtmd, yam dptvd na nivartatd iti 

3. This is, indeed, the antidote for the elemental self, 
acquirement of the knowledge of the Veda and the due per- 
formance of one's own duty. Pursuit of the duties of the stage 
of life to which each one belongs, this is the rule for one's own 
duty; others are like the branches of a stem. Through it one 
goes upwards, otherwise downwards. That is one’s regular 
duty which is set forth in the Vedas. Not by transgressing one’s 
regular duty does one belong to the stage of life. If one says that 
a man does not belong to any of the stages of life for he is (one) 
who practises austerity, it is not proper. (However) if one 
does not practise austerity there is no success in the knowledge 
of the self or in the perfection of works. For thus has it been 
said; By austerity goodness is obtained and from goodness 
understanding is reached and from the understanding is the 
self obtained and he who obtains the self does not return. 

veda-vidyddhigamah: acquirement of the knowledge of the Veda. 
veda-dvdrd vidydyd dtma-tattva-visaydyd adhigamah samyak-prdpiih. 
stamba branches of a stem: irnasaldkeva, like a bunch of 

grass. 

We belong to a particular stage of life or dsrama by performing 
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the duties belonging to it and not by assuming its external marks : 
kevalam tat-tad-dsrama-linga-dharana-mdtrdd dsraml na bhavati. 
sattvam: goodness, sattva-guna-pradhdnam cittam- 
manah: understanding, viveka-vijndnam. 

dtmd: the self, purnam tattvam param brahma. We can say prasanna- 
cittasyeva moksah: Upanisad Brahmayogin. 

When one attains self-knowledge, he is freed from saihsara ... 
prdpya sdksdtkrtya na nivartate punah samsdra-mandale bhutdtma- 
bhdvdya ndvartate mucyata iti. 

KNOWLEDGE, AUSTERITY AND MEDITATION 

4. asti brahmeti brahma-vidyd-vid abravld, brahma-dvdramidam 
ityevaitad dha,yas tapasdpahata-pdpmd, aum brahmano mahimety 
evaitad aha, yah suyukto’jasram cintayati, tasmdd vidyayd 
tapasd cintayd copalabhyate brahma, sa brahmanah para . eta 
bhavaty adhidaivatvam devebhyas ceti, aksayyam, aparimitam, 
andmayam, sukham asnute ya evam vidvdn anena trikena hrahmo- 
pdste, atha yaih paripurndbhibhuto’yam rathitas ca tair vaiva 
muMas tv dtmann eva sdyujyam upaiti. 

4. ‘Brahman is,’ said one who knew the knowledge of 
Brahman. ‘This is the door to Brahman,’ sdi^ one who had 
freed himself from evil by (the practice of) austerity. ‘Aum is 
the (manifest) greatness of Brahman,’ said one who, completely 
absorbed, always meditates (on it). Therefore, by knowledge, 
by austerity, by meditation is Brahman apprehended. He 
becomes one who goes beyond the Brahma (the lower, 
Hiranya-garbha) and to the state of the supreme divinity above 
the gods. He obtains happiness, undecaying, unmeasured, free 
from sickness, he who knows this and worships Brahman with 
this triad (knowledge, austerity and meditation). Then freed 
from those things by which he was filled and affected, this 
rider of the chariot attains (complete) union with the self. 

brahma-vidyd: knowledge of Brahman which arises from logical 
investigation, pramdna-yukti-janyam brahma-jhdnam. 

By austerity, knowledge and meditation, we obtain Brahman, 
praihamam tapas tato brahma-vidyd sravanddi-laksarfd tatah prana- 
vaika-nisthateti kramena sddhana-trayavdn brahmopalabhetety arthah. 
brahmanah: lower Brahma, aparasya hiranya-garbhdkhyasya sabda 
brahmanah. * 

rathitah: the rider of the chariot, ratham prdpito ratkitvarii caprdpita 
iti ydvat. . 
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WORSHIP OF VARIOUS GODS PERMISSIBLE, BUT 
THEIR REWARDS ARE TEMPORARY 

S- ic hocur hhagavann ahhivddyasUy ahhivddyasUy , nihitam 
asmabhir etad yathavad uktam manasUy, athoUaram prasnam 
anubruhiti, agnir vayur ddityah kdlo yah prdno’nnam brahma 
rudro visnur ity eke’nyam abhidhydyaniy eke’nyam; sreyah 
katamo yah so’smdkam bruhUi, tan hovdceti. 

5. They said. ‘Revered One, you are the teacher, you are 
the teacher. What has been said has been duly fixed in mind 
by us. Now answer a further question. Fire, air, sun, time, 
whatever it is, breath, food, Brahma, Rudra, Visnu, some 
meditate upon one, some upon another. Tell us which one is 
the best for us.’ Then he said to them. 

6. brahmano vd vaitd agryds ianavah parasyamriasya sarirasya 
tasyaiva lake pratimodaU ha yo yasydnusakta ityevam hy dha; 
brahma khalv idam vd va sarvam. yd vd'syd agryd stanavas td 
dbhidhydyed arcayen nihnuydc ca, atas tdbhiJj, sahairvopary upari 
lokesu carati y atha krtsna-k^aya ekatvam eii purusasya, purusasya. 

6. These are but the chief forms of the Supreme, the immortal, 
the bodiless BwAwaw. To whichever one each man is devoted 
here, in his world he rejoices. For it has been said, ‘Verily, 
this whole world is Brahman T Verily, these, which are its 
chief forms one meditates upon, worships and discards. For 
with these one moves higher and higher in the worlds. And 
when all things perish (in universal dissolution), he attains 
unity of (with) the person, yea, of the person. 

agryah: chief, sresthah. 

ta 7 iavah: forms,- mUrtayah. ‘Verily, this whole world is Brahman,' 
C.U. in.14. I. 

krtsna^ksaye: when all things perish, krtsnasya sarva-devatdtmanah 
satya-lokasthasya hiranya-garbhasya ksaye avasdne sampurna-hrahma- 
rupah san put^tsasya purnasya parabrahmana ekatvam sdyujyam eti 
gacdiati, krama-muktim upaiti. 

At the end of this world, at the time of universal dissolution, 
the lord of this world Wj'mwyiX-gaf&Aa lapses into the Absolute 
Till then individualities are retained by the souls including 
the world-soul. 

By the worship of these deities one rises to higher states of being. 
When these forms are resolved he attains to the unity of the Person. 
The different concepts of the Supreme are supports for contemplation. 

Here apparently ends the conversation begun in II. 3. between 



IV. 6. Maitn Upanisad 813 

the Valikhilyas and Prajd-pati as derived by tradition from Maitri 
and narrated by Sakayanya to King Brhadratha. Sakayanya’s 
teaching is said to be continued till VI. 29, though it evidently is a 
later addition as undoubtedly chapters VI and VII are, even 
according to the commentator. 



8i4 The Principal Upanisads V. 2. 

CHAPTER V 

THE CONCEPTION OF TRIMURTI 

I. atha yatheyam kautsydyam stutih. 

tvam brahma tvan ca vai visnus tvarkrudras tvamprajdpatih, 
tvam agnir varuno vdyus tvam indr as tvam nisdkarah: 
tvam annas tvam yamas tvam prthivi tvam visvam tvam 
athdcyutah, 

svdrthe svdhhdvike’ rthe ca hahudhd samsthitis tvayi: 
visvesvara, namas hibhyam, visvdtmd visva-karma-krt 
visva-bhug visvamdyus tvam visva-kridd-rati-prahhuh: 
namah sdntdtmane tubhyam, namo guhyatamdya ca, 
acintydydprameydya anddinidhandya ca. 

1. Now then this is Kiitsayana’s hymn of praise. 

Thou art Brahma and verily thou art Visnu, thou art Rudra 
and thou Prajd-pati] thou art Agni, Varuna, Vayu, thou art 
Indra and thou art the moon. Thou art food, thou art Yama, 
thou art the earth, thou art all, thou art the Imperishable. 
All things exist in thee in many forms for their own or for their 
natural ends. Lord of the universe, salutations to thee, the 
self of all, the maker of all, the enjoyer of all, thou art all life 
and the lord of all pleasure and delight. Salutations to thee, 
the tranquil self, salutations to thee, the deeply hidden, the 
incomprehensible, the immeasurable and without beginning 
and without end. 

svdrthah: for their own ends : purusdrtho dharmddi-catustaya-rUpah. 
svdbhdvikah: for their natural ends, prdkytikah. 

-visvdtmd: because he is the material cause of the visvopddd- 

natvdt, 

the tranquil self: Cp. sdnta updsUa, sdntah sapremahhaktikah: Sridhara 
on Bhdgavata. Brahmavaivarta Pur ana: dhydyante vaisnavdh sdntah 
sdntam tarn tat pardyanam. Brahma Khanka XIX. 23. 2. 

2. tamo vd idam agra dsid ekam, tat pare sydt tat tat par e- 
neritam visamatvam praydti, etad-rupam vai raj as, tad rajah khalv 
Iritam visamatvam praydti, etad vai sattvasya rupam, tat sattvam 
evcritam rasah samprdsravat so’mso’yam yas cetdmdtralj, prati- 
purusah ksetrajnah sarhkalpddhyavasdydhhimdna-lihgah prajd- 
patir visveti, asya prdg-uktd etas tanavah, atha yo ha khalu 
vd vdsya tdmaso’rhso’sau sa brahmacdrino yo’yam rudro’tha yo 
ha khalu vd vdsya rdjaso’mso'sau sa brahmacdrino yo’ya^n 
hrahmdtha yo ha khaM vd vdsya sdttviko'mso’sau sa hr ahma- 
cdrino yo’yam visnuh; sa vd esa ekas iridhd hhuto’ ^(^dhaikd- 
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dasadhd dvddasadhd’parimitadhd vodhhuta, udhhutatvdd bhutam 
bhutesu carati pravistah, sa bhutdndm adhipatir babhuva ity asd 
dtmdntaf'hahis cdntar-bahii ca. 

2, Verily, in the beginning this (world) was darkness alone. 
That was in the Highest. When impelled by the Highest it 
moves on to differentiation. That form, verily, is passion. 
That passion, when impelled, moves on to differentiation. That, 
verily, is the form of goodness. That goodness, when impelled, 
the essence flowed forth. That part is what the intelligence 
principle in every person is, the knower of the body, which has 
the marks of conception, determination and self-love, Prajd-pati 
(the lord of creation) called Visva. His forms have been pre- 
viously mentioned. Now then, indeed the part of him which is 
characterised by darkness that, 0 students of sacred knowledge, 
is this Rudra. Now then, indeed, that part of him which is 
characterised by passion, that, 0 students of sacred knowledge, 
is this Brahma. Now then, indeed, that part of him which is 
characterised by goodness, that, , O students of sacred know- 
ledge, is this Visnu. Verily, that one becomes threefold. He 
developed forth eightfold, elevenfold, twelvefold, in unlimited 
parts. Because he thus developed, he is a (created) being, he 
moves about, having entered all beings. He became the lord 
of (created) beings. That is the self within and without, yea, 
within and without. 

The relation of the three forms {mUrti-traya), to the Supreme is 
here indicated. The three Brahma, Visnu and Siva are not to be 
conceived as independent persons; they are the threefold mani- 
festations of the one Supreme. 

rasah: essence, sdras cid-dnanda-prakdsah. See T.U. H. 7. 
cetdmdtrah: intelligence-principle; which is entirely intelligent, reifa 
cetand sdksi-caitanyam tayd mlyate'vabhdsyata iti c&tdmdtrah svaprakd- 
sa-sdksi-mdtrendnuhhd,vya iti. 

ksetrajna: knower of the body, ksetram sanrafh dharmddharma- 
hlja-praroha-hhumitvdt tad d-pdda-tala-mastakam aham iti jdndMH 
ksetrajno jlva iti. 

visva: eYery one, i.e. every individual.^He is not only the sum-total 
of all existences but is also the principle of the individual being. 
eightfold, etc.: The eight forms are the five vital airs, the sun, moon 
and stars or the last three and the five elements. The eleven are 
the eleven organs of sense and action and mind. If we make mind 
and understanding (6wi«IM), different, we get twelve. It becomes 
unlimited if we take the endless activities in the various individuals. 



8i6 The Principal Upani^ads VI. 2. 

CHAPTER VI 

INWARD BREATH AND OUTWARD SUN, CORRELATED 
MANIFESTATIONS OF THE SELF 

I, dvidha vd esa dtmdnam hihharty ay am yah prana yas cdsd 
ddityo’tha dvau vd eta asya panthdnd antar hahis cdhordtrenaita^i 
vydvartete, asaii vd ddityo bahir dfmdntardtmd prdno’to hahir 
dtmakyd gaty antar dtmano'numiy ate gatir ity evam hy dhdtha yah 
kascidvidvdnapahata-pdpmaksddhyakso’vaddta-mandstan-nidha 
dvrtta-caksuh so antar dtmakyd gatyd bahir dtmdno’numiyate 
gatir ity evam ha aha, atha ya eso'ntardditye hiranmayah puruso 
yah pasyatimdm hiranyavasthdt sa eso'ntare hrt-puskara evdi- 
rito’nnam atti, 

I. He (the self) bears himself in two ways, as he who is 
breath and he who is the Sun. Therefore, two, verily, are these 
paths, inward and outward. They both turn back in a day and 
night. Yonder sun, verily, is the outer self; the inner self is 
breath. Hence the course of the inner self is measured (inferred 
from) by the course of the outer self. For thus has it been said, 
'Now, whoever is a knower, who has freed (himself) from evil, 
the overseer of The senses, pure-minded, firmly established 
in that, locking away (from outward objects) is even he (the 
self). Likewise, the course of the outer self is measured by the 
course of the inner self. For thus has it been said, 'Now that 
golden person who is within the Sun, who looks on this earth 
from his golden place is even he who has entered into the lotus 
of the heart and eats food.’ 

The sixth and seventh chapters are treated as supplementary. 
The main purpose of the Upanisad is to affirm that there is one 
Supreme Self to be known and the various forms of Brahma, Visnu 
and ^iva are only aspects or manifestations of that Supreme Self. 
In these chapters we find references to various modes of wonship 
and means by which spiritual knowledge can be gained. See-R.V. 
X. 90. 2. 

aksddhyaksa: ovetseQi oi the senses and not subject to them. 
indnyddhyaksas tem svatantro nendriya-paravasa iti. 
pure-minded, 

2. atha y a eso'ntare hrt-puskara evdsrito'nnam atti sa eso'gnir 
divi sritaJi saurah kdldkhyo' dr sy alp sarvahhutdny annam attdti, 
kah puskarah kim-mayo veti, idam vd va tat puskaram yo’yam 
dkdso’syemds catasro disas catasra tipadiso dalasamsthd dsam, 
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arvdg vicar ata etau prdnddityd eta updsitom ity etad-aksarena 
vydhrtibhih sdvitryd ceti. 

2. Now, he who has entered the lotus of the heart and eats 
food is the same as that fire of the Sun which enters the sky, 
called Time the Invisible, who eats all beings as his food. What 
is the lotus and of what is it made? That lotus, assuredly, is 
the same as space. The four quarters and the four intermediate 
quarters are its leaves. These two, breath and the Sun, move 
near each other. Let him reverence them with the syllable aum, 
with the mystic utterances {bhuh, bhuvah, svah) and with the 
Sdvitri prayer. 

saurah: of the sun, surya-tejo-rupah. 

Akasa is described as the lotus flower whose petals are the four 
quarters and the four intermediate quarters or the cardinal points. 
Time who eats all beings as his food, prdnindm kalmidt .kdldkhyah 
sarva-bhuidni samharaU. 
arvdg: near, adure sannihitau. 


THE MYSTIC AUM 

3. dve vdva hrahmano rdpe murtan cdmurtm ca; atha yan 
murtam tad asatyam, yad amurtam tat satyam tad .brahma, taj 
jyotih, yaj jyotih sa.ddityah, sa vd esa aum ity etad dtmdbhavat, sa 
tredhdtmdnam vyd.kurufd, aum iti, tisro mdtrd, etdhhih sarvam 
idam otam protarh caivdsmUi, evam hy dliaitad vd dditya aum ity 
evarh dhydyata dtmdnam yimjlteti. 

3. There are, assuredly, two forms of Brahman, the formed 
and the formless. Now that which is formed is unreal; that 
which is the formless is the real; that is the Brahman, that is 
the light. That which is the light is the Sun. Verily, that came 
to have aum as its self. He divided himself threefold [fox aum 
consists of three letters [a, u, m). By means of these all this 
(world) is woven, warp and woof, across him. For thus has it 
been said, ‘One should meditate on the Sun as aum and get 
united to it.’ 

The formed is the effect and the formless is the cause. 
satyam: the real, paramartha-satyam, sarvddhisthdnam. 
mdtrdh: parts, avayavdh. 

4.. athdnyatrdpy uMam, atha khalu ya udgUhah sa pranavo 
yah pranavah sa udgitha iti, asau vd dditya udgUUa esa pranavd 
iti. evarh hy dhodgitham prahavdhhyam prahetdram bhd-ruparh 
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vigata-nidram vijaram, vimrtyum, tri-padam, tryaksaram ptmah 
pahcadhd jneyam nihitam guhdydm ity evmh hy dhorddhva-mulam 
tfipdd brahma sdkhd akdia-vayv-agny-udaka-bhumyddaya eko’ivat- 
tha-ndmaitad hrahmaitasyaitat tejo yad asd adityah aum ity etad 
aksarasya caitat, tasmdd aum ity anenaitad updsitdjasram ity 
eko’sya sambodhayitety evarh hy dha, 

etad evdksaram pu^iyam, etad evdksaram param 
etad evdksaram jhdtvd yo yad icchati tasya tat. 

4. And then it has been said elsewhere, ‘Now then the 

udgitha is the pranava and the pranava is the udgltha. And so 
verily the udgltha is the yonder Sun and he is pranava. For thus 
it is said, the udgltha called pranava, the leader (in the per- 
forrnance of sacrificial rites), whose form is radiance, sleepless, 
ageless, deathless, three-footed, three-lettered, also to be 
known as fivefold, hidden in the secret place (of the heart).’ 
And it is also said, ‘The three-footed Brahman has its root 
above. Its branches are space, wind, fire, water, earth and the 
like. This Brahman has the name of the “lone fig tree” and of 
it that is the radiance which is called the Sun and the radiance 
too of the syllable aum. Therefore, one should continuously 
worship it with the syllable For thus it is said, “This 
syllable, indeed, is holy, this syllable, indeed, is supreme. By 
knowing that syllable, indeed, whatever one desires (becomes) 
his”.’ y. 

SeeC.U. I. 5. i; R.V. X.'go. 3-4; Katha VI. i; II. 16. 

pranetdram: leader (of rites), prakarsena tat-tat-karmandm pravar- 

tayitdram. 

5. athdnyatrdpy uktam, svanavaty esdsyah tanuh yd aum ity 
stfl-punmapumsaketi lingavatl, esd’thdgnir vdyur aditya iti hhds- 
vatl, esd atha brahma rudro visnur ity adhipativati, esd’tha 
gdrhapatyo daksindgnir dhavanlyd iti mukhavatl, esd'tharg yajus- 
sdmeti vijndnavatl, esd bhur bhuvah svar iti lokavatl, esdtha 
bhutam bhavyam bhavisyad iti kdlavatl, esdtha prdno’ gnih surya 
iti pratdpavatl, esd’thdnnam dpas candramd ity dpydyanavatl, 
esd’tha buddhir mano’hamkdrd iti cetanavatl, esd’tha prdno’pdno 
vydna iti prdnavatl, esety ata aum ity uktenaitdh prastutd arcitd 
arpitd bhavantlti evam hy dhaitad vai satyakdma parah edparan 
ca brahma yad aum ity etad aksaram iti. 

5. And then it has been said elsewhere, ‘This aum is the 
sound form of this (the self). Feminine, masculine and neuter 
(this) is the sex form. Fire, wind and sun; this is his light form. 
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Brahma, Rudra and Visnu, this is his lordship form. The 
Gdrhapatya, the Daksindgni and the Ahavamya sacrificial 
fires — this is his mouth-form. Rg, Yajus and Sdman ("^edas) 
this is his knowledge-form. Earth, atmosphere and sky, this is 
his world-form. Past, present and future, this is his time-form. 
Breath, fire and Sun, this is his heat-form. Food, water and 
moon, this is his growth form. Understanding, mind and self- 
sense, this is his thought-form. The prana breath, the apdna 
breath and the, vy ana breath, this is his breath form. Therefore, 
by the utterance of the syllable aum all these (forms) are 
praised, worshipped and ascribed. For thus it is said, ‘This 
syllable aum, verily, is the higher and the lower Brahman.’ 

svanavatl sound-form, sdbdavatl. 

THE EXPLANATION OF THE THREE WORLDS 

6. athdvydhrtam vd idam dsU, sa satyam prajdpatis tapas 
taptvd’nuvydharad hhur hhuvah svar iti; esaivdsya prajdpateh 
sthavisthd tanur-yd lokavatUi, svar ity asydh sir 0 ndhhir bhuvo 
hhuh pddd ddityas caksuh, caksur-dyattd hi purusasya mahati 
mdtrd, caksusd hy ay am mdtrds carati, satyarh vai caksuh, aksiny 
avasthito hi purusah sarvdrthesu carati, etasmad hhur hhuvah 
svar ity updsitdnena hi prajdpatir vihdtmd visva-caksur ivo- 
pdsito hhavatiti, evarh hy dhaisd vai praj dp ater visva-hhrt-tanur 
etasydm idam sarvam antarhitam, asrnin ca sarvasminn esd 
antarhiteti, tasmdd esopdsita. 

6. Now (in the beginning) this (world) was, verily, unuttered. 
When he, the Real, the lord of creation, performed austerity, 
he uttered (the hhuh, hhuvah, This, indeed, is 

Prajd-pati’s very gross form, this world-form. Its head is the 
sky, the navel is the atmosphere, the feet are the earth, the eye 
is the sun, for a person's great material world depends on the 
eye, for with the eye he measures all things. Verily, the eye is 
the real for stationed in the eye a person moves abofit among 
all objects. Therefore one should reverence hhuh, hhuvah, svah, 
ioT this Prajd-pati, the s&\i of all, the eye of all, becomes rever- 
enced, as it were. For thus has it been said, ‘Verily this is the 
all-supporting form of Pfajd-pati, for in it all this (world) is 
hidden, and it is hidden in this whole (world). Therefore, this is 
what one should reverence,' 

unuttered: see T.U. I. 5 ; Pahcavwisa Brahmana XX. 14. 2. 
sthavisthd: very gross, sthula-tamd. 
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visva-bhft: all-supporting, sUryarupd pmjd-pater brahmapo visvam 
bibhartUi visva-bhrt. 

WORSHIP OF THE SUN BY MEANS OF THE SAVITRl 

PRAYER 

7, tat saviiur varenyam ity asau vd ddityah savitd sa vd evam 
pravarapiya dtniakdmenety dhur hmhmamdinoHha bhargo devasya 
dhimahiti, savitd vai devas tato yo’sy a bhargdkhy as tarn cintayd- 
mity dhur brahma-vddino’tha dhiyo yo nah pracodaydd iti, budd- 
hayovaidhiyastdyo' smdkam pracodaydd ity dhur brahma-vddinah, 
atha hhargd iti yo ha vd armisminn dditye nihitas tdrako’ksini 
vaisa hhargdkhyah, bhdbhir gatir asya hiti bhargah, hharjayatiti 
vaisa bharga iti rudro brahma-vddino’tha, hha iti bhdsayatimdn 
lokdn, ra iti ranjayatimdni bhutdni, ga iti gacchanty asminn 
dgacchanty asmdd imdh prajds tasmdd hha-ra-ga-tvdd bhargah, 
sasvat suyamdndt suryah savandt savitd’ ddndt ddityah pavandt 
pdvano’thdpopydyandd ity evam hy aha, khalv dtmano ’tmd 
netdmrtdkhyai cetd manta gantotsrstdnandayitd karta vaktd 
rasayitd ghrdtd drastd srotd sfriati ca vibhur vigrahe sannivistd 
ity evam hy aha, atha yatra dvaitibhutam vijhdnam tatra hi 
srnoti pasyati jighrati rasayati caiva sparsayati sarvam dtmd 
janiteti, yatrddvaitihhutam vijhdnam 'kdryaAidrana-harma-nir- 
muktam nirvacanam anaupamyam nirupdkhydm kirn, tad 
avdcyam. 

7, That desirable (splendour) oi Sdvitri, yonder Sun, verily, 
is Sdvitri. He, verily, is to be sought thus, by one desirous of 
self, so say the expounders of Brahma-lcnowledge. May we 
meditate on the splendour of the God. verily, is God. 

Therefore I meditate as that which is called his splendour. So 
say the expounders of Brahma-knowledge. May he inspire 
(illuminate) our thoughts,. Thoughts, verily, are meditations. 
Majr he inspire these for us> so say the expounders of Brahma- 
knowledge. Now splendour, verily, he who is hidden in yonder 
Sun is called splendour or he who is- the pupil in the eye. He 
is so called because his course is with the rays of light or he is 
Rudra because he causes to dry up, so say, the expounders of 
Brahma-knowledge. Now hha means that he illumines these 
worlds, ra means that he gladdens these beings, ga means that 
creatures here go into him and come out of him. Therefore, 
because of being hha, ra, ga, \e is bharga. Siirya is so named 
because of the continued squeezing out, Sdvitri is so named 
because of its bringingyforth is so named because of 
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taking up into itself. Pav ana is so named because of its puri- 
fying. Apas is so named because of, its causing to grow. For 
thus has it been said, Assuredly the self of one's self is called 
the leader, immortal, perceiver, thinker, the goer, the evacuator, 
the delighter, the doer, the speaker, the taster, the smeller, the 
seer and the hearer and he touches. He, the all-pervader has 
entered the body. For thus has it been said. Now where 
knowledge is of a dual nature (implying a subject which knows 
and an object which is known), there, indeed, one hears, sees, 
smells, tastes and also touches, the self knows everything 
Where knowledge, being devoid of effort, cause or action, 
unspeakable, incomparable, indescribable, what is that? It is 
impossible to say. 

pravaraplya: v. pracaranlya. 

atma-kamah: desirous of self, dtmaiva kdmah yasya sak. 
hrahma-vddinah: expounders of Brahma-knowledge, brahma- 
vadana-slld veddrthavidah, 

bharjayati: causes to dry up. Rudra is the destroyer of the world, 
jagat samharati. 

Creatures go into him and come out of him: They go into him in sound 
sleep and in intervals between successive creations and come out 
of him in waking and in creation. 

For the distinction between dual and non-dual knowledge see 
B.U. 11 . 4. 14. The self is present in all knowledge but it is not itself 
an object of knowledge. 

The gdyatrl prayer has come down from the period of the R.V. 
and expresses man’s aspiration to know more and more. Cp. Nicolas 
of Cusa; ‘To be able to know ever more and more without end, this 
is our likeness to the eternal wisdom. Man always desires to know 
better what he knows, and to love more what he loves; and the 
whole world is not sufficient for him, because it does not satisfy his 
craving for knowledge,' 

8. esa hi khalv dtmesdnah sambhur hhavo rudr ah prajd-patir 
yisva-srk hiranya-garbhah satyam prdno hamsah sdstd vimurndrd- 
yano’rkah savitd dhdtd vidhdtd samrdd indr a indur iti, ya esa 
iapaty agnir ivdgnind pihitah sahasraksena hiranmayendndena, 
esa vd jijhdsitavyo’nvestavyah, sarva-bhutebhyo’bhayam datvd- 
rariyam gatvdtha bahihkrtvendriydrthdn yudo charlrdd upalahheta 
enam iti. 

visvafupam harinam jdtavedasam pardyanam jyotir ekam 
tapantam, 

sahasra-rasmih satadhd vartamdnahprdnah pfajdndm uday- 
aty esa suryah. 
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8. This self, verily, is the lord, the beneficent, the real, the 
terrible, the lord of creation, the creator of all, the golden 
germ, truth, life, spirit, the ordainer, the pervader, Narayana, 
the shining, vivifier, the upholder, the maker, sovereign, Indra, 
the moon. He it is who gives forth heat, concealed by the 
thousand-eyed golden egg as one fire by another. Him, verily, 
one should desire to know. He should be sought after. Having 
given fearlessness to all creatures, having gone to the forest, 
then having put aside objects of sense, let a man comprehend 
the self from out of his own body. He who has all forms, the 
golden one, who is all-knowing, the final goal, the only light, 
who gives heat, the thousand-rayed, abiding in a hundred 
places, the life of creatures, the yonder sun rises. 

Ramatirtha makes out that the Supreme associated with the 
three gunas is described here: rudrdntah tamah-pradhdna-mdyo- 
pddiiikah, hamsdnto rajah-pradhdna-mdyopddhikah sdstd visnur 
ndrdyana iti suddha-saUva-pradhdna-mdyopddhikah. 

The one appears as threefold on account of the three functions. 
samhdrasfstisthiti, 

pihitah: concealed, dcchanno bhavati dcckdditah. 
hiranmayena: golden, brilliant, tejomayena. 

araityam: forest, a solitary place which soothes the mind, vijanam 
desarh manah-prasdda-karam. 

harinam: golden, also interpreted as the seizer of all : haraii sarvesdm 
prdiiindm dyumsi hhaumdn vd rasdn iti harhiah. 
jdta-vedasah: all-knowing, jdtam jdtam vetti. See also VII. 7; Pra§na 
1.8. ’ 

EATING OF FOOD A SACRIFICIAL ACT 

9. tasmdd vd esa uhhaydtmaivam-vid dtmany evdhhidhydyaty 
dtmany eva yajatUi dhydnam prayogastham mano vidvad^his- 
tutam, manah-putim ucchistopahatam ity anena tat pdvayet, 
mantram pathati, ucchistocchistopahatam yac ca pdpena dattam 
mrta-sutakdd vd vasoh pavitram agnih savitus ca rasmayah 
punantv annam mama duskrtan ca yad anyat, adhhih pur astad 
paridadhdti, prd^dya svdhdpdndya svdhd vydndya svdhd samd- 
ndya svahoddndya svdheti pancabhir ahhijuhoti, athdvaiistam 
yata-vdg asndty ato'dhhif hhuy a evoparistdt paridadhdiy dcdnto 
hhutvdtmejydnah prdno'gnir visvo’slti ca dvdbhydm dimdnam 
ahhidhydyet, prdno’gnih paramdtmd vaipanca-vdyuh samdsritah, 
sa prUahprmdtu visvam visva-bhuk, viho’si vaisvdnaro' si visvam 
tvayd dhdryate jdyamdnam, visan tu tv dm dhutay as ca sarvdh 



VI. 10. . Maitn Upanisad 823 

prajds tatra yatra visvdmrto’siti, evam na vidhind khalv anendt- 
tdnnatvam punar upaiti. 

9. Therefore, verily, he who knows that this has both these 
(breath and the sun) as his self, meditates only on his self, 
sacrifices only to his self; such meditation, the mind absorbed 
in such practice, is praised by the wise. One should purify 
the impurity of his mind with the verse 'What has been defiled 
by the leavings.' He reads the verse. Leavings or what has been 
defiled by leavings and what has been given by a sinner or 
(what is rendered impure) by a still birth, may the purifying 
power oi Vasu, Agni and of Sdvitn's rays purify my food and 
any other that may be* evil. First (before taking his food)-, 
he swathes (his breath) with water. Hail to the prd^ia breath, 
hail to the apdna breath, hail to the vydna breath, hail to the 
samdna breath, hail to the uddna breath. With these five 
invocations, he offers the oblation. Then he eats the remainder, 
with restrained voice (in silence). Then, afterwards he again 
swathes with water. So, having sipped (the water), having made 
the sacrifice to the self, he should meditate on the self with 
the two (formulas) ‘As breath and fire,' 'Thou art all.' 'As 
breath and fire, the highest self has entered in with the five airs. 
May he when pleased himself, please all, the enjoyer of all.' 
Thou art all, thou art the Vai^vanara (fire). All that is bom is 
supported by thee. Let all oblations enter into thee. There 
creatures live where thou, the all-immortal art. So he who eats 
according to this rule comes not again into the condition of food. 

In this passage the taking of food is represented as a sacrifice 
offered by the self to the self : dtma-yajna-mpam bhojanam. 

The formal rinsing of the mouth at the beginning and the end of 
meals is described here. See C.U. V. 2. 
ptipena: by a sinner, pdpdtmand, patit&na. 
yata-vdk: with lesixomed voice, maunl. 
visva-hhuk: iiie eii]oyeT oi dll, visva'm hhunakti, pdla,yaU. 
visvdmrtah: all-immortal, visvam amftayasi jwayasUi .visvdmrtah. 
conies not again into the condition of food: He does not become food 
for others, he is not reborn. 


PURUSA AND PRAKRTI. 

10. athdparam veditavyam, uttaro vikdro’ sydtma-yajnasya 
yathdnnam annddas ceti, asyopavydkhydnam, purusas cetd 
pradhdndntahsthah, sa eva bhoktd prdkrtam annam hhunkta iti, 



824 The Principal Ufani^ads VI. lo. 

tasydyam hhutdtmd hy annum asya kartd pradhdnah, tasmdt 
tri-gunam bhojy am bhoMd pur^tso'ntahsthah, air a drstam ndma 
pratyayam, yasmdt hija-sanibhavd hi pasavas .tasmdd bljdm 
bhojyam anenaiva pradhdnasya bhojy atvam vydkhydtmn, tasmdd, 
bhoktd puruso hhojyd prakrtis tatstho bhuhkta iti, prdkrtam annum 
triguna-bhedu'parinamatvdn mahadddyam visesdniark Khgam, 
anenaiva caturdasa-vidhasya mdrgasya vyakhyd hrtd. bhavati, 
sukha-duhkha-moha-samjnam hy anna-hhutam idam jagat, na hi 
bijasya- svdd uparigraho’stiti ydvann aprasutih, tasydpy evam 
tisrsv avasthdsv annatvam bhavati kaumdram yauvanam jar a 
parinamatvdt tad annatvam, evam pradhdnasya vyaktatdm 
gatasyopalahdhir bhavati, tatra huddhyddlni svdduni bhavanty 
adhyavasdya-samkalpdbhimdnd iti, athendriydrthdn panca svdduni 
bhavanti, evam sarvdmndriyakarmdni prdna-karmdni, evam 
vyaktam annam avyaktam annam, asya nirguno bhoktd, hhok- 
trtvdc caitanyam prasiddham tasya,. yathdgnir vai devdndm 
annadah somo’nnam agninaivdnnam ity evam-vit, soma-sam- 
jno’yam bhutatmd’gni-samjho’py avyakta-mukhd iti vacandtpuruso 
hy avyakta-mukhena tri-gunam bhuhkta iti, yo haivam veda 
samnydsl yogi cdtmaydji ceti, atha yadvan na kasdcchunydgdre 
kdminyah pravistdh sprsatindriydrthdn tadvad yo na sprsati 
pravistdn sarhnydsi yogi cdtmaydji ceti. 

10. Now, there is something else to be known. There is a 
further development of this self-sacrifice, namely, what concerns 
the food and the eater thereof. The further explanation of this 
(follows). The conscious person abides within nature. He is 
the enjoyer for he enjoys (feeds on) the food (supplied by) of 
nature. This elementak self, verily, is food for him, its maker is 
nature. Therefore, that which is to be enjoyed consists of the 
three qualities and the enjoyer is the person who stands within. 
Here the evidence is what is observed (by the senses). Since 
animals spring from seed and as seed is the food, by this is 
explained that nature is what is to be enjoyed. Therefore, the 
person is the enjoyer, nature is what is to be enjoyed. Abiding* 
in it, he enjoys. All that begins with the intellect and ends 
with the elements, being a transformation of the distinction of 
nature with its three qualities is the sign (that there must be 
a self). And by this, the fourteenfold course is explained. This 
world is indeed the food, called pleasure, pain and delusion. 
There is no apprehension of the taste of the seed (cause) so 
long as there is no production (of effect). And in its three 
conditions also it has the character of food, as childhood. 
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youtli and old age. There is in them the character of food, on 
account of transformation. Thus as nature moves to the state 
of becoming manifest, there arises the perception of it. For 
the tasting (of the effects of nature) arise intellect and the like, 
determination, conception and self-love. Then there are the 
five objects of sense, for the tasting of them. Thus arise ail 
actions of organs and actions of senses. Thus the manifest is 
food and the unmanifest is food. The enjoyer of it is without 
qualities (but) from the fact of his being an enjoyer it is evident 
that he possesses consciousness.- As fire, verily, is the eater of 
food among the gods and Soma is the food, so he who knows 
this eats food by fire. The elemental self is called Soma. He who 
has the unmanifest as his mouth is called Agni because of the 
saying, ‘The person truly with the unmanifest as his mouth 
enjoys the three qualities.’ He who knows this is a renouncer, a 
contemplator, a performer of the self-sacrifice. Even as there is 
no one to touch sensual women who have entered into an 
empty house, so he who does not touch objects of sense that 
enter into him is a renouncer, a contemplator,, a performer of 
the self-sacrifice. 

dfstam: what is observed, darsanam pratyaksam. 
pratyay am: evidence, pramdmm. 

Hngam: sign. Hume interprets it as the subtle body which includes 
from the intellect up to the separate elements. 
the Jourteenfold course: The four forms of aniah-kara'^a, the five 
organs of sense-perception and the five organs of action. 
dtma-ydjl: the performer of the self-sacrifice: dtma-samskdrdrtham yo 
yajate sa dtma-ydp. 

kdminyah: sensual women, kamimh kdmdturdh strlh. 

FOOD AS THE FORM OF SELF 

II. param va etad dtmano rupam yad annam, annamayo hy 
ay am prdpo’tha na yady asndty amantd’irotdf'^prastd’drastd’ 
vaktd’ ghrdtdrasayitd hhavati, prdndmicotsrjatUi, evam hy dhdtha 
yadi khalv .aindti prdna-samfddho hhutvd manta hhavati srotd 
bhavati, sprastd bhavati, vaktd bhavati, msayitd hhavati, ghrdtd 
bhavaii, drastd, bhavdttU, evamhy aha anndd vaiprajdhprajdyante 
yah kd-scit prthm-srtdh. ato*nnenaiva pvanti, athaitad api yanty 
antatah. 

II. This, verily, is the highest form of self, namely, food, 
for truly this life consists of food. Ifone does not eat,he becomes 
a non-thinket, a .non-hearer, a nort-toucher, a non-seer, a 
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non-speaker, a non-smeller, a non-taster, and he lets go his 
vital breaths. For thus it has been said, ‘If, indeed, one eats, 
he becomes full of life, he becomes a thinker, he becomes a 
hearer, he becomes a toucher, he becomes a speaker, he becomes 
a taster, he becomes a smeller, he becomes a seer.’ For thus has 
it been said: ‘From food, verily, are creatures, whatsoever 
dwell on earth, are produced; moreover, by food, verily, they 
live and again into it they finally pass.’ 

SeeC.U. VII. 9. i;T.U. II. 2. 

12. athdnyatrdpy %iktam, sarvdni ha vd imdni bhutdny ahar 
ahah prapatanty annam ahhijighrksamdV’dni, mryo raimibhir 
adaddty annam tendsau tapaty annendbhisiktdh pacantime prana, 
agnir vd annenoj jvalaty annakdmenedam prakaipitam brahma'iid, 
ato'nnam dtmety updsltetyevam hy dha. anndd bhutdni jdyante, 
jdtdny annena vardhante. adyate’tti ca bhutdni, tasmdd annam 
tad ucyate. 

12. And thus it has been said elsewhere: Verily all creatures 
here run about day after day, desiring to get food. The sun 
takes food to himself by his rays and thereby he gives forth 
heat. When supplied with food living beings here digest. Fire, 
verily, blazes up by food. This world was fashioned by Brahma 
with a desire for food. Therefore, let a man reverence food as 
the self. For thus has it been said: From food creatures are 
born, by food they grow when bom, because it is eaten by and 
eats creatures, it is called food. 

V. annendhhijvalati. 

SeeT.U. II. 2;B.S. IV. 1. 4. 5. 
abhisiktdh: supplied, samklinndh santarpitdh. 

13. athdnyatrdpy uktam: visva-hhrd vai ndmaisd tanur bhaga- 
vato vimor yad idam annam, prdno vd annasya raso mana^ 
prdnasya vijHdnam manasa, dnandam vijMnasyeti, annavdn, 
prdnavdn, fnanasvdn, vijndnavdn, dnandavdn ca bhavati yo 
haivarh veda, ydvantiha vai bhutdny annam adanti tdvatsvan- 
tastho’nnam dtti yo haivam veda. annam eva vijarannam annam" 
samvananam smrtam. annam pasundm prdno’nnam jyestham, 
annam bhisak smrtam. 

13. Now it has elsewhere been said: That born of the blessed 
Visnu which is called the all-supporting, that, verily, is this 
food. Life, verily, is the essence of food, mind of life, under- 
standing of mind, (spiritual) bliss of understanding. He who 
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knows this becomes possessed of food, life, mind, understanding 
and bliss. Whatever creatures here (on earth) eat food, abiding 
in them does he, who knows this, eat food. Food, indeed, 
prevents decay, food is worshipful, it is said: Food is the life 
of animals, food is the eldest-born, food is the physician, it is 
said. 

samvananam: worshipful, sanibhajamyam. 
jyestham: prathamajam, horn, fast hoin. 

IMPORTANCE OF TIME 

14. athdnyatrdpy uktam: annam vd asya sarvasya yonih, 
kdlas cdnnasya, suryo yonih kdlasya, tasyaitad rupam yan 
nimesadikdldt sambhriam dvddasdtmakam vatsaram , . etasydg- 
■neyam aydhafh ardham vdmnam, maghady am kavisthdrdham 
dgneyam kramenotkrame'^a sdrpddyam iramsthdYdhdntam 
saumyam, tatraikaikam dtmano navdmsakam sacdrakavidham, 
sauksmyatvdd etat pramdnam anenaiv a pramiy ate hi kdlah\ na 
vind pramdnena prameyasyopalahdhih, prameyo’pi pramdnatdm 
pfthaktvdd upaity dtma-samhodhandrtham ity evam hy aha. 
ydvatyo vai kdlasya kalds tdvatisu caraty asau, yah kdlam 
brahmety updsUa kdlas tasydtidumm apasaratiti, evam hy aha: 
kdldt sravanti bhutdni, kdldd vrddhifk praydnti ca. 
kale cdstam niyacchanU kdlo murtir amurtimdn. 

14. And thus it has been said elsewhere: Food, verily is the 
source of this whole (world), and time of food, and the Sun is 
the source of time. The form of it (time) is the year, which is 
composed of moments (twinklings) and other measures of time, 
and which consists of twelve months. Of it one half (when the 
Sun moves northward, belongs to Agni, the (other) half (when 
the sun moves southward) belongs to Varuna. The course 
from the asterism Magha (the sickle) to half of ^ravistha (the 
drum) belongs to Agni. In its northward course from Sarpa 
(the serpent) to half of ^ravistha belongs to the moon. Among 
these each month of the self (named as the year) includes nine 
quarters according to the corresponding course (of the Sun 
through the asterism) . Because of its subtilty (imperceptibility 
of senses) this (course of the Sun) is the proof for only in this 
way is time proved (to exist). Without proof there is no appre- 
hension of the thing to be proved. However the thing to be 
proved may become proved from the fact of its containing parts 
and for the sake of making itself known. For this it has been 
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said. As many parts of time as there are, through this the 
yonder (sun) moves. He who worships time as Brahma from 
him time moves away very far. For this has it been said, ‘From 
time all beings flow, from time they advance to growth; in 
time they obtain rest (they disappear). Time is formed and 
formless too.' 

Half the year is uttarayana, belongs to Agni, ausnya-pradhdnatvat; 
and the other half daksifiaydna belongs to Varuna, jala-pradhdnatvdt. 
The two periods are predominantly warm and moist respectively. 
sdrpam: the asterism of Aslesa, sacred to the serpents, sarpa-devatydm 
dslem-naksatram. 
suUilty: indriydgocaratvdt. 

samhodhmdftham: for making itself samyag-hodhandrtham 

avadhdrandrtham. 

15. dw vdva hmhmano rupe kdlas cdkdlas cdtha yah prdg 
aditydt so^kdlo'kaloHha y a adityad yah sa hdlah, sakalah, 
sakalasya vd etad rupam yat samvatsamh, samvatsardt khalv 
evemdh prajdh prajdyante, sarhvatsareneha vai jdtd vivardhante, 
samvatsare pratyastam yanti, tasmdt samvatsaro vai prajd-patih 
kdlo’nnam hrahma-nldam dtmd cety evam hy aha 
kdlahpacatihhutdnisarvdtiyevamahdtmani, 
yasmin tu pacyate halo yas tarn veda sa vedavit. 

15, There are, verily, two forms of Brahman, time and the 
timeless. That which is prior to the sun is the timeless, without 
parts. But that which begins with (has a beginning from) the 
Sun is time, which has parts. Verily, the form of that which has 
parts is the year. From the year, verily, are these creatures 
produced. By the year, verily, after having been produced they 
grow. In the year they disappear. Therefore, the year, verily, 
is Prajd-pati, is time, is food, is the abode of Brahman, is the 
self. For thus has it been said: ‘Time cooks (ripens) all things, 
indeed, in the great sell He who knows in what time is cooked, 
he is the knower of the Veda.' 

The Sun is the self of time as he is its orddimv, kdla-nirvartakatvdd 
ddityah kdldtmakah. 

abode of Brahman: hrahmano nldam dlambanam brahma-drsH-yogyani 
pratlkam. 

pacati: cooks, jarayaii. 

Pacyate: is cooked, is dissolved, 

The temporal process and the Sun go together. What is prior to 
the Sun is non-temporal. 

Time is exalted as the highest principle, as the source of all that is. 



VI. 17- Maitn Upanisad 829 

There is a distinction between time which has parts, which is later 
than the Snn and the stars and the non-time which is without parts 
and is earlier, between time which cooks or matures all beings and 
that in which time is cooked or matured. 

16. vigrahavdn esq kdlah sindhufdj ah prajdndm, esa tat- 
sthahsavitdkhyoyasmddevemecandra-rksa-graha-safkvatsarddayak 
suyante, athaihhyah sarvam iddm atra vdyat kincit iubhdsuhham 
drsyanteha loke tad etebhyas, tasmdd dditydtmd brahmdtha 
kdlasamjnam ddityam updsUddityo bmhmetyeke’tha evam hy aha. 
hotd bhoktd havir mantro yajno visnuh prajd-patih, 
sarvah kascit prabhuh sdks% yo’musmin hhdti ma'yidale. 

16. This embodied (incarnate) time is the great, ocean of 
creatures. In it abides he who is called Savitr (the Sun as 
begetter) from whom, indeed, are begotten the moon, stars, 
planets, the year and the rest. And from them comes this whole 
(world) here and whatever of good or evil is seen in this (world) 
corhes from them. iLh&T&iom, Brahman is the self of the Sun. 
Therefore one should reverence the Sun under the name of 
time. Some say the Sun is Brahman and thus is it said: ‘The 
offerer (of the sacrifice), the enjoyer (of the sacrifice), the obla- 
tion, the hjmin, the sacrifice, Visnu, Prajd-pati all this is the 
lord, the witness who shines in yonder orb.’ 

See C.U. III. 19. 1. 
vj,grahavdn: m:^Q^it 6 ., 'mwtimdn. 
ocean: samudravat dustarah. 

17, brahma ha vd idam agra dsU, eko’nantah, prdg ananto 
daksinatd’nantah, pr alley ananta udlcy ananta urdhvah cd’ van 
ca sarvato’nantah; na hy dsya prdeyddi-disah kalpante’tha tirya- 
gvdh cordhvam vd, anuhya esa paramdtmd’parimito’jolarkyo’ 
cintya esa dkdsdtmd; evaisa krtsna-ksaya eko jdgartlU, etasmdd 
akdsdd esa khalv idam cetdmdtram bodhayati; anenaiva cedam 
dhydyate asmin ca pratyastam ydti; asyaitad bhdsvaram rupam 
yad amusminn dditye tapati, agnau eddhumake yaj jyotis citra- 
taram, udarastholha vd yah pacaty annam; ity eyam hy dha; 
yascaiso’gnau yas cdyam hr day e yas cdsdv dditye sa esa ekd ity 
ekasyd haikatvam eti ya evarh veda. 

17. Verily, in the beginning this world was Brahman, the 
infinite one, infinite in the east, infinite in the south, infinite 
in the west, infinite in the north and above and below, infinite 
in every direction. For him, indeed, east and the other directions 
exist not nor across, nor below, nor above. Incomprehensible 
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is that Supreme Self, unlimited, unborn, not to be reasoned 
about, not to be thought of (unthinkable), he whose self is 
space. At the dissolution of all he alone remains awake. Thus 
from that space, he awakes this (world) which consists of thought 
only. By him alone is all this meditated on and in him it is 
dissolved. He is that luminous form which gives heat in the 
yonder sun, the wonderful light on the smokeless fire, as also 
the fire in the stomach which cooks (digests) food. For thus 
has it been said, He who is in the fire, and he who is here in 
the heart and he who is yonder in the sun — ^he is one. He who 
knows this goes to the oneness of the one. 

na kalpante: exists not, na vastutah santi. 

anuhya: The self cannot be imagined because it is not determinate. 
Whatever is imagined is determined: yad vastuhyate tat parimitam. 
dkdsdtman: whose self is space. See C.U. III. 14. 2; K.U. II. 14. 
citra-taram: wonderful, ati-mcitram, 

THE YOGA METHOD 

18. tathd tat-prdyoga-kalpal} prandyamah pratydhdro dhydnam 
dhdrand tarkah samddhih sadahgd ity ucyate yogah, anena yadd 
pa&yan pasyati ruhna-varnam kartdram Ham purusam hrahma- 
yonim; tadd vidvdn punya-pdpe vihdya pare’ vy aye sarvam ekika- 
roty; evam hy aha: 

yathd parvatam ddiptam ndsrayanti mrga-dvijdh, 
tadvad brahmavido dosd ndsrayanti kaddcana. 

18. This is the rule for achieving this (oneness), control of 
the breath, withdrawal of the senses, meditation, concentration, 
contemplative inquiry and absorption, (this is) said to be the 
sixfold yoga. When, by this (yoga) he beholds the gold-coloured 
maker, the lord, the person, the Brahma source, then the sage, 
shaking off good and evil, makes everything into oneness in 
the supreme indestructible. For thus has it been said, ‘As 
beasts and birds do not resort to a burning mountain, so sins 
do not find shelter in those who Imom Brahman d 

Yoga is the means by which we control the mind; ciUa-vastkdro 
up dy ah. See Yoga Sutra 11 . ag. , 

Withdrawal of the senses from their objects is pratydhdra. indri- 
ydndm msayeUiyah pratyd'hara'min pratinivarianam pratydhdrah. 

Contemplative inquiry ot tarka is smikaipaka-samddhi. It may 
also mean an inquiry whether the mind has become transformed or 
not into the object of meditation or an investigation into the hin- 
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drances of concentration caused by the inferior powers acquired by 
meditation. 

pasyati: beholds. By means of yoga we achieve direct perception 
of the Supreme, saksad anuhhavati. See M.U. III. i. 3. 

19 athdnyatrdpy uktam: yadd vai hahir vidvdn mano niyam- 
yendriydrthdn ca prdno nivesayitvd nihsamkalpas tatas tisthet, 
aprdndd iha yasmdt samhhutah prdnasamjnako jlvas tasmdt 
prdno vai turydkhye dhdrayet prdnam; ity evam hy aha: 
aciUam cittamadhyastham acintyam guhyam uttamam 
tatra cittam nidhdyeta tac ca lihgam nirdsrayam. 

19. And thus it has been said elsewhere: 'Verily, when a 
knower has restrained his mind from the external, when his 
breath has put to rest objects of sense, let him then remain 
void of conceptions. Since the living individual who is named 
the breathing spirit has arisen here from what is not the breath- 
ing spirit, therefore let the breathing spirit merge his breathing 
spirit in what is called the fourth (condition).' For thus has 
it been said: ‘That which is non- thought, which stands in the 
midst of thought, the unthinkable, the hidden, the highest, 
let a man merge his thought there. Then will this living being 
be without support (attachment).’ 

apYd'i!idt: from what is not the breathing spirit. Its source is the 
thinking self, pranddi-visesa-rahitao ciddtmamh . " 
tmya: the fourth, the other three being waking, dream and sleep. 
See M.U. 7. 

Uhga: the subtle body. It wiU not appear in its separate individuality 
on account of the absence of any conscious object or the subtle* 
body will become void of all objects. 

THE VISION OF THE SELF 

20,. athdnyatrdpy uktam; atah pardsya dhdrand, tdlu-rasand- 
granipidandd vdh-manah-prdna-nirodhandd, brahma tarkena 
pasyati, yad dtmand ddmdnam anor aniyamsam dyotamdnam 
manah-ksaydt pasyati tad dtmandtmdnam drstvd nirdtmd bhavati, 
nirdtniakatvdd asahikhyo’ yonis cintyo moksa-laksanam ity etat 
param rahasyam; ity evam hy aha: 

cittasya hi prasddena hanti karma subhdsuhham, 
prasanndtmdtmani sthitvd sukham avyayam asnutd iti. 

20. And thus it has been said elsewhere: 'There is yet a 
higher concentration than this for him. By pressing the tip 
of the tongue down the palate, by restraining voice, mind and 

DD* 
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breath, he sees through contemplative thought. 

When, by the suppression of the mind, he sees through self he 
sees the shining self, more subtle than the subtle, then having 
the self through the self he becomes selfless. Because of his being 
selfless he is to be thought of as immeasurable, without origin. 
This is the mark of liberation, the highest mystery.' And thus 
has it been said, 'For by the serenity of thought, one destroys 
deeds, good and evil, with the serene self abiding in the self 
he enjoys eternal happiness/ 

The process described here is called lamUM-yoga and the state 
produced by it is called unmanibhdva. 

tarkeiia: through contemplative thought, dhdrandnantara-bhdvind 
nisciia-rupenajhdnena. 

nirdimd: seW.ess, nirmanasko bhavati pvabhdvdn nivartate esdvasthd 
yogibhir unmanUy ucyate. 

21. athdnyatrdpy uktam: urdhvagd ndM susumndkhya prdna- 
sancdrini tdlvantarvicohinnd, tayd prdi^omkdra-mano-yukta- 
yordhvam utkramet, tdlvadhyagram parivartya indriydny asam- 
yojya mahimd mahimdfiam nirikseta, tato nirdtmakatvam eti, 
nirdtmakatvdn na sukha-duhkha-bhdg bhavati, kevalatvam lahhatd 
ity evani hy aha: 

parah ptirvam pratisthdpya nigrMtdnilam tatah. 
ttrtvd pdram apdrena pascdd yunjita murdhvani. 

21. And thus it has been said elsewhere: ‘The channel called 
susumnd leading upward, serving as the passage for the breath, 
is divided within the palate. Through it, when it is joined 
by the breath, the syllable aum and by the mind, let him pro- 
ceed upwards. By causing the tip of the tongue to turn back on 
the palate, by binding together the senses, let greatness perceive 
greatness. Thence he goes to selflessness/ On account of 
selflessness, he is not (ceases to be) an experiencer of pleasure 
and pain. He obtains aloneness. For thus has it been said: 
‘Having first fixed the breath that has been restrained, having 
crossed the limit, let him join the limitless in (the crown of) 
the head.' 

See C.U. VIII. 6.6; Katha VI. 16; T.U. 1-6; Prasna III. 7. (7). 6. 
Freed from limitations he becomes conscious of the unlimited 
perfection oi Brahman. 
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MEDITATION ON 

22. athdnyatrdpy uktam: dve m va brahmam abhidhyeye 
iabdas cdsabdasca, atha sdbdenaivdsabdam dviskriyate, . atha 
tatra amn iti sabdo’ nenordhvam utkrdnto’ sabde nidhanam eti, 
athdhaisd gatir etad amrtam, etat sdyujyatvam, nirvrtatvam laihd 
ceti; atha yathornandbhis tantunordhvam utkrdnto’ vakdsam labha- 
My evam vd va khalv asdv ahhidhydtd aum ity anenordhv am 
utkrdntah svdiantryarh labhate, anyathd pare iahdavddinah: 
sravai^dhgudhayogendntarhrdaydkdsa-sabdamdkarnayanti, sapta- 
vidheyam tasyopamd, yathd nadyah Mhkim kdmsya-cakraka-bheka 
vihkrndhikd vrslir, nivdte vadatUi, tarn prthag laksanam atUya 
pare’ sabde’ vyakte brahmany astam gatdh, tatra te’ prthag-dhar~ 
mino’prthag:^vivekyd yathd sampannd madhutvam ndndrasd ity 
evam hy aha: 

dve brahmam veditavye, sabda-brahma par an ca yat, 

sahda-brahmani nisndtah param brahmddhigacchati, 

22. And thus it has been said elsewhere: There are, verily, 
two Brahmans to be meditated upon, sound and non-sound. 
By sound alone is the non-sound revealed. Now here the sound 
is aum. Moving upward by it one comes to ascend in the non- 
sound. So (one says) this is the way, this is immortality, this 
is complete union and also tranquillity. And now as the spider 
moves upward by the thread, obtains free space, thus assuredly, 
indeed the meditator moving upward by the syllable aum 
obtains independence.’ Other expounders of the sound (as 
Brahman) think otherwise. By closing the ears with the thumbs 
they hear the sound of the space within the heart. There is 
the sevenfold comparison of it, like rivers, a bell, a brass vessel, 
a wheel, the croaking of frogs, rain, as when one speaks in a 
still place. Having passed beyond this variously characterised 
(sound), they disappear (become merged) in the supreme, the 
non-sound, the unmanifest Brahman. There they are unchar- 
acterised and indistinguishable like the various juices that have 
reached the condition of honey. For thus has it been said, 
'There are two Brahmans to be known, the sound Brahman and 
what is higher. Those who know the s>omid Brahman get to the 
1 -d.^ox Brahrnan.’ 

See M.B. XII, 8540, slso Fdnini-darsana m Safva-darsana-samgraha-' 
nivrtatvam: tranquillity, paramdnanddvirbhdvah krta-krtyatvam. 
free space: nirahkum-vihdrasthdnam. 
liihkim: hell, ghantd-ghosah. 
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kdmsyam: a brass vessel, tat-patra-ghosah. 
the croaking of frogs, manduka-ravah. 
astam: disappearance, adarsanam. 

For the comparison of juices and honey, see C.U. VI. 9. 1-2. 
The Absolute is not totally unconnected with God. Those who 
worship God get to the Absolute. 

23. athdnyatrdpy uktam: yah sdbdas tad anmity etad aksaram, 
yad asydgram tac chdntam, asahdam, abhayam, asokam, dnandam, 
irptam, sthiram, acalam, amriam, acyutam, dhruvam, visnu-sam- 
jnitam, sarvdparatvdya tad eta upasitety evam hy dha: 
yo’sau pardparo devd aumkdro ndma ndmatah, 
nihsabdah sunya-hhutas tu murdhni sthdne tato’hhyaset. 

23. And thus it has been said elsewhere; 'What is (called) 
the sound is the syllable aum. That which is its end is tranquil, 
soundless, fearless, sorrowless, blissful, satisfied, steadfast, 
unmoving, immortal, unshaking, enduring, called Visi^>u\ for 
obtaining what is higher than everything (final release), let 
him reverence these two.' For thus is it said, 'He who is both 
higher and lower, that God known by the name of aum is 
soundless and void of being too. Therefore let one concentrate 
on (the crown) of the head.' 

iUnya-hhMah: void of being, nirdkdratvdt nirvisesah. Distinctions do 
not apply to it, but it is not, on that account, to be regarded as 
non-being. 

24. athdnyatrdpy uktam: dhanuh sariram, aum ity etac 
char ah, sikhdsya manah, tamo-laksanam, bhitvd tamo’tamdvistam 
dgacchati; athdvistarh bhitvd’ Idtacakr am iva sphurantam dditya- 
varr^am urjasvantam brahma tamasah paryam apaiy ad yad 
amusminn dditye’tha some’gnau vidyuti vibhdti; atha khalv enarh 
drstvd’mrtatvam gacchatity evam hy dha.. 

dhydnam antah pare tattve laksyesu ca nidhlyate 
ato’ vUesa-vijhdnam vUesam upagacchati: 
mdnase ca viUne tu yat sukharh cdtma-sdksikam 
tad brahma cdmrtam sukr am sd gatir loka eva sah. 

24. And thus it has been said elsewhere: 'The body is the 
bow. The arrow is aum. 'Ih.Q mind is its point, darkness is the 
mark. Having pierced through the darkness, one goes to what 
is not enveloped in darkness. Then having pierced through 
w^hat.is thus enveloped one sees Brahman who sparkles like 
a wheel of fire, of the colour of the sun, full of vigour,' beyond 
darkness, that which shines in yonder sun, also in the moon. 
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in the fire, in the lightning. And having seen Him assuredly, 
one goes to immortality.' For thus has it been said; ‘Meditation 
is directed to the highest being within and to the (outer) 
objects. Hence the unqualified understanding becomes qualified. 
But when the mind is dissolved and there is the bliss of which 
the witness is the self, that is Brahman, the immortal, the 
radiant, that is the way. That indeed is the (true) world.' 

See B.G. XV. 12; M.U. II. 2. 3-4. 
sikhd: point, agram, salya-sthdmyam. 
darkness, ignorance, muldjhdnam. 

atamdvistam: what is not enveloped in darkness, atama-dvisiam. 

tama-dvesana-rahitam. 

sukram: radiant, diptimat jhdna-svabhdvam. 

25. athdnyatrdpy uMam: nidrevdntafhitendriyah iuddhita- 
mayd dhiyd svapna iva yah pasyatlndriya-hile’ vivasah prana- 
vdkhyam pranetdram, bhd-rupam, vigata-nidram, vijaram, vimr- 
tyum, visokam ca so' pi pranavdkhyah, pranetd, hhd-mpah, vigata 
nidrah, vijarah, vimrtyur visoko hhavati , ity evam hy aha: 
evam prdnam athomkdram yasmdt sarvam anekadhd, 
yunakti yunj ate vdpi tasmdd yoga iti smrtah: 
ekatvam prdna-manasor indriydndm tathaiva ca 
sarva-hhdva-parity ago yoga ity abhidhiyate. 

25. And thus it has been said elsewhere; ‘He who has his 
senses indrawn as in sleep, who has his thoughts perfectly pure 
as in dream, who, while in the cavern of the senses, is not under 
their control, perceives him who is called Pranava, the leader, 
of the form of light, the sleepless, free from old age, the death- 
less, the sorrowless, he himself becomes called Pranava and 
becomes a leader, of the form of light, sleepless, free from old 
age, deathless and sorrowless.' And thus it is said; ‘Because in 
his manner he joins the breath, the syllable and'all this 
world in its manifoldness or perhaps they are joined, therefore 
this (process of meditation) is called Yoga (joining). The oneness 
of the breath, the mind and likewise of the senses and the 
abandonment of all conditions of existence, this is designated 
as Yoga.' 

nidreva: as if in sleep ; svapna iva: as if in dream. 

indriya-hile: in the cavern of the senses, indriydndm nivdsa-sthdne 

dehe. 

avivasah: not under control, sthula-dehdhhimdna-sunyah. 
kiddhiiamayd: perfectly pure, atisayena suddhimatyd. 
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prMtetdram: /s^. 

hhd-rupam: of the form of li^t, jndna-prakdsa-svarupam. 

The first verse describes the goal of Yoga and the second the means 
to it. 

26. athd,nyatrdpy uktam: yathd vdpsu cdnnah sdkunikah sMra- 
yantrepoddhrtyodare’gnau juhoty evam vd va khalv imdn prdndn 
aum ityanenoddhrtydndmaye’gnau juhoU, atas taptorvlva- 
soHha yathd taptorvi sdrpis trna-kdstha-samsparsenojjvalatity 
evam vd va khalv asdv aprdndkhyah prdna-samsparsenojjvalati, 
atha yad ujjvalaty etad hrahmano rupam caitad vi§noh paramam 
padam, caitad rudrasya rudratvam, etat tad aparimitadhd 
catmanam vibhajya purayatimdn lokdn, ity evam hy aha: 

vahnes ca yadvat khalu visphulihgdh, surydn mayukhds ca 
tathaiva tasya 

prdnddayo vai punar eva tasmdd, abhyuccarantiha yathd- 
kramena. 

26. And. thus it has been said elsewhere: ‘Verily even as the 
huntsman draws in the dwellers in the waters with his net 
and offers them (as a sacrifice) in the fire of his stomach, thus, 
assuredly does one draw in these breaths by means of the 
syllable aim and sacrifice them in the fire that is free from ill. 
Hence it is like a heated vessel. Now as ghee in a heated vessel 
lights up by contact with (lighted) grass or wood, thus assuredly 
does he who is called non-breath light up by contact with the 
breaths. Now that which lights up is a form of Brahman, and 
that is the highest place of Visn,u and that is the Rudra nature 
of Rudra. That having divided itself in limitless ways fills 
these worlds.’ For thus has it been said, ‘And as indeed the 
sparks (issue) from the fire, as rays from the sun, so do the 
breaths and the rest come forth again and again into the world 
in proper order.’ 

See B.U. II. I. 20. . 

dwellers in the waters: matsyddm. 
andmaya: free from ill. See 8.tJ. III. 10. 

27. athdnyatrdpy uktam: hrahmano vd vaitad tejali parasyamf- 
tasydiarlrasya yaccharirasyausnyam asyaitad ghrtam, athdvih 
san nabhasi nihitam vaitad ekdgreiiaivam antarhrdaydkdsam 
vinudanti yat tasya jyotir iva sampadyatiti, atas tad hhdvam, 
acirenaiti hhumavayaspindamnihitam yathd’ cire'^aiti hhmvitvam, 
mrdvat sarhstham ayaspindam yathdgnyayaskdradayo ndbhi- 
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hhavanti pranasyati cUtam tathdsrayena sahaivam, Uy evam hy 
aha: 

hrdydkdsamayam kosam dnandam paramdlayam, 

sv am yogas ca tato’smdkam tejas caivdgni-suryayoh. 

27. And thus it has been said elsewhere: Verily, this is the 
heart of Brahman, the supreme, the immortal, the bodiless, 
even the warmth of the body. For that (heat) this (body) is 
the ghee (melted butter). Although it is manifest, verily, it is 
hidden in the space of the heart. Then by intense concentration 
they disperse the space within the heart that the light, as it 
were of that (heat) appears. Then one passes speedily into the 
same condition (of light) even as a ball of iron that is hidden 
in the earth passes speedily into the condition of earthiness. 
As fire and brass smiths and the like do not trouble about the 
ball of iron that is in the condition of earth, so does thought 
disappear together with its support. And thus it is said, ‘The 
store house which consists of the space in the heart, the blissful, 
the supreme abode, is our self, our Yoga (goal) too and this the 
heat of fire and sun.' 

for that this body is the ghee: the splendour of Brahman vfliiQh. is 
otherwise unmanifested is manifested, even as fire, blazes up by 
contact with ghee. 

m'A.' manifest, See M.U. II. 2. I. 

kosam: sior€siom,e,hhdnddgdr am. 

The words nsVaya and dlaya are used in their technical meanings. 
When disembodied in the yo^c process the hrd~dkdsa is the 
nirdsraya-lihga consubstantial with citta, its own dsraya. When this 
process culminates in the dnanda state, it is the higher dlaya. 
Larnkavatara Sutra distinguishes two aspects of dlaya, the lower 
of which is vijhapti and the higher dlayavijhdnam which is 

tathatd. 

THE FREE SPIRIT 

28. athdnyatrdpy uktam:^ bhntendriydrthdn atikramya tatah 
pravrajydjyam dkrti-ddndarh dhanur grhUvd’nabhimdnamayena 
caivesund tarn hrahma-dvara-pdram mihatyddyam sammoha-mauli 
trsnersyakundaU tandrirdghamtryahhimdnddhyaksah krodhajyarh 
pralobha-dan^am dhanur grhUvecchdmayena caivesun,emdni khalu 
hhutdni hahti; tarn hatvomMra-plavend.ntarhrdaydkd.iasy a par am 
tdrtvdvirhhute’ntardkdie sanakairavataivdvatakrd dhdtukdmah 
samvisaty evam brahma-sdldm viiet, tatas caturjdlam hrahma- 
kosam pranudet, gurvdgamenM: atah iuddhah, putah, sunyah. 



838 The Principal Upanisads VI. 29. 

idnfo’pydno, nimtmd’nanto’ksayyah, sthirah, sdsvato'jah, svatan- 
trah, sve mahimni tisthati, atah sve mahimni tisthamdnam, 
drstvd’ vrttacakram iva sancdra-cakram dlokayati, ity evam hy aha. 
sadbhir mdsais tu yuktasya nityamuktasya dehinah, 
anantah paramo guhyah samyag yogah pravartate. 
rajastamohhydm viddhasya susamiddhasya dehinah 
putra-ddra-kutumhesu saktasya na kaddcana. 

28. And thus it has been said elsewhere: Having passed 
beyond the elements, the senses and the objects of sense and 
then having seized the bow, whose string is the life of a mendi- 
cant, and whose stick is steadfastness and having struck down, 
with the arrow which consists of freedom from self-conceit, 
the first guardian of the door to Brahma, (who has) bewilder- 
ment as his Crown, greed and envy as his ear-rings, sloth, sleep 
and impurity as his staff, the cord of self-love, who seizes the 
bow whose string is anger, whose stick is lust, who slays beings 
here with the arrow that consists of desires; having slain him, 
having crossed over with the raft of the syllable aum to the 
other side of the space in the heart, in the inner space which 
gradually becomes manifest one should enter the hall of Brahma 
as a miner seeking minerals enters into the mine. Then let him 
disperse the fourfold sheath of Brahma by the teaching of his 
spiritual perceptor. Henceforth being pure, clean, void (of 
being), tranquil, breathless, selfless, endless, undecaying, 
steadfast, eternal, unborn, independent, he abides in his own 
greatness. Thereafter, having seen (the self) which abides in his 
own greatness, he looks down on the wheel of births and deaths 
as on a revolving wheel (of a chariot). For thus has it been 
said: Tf a man practises yoga for six months and is constantly 
freed (from the world) then the infinite supreme, mysterious 
Yoga is accomplished. But if a man, though well-enlightened, 
is afflicted with passion and darkness, if he is attached to son, 
wife and family, for such a one, no, never at all' 

tandri: sloTix, satkarmasv dlasyam. 
ird: sltt-^,nidrd. 
agham: impurity, pdpam. 

dhdtu-kdmah: seeking mmQiisi\s,,suvarnddi--dhdtUn antarhhUmaunihitdn 
kdmayamdnah. 

fourfold sheath, consisting of matter, life, mind and understanding. 
See T.U. II. 1-4. 

29. evam i^ukVud’ rvlarhrdayah iakayanyas tasmai namaskrtvd’ 
nayd brahma-vidyayd raj an hrahmai^ah panthdnam drudhdh 
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putrah prajd-pater iti. santosam dvandva-titiksdm santatvam 
yogdbhydsdd avdpnoti iti, etad guhyatamam ndputrdya ndsisydya 
ndsdntdya Mrtayed iti, ananya-hhaktdya sarva-guna-sampanndya 
dadydt. 

29. Having thus spoken (to Brhadratha) ^akayanya with 
his heart (fixed) on the inner self bowed before him and said, 
by this brahma knowledge, did the sons oi Pmjd-pati dLScendi 
the path of Brahman. By the practice of Yoga one gains con- 
tentment, endurance of the dualities (of pleasure and pain) and 
tranquillity. Let no one declare this most secret doctrine to 
any one who is not a son, who is not a pupil, who is not of 
a tranquil (mind). To one who is devoted to none other (than 
his teacher) to one endowed with all qualities, one may give it. 

The conversation begun at I. 2 and the course of instruction begun 
at II. I conclude here. 

SeeB.U. VI. 3. i2;g.U. VI. 22. 

The sons of Prajd-pati: The Valikhilyas who approached Prajd-pati 
for this knowledge. See II. 3. 

30. aum sucau dese sucih sattvasthah sad-adhiydnah sad-vddl 
sad-dhydyl sad-ydp sydd iti; atdh sad brahmani satyabhildpni 
nirvrtto’nyas tatphalacchinnapdso nirdsah paresv dtmavad 
vigatabhayo niskdmo' ksayyam aparimitam sukham dkramya 
tisthati. paramam vai sevadher iva parasyoddharanam yat 
niskdmatvam; sa hi sarva-kdma-mayah puruso’ dhyavasdya-sam- 
kalpdbhimdna-lihgo baddhah; atas tad-viparlto muktah; atraika 
dhur gunah prakrti-bheda-vasad adhyavasdydtma-bandham upd.gd~ 
to’ dhyavasdyasya dosa-ksayddd hi moksah, manasd hy eva pasyati, 
manasd srnoti, kdmah samkalpo vicikitsd sraddha' sraddhd dhrtir 
adhrtir hrir dh%r bhlr ity etat sarvam mana eva, gunaughair 
uhyamdnah kalusikrtas cdsthirai calo lupyamdnah sasprho 
vyagras cdbhimdnitvam praydta iti, aharii so mamedam ity evam 
manyamdno nibadhndty dtmandtmdnam jdleneva khecarah; atah 
puruso’ dhyavasdyasamkalpdbhimdna-Uhgo haddhah, atas iad- 
viparito muktah, tasmdt niradhyavasdyo nihsamkalpo nirdbhi- 
mdnas tisthet, etan moksa-laksanam, esdtra brahma-padavi eso’tra 
dvdravivaro’nendsyd tamasah pdrarh gamisyati; atra hi sarve 
kdmah samdhitd, ity atroddharanti: 

y add pahcdvatisthante jndndni manasd saha, 

buddhis ca na vicesdate tdm dhup paramdni gatim 
etad uktvdntarhrdayah sdkdyanyas tasmai namaskrtvd yathavad 
upacdri krta-krtyo marud uttardyamarh gato; na hy atrodvartmand 
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gatih, eso'tra brahma-pathah, sauram dvdram hhittvorddhvena 
vinirgatd, ity atroddharati: 

anantd rasmayas tasya dipavad yah sthito hrdi 
sitdsitdh kadru-mlah kapild mrdu-lohitdh. 
urdhvam ekah sfhitas tesdm yo bhiivd surya-mandalam 
brahma-lokam atikramya tena ydnti pardm gatim. 
yad asydnyad rasmi-satam urdhvam eva vyavasthitam 
tena deva-nikdydndm sva-dhdmdni prapadyate. 
ye naikarupds cadhastdd rasmayo’sya mrdu-prabhdh 
iha karmopabhogdya taih samsarati so’vasah 
tasmdt sarga-svargdpavarga-hetur hhagavdn asdv dditya 
Hi. 

30. Aum. One should be in a pure place, himself pure, abiding 
in goodness, studying the real, speaking of the real, meditating 
on the real, sacrificing to the real. Henceforth absorbed in the 
real Brahman is he who yearns for the real, becomes another. 
He has the reward of having his bonds (fetters) cut, becomes 
void of expectation, is freed from fear in regard to others as 
in regard to himself, void of desire, he remains, having attained 
imperishable and immeasurable happiness. Verily, freedom 
from desire is, as it were, the highest prize from the choicest 
treasure. For a person who is made up of all desires, who has 
the marks of determination, conception and self-love is bound. 
He who is the opposite of that is liberated. On this point, 
some (the Sdmkhyas) say, it is the quality which, through the 
force of the differentiation of nature, binds the self with deter- 
mination (and the like) and from the destruction of the fault 
of determination (and the like) liberation (results). It is with 
the mind, verily, that one sees. It is with the mind that one 
hears. Desire, conception, doubt, faith and lack of faith, stead- 
fastness and lack of steadfastness, shame, meditation, fear, all 
this is truly mind. Borne along and defiled by the stream of 
qualities, unsteady, fickle, bewildered, full of desire, distracted, 
one gets into the state of self-love. In thinking I am he, this 
is mine, he binds himself with himself as a bird in a snare. 
Hence a person who has the marks of determination, con- 
ception and self-love is bound. He who is the opposite of that 
is liberated. Therefore stand free from determination, free from 
conception, free from self-love. This is the mark of liberation. 
This is the path to Brahman in this world. This is the opening 
of the door here in this world. Through it one will go to the 
farther shore of darkness for therein are all desires contained 
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(fulfilled). On this point they quote, ‘When the five forms (of 
sense) of knowledge along with the mind stand still and the 
intellect stirs not, that, they say, is the highest state.’ Having 
spoken thus, ^akayanya had his heart (fixed) on the inner self. 
Then Manit having bowed before him and properly honoured 
him, having obtained his end, departed by the northern course 
of the sun for there is no way thither by a side-path. This is 
the path to Brahma here in the world. Bursting open the door 
of the sun, he rose on high and departed. On this point they 
quote, ‘Endless are the rays of him, who, like a lamp, dwells 
in the heart, white and black, brown and blue, tawny and pale 
red. On© of them leads upwards piercing the solar orb; by it, 
crossing the world of Brahma they go to the highest path. The 
other hundred rays lead upwards also and through them (the 
worshipper) reaches the abiding-places of the gods. But the 
rays of dim colour which manifestly lead downwards by them 
one wanders here helplessly for experiencing (the fruits of) his 
deeds. Therefore, the yonder blessed sun is the cause of creation, 
of heaven and of final emancipation.’ 

Katha VI. 10. 16; Pra^na 1 . 10; C.U. VIII. 6. i; B.U. I. 5. 3. 
calo: V. cancalo. 

sat: the real, saddkJiyam hrahma. 

brahma-padam: path to Brahman, sdhsdt-braJma-prdpti-mdrgah. 
avatisthante: stand still, niscaldni bhavanti. 
marutimarudndmabrhadrathah. 
kfta-krtyah: having attained his end, avdptakdmah. 

By the upward course we reach the highest state or the abodes 
of the gods: by the downward course we are reborn in the world of 
births and deaths. 

THE SELF’S RELATION TO THE SENSES AND THE 

MIND 

^1. Mm-dtmaMni vd etdmndriydi^i pracaranty udgantd caite” 
sdm iha, ko niyantd vety aha; pratydhdtmdtmakdmtydtmd hy 
esdm udgantd niyantd vdpsaraso hhdnavlyds ca mancayo ndma, 
atha paUcabhih rasmibhir vi^aydn atti, katama dtmeU; yo ’yam 
suddhah putah iunyah ' sdnfddi-laksanoktah svakair Ungair 
iLpagrhyah, tasyaital Ungam alingasydgner yad ausnyam dvistan 
cdpdm yah diva-tamo rasa ity eke; atha vdk srotram caksur manah 
prana ity eke^ atha huddhir dhrti}i, smrUh prajnd. tad iiy eke, atha 
te etasyaivam yathaiveha bvjasydhkurdvdtha dhumdrcirvis- 
phulihgd ivdgnes ceti, atroddharanti: 
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vahnes ca yadvat khahi visphidihgdh, surydn mayukhds ca 
tathaiva tasya. 

prdnddayo vai punar eva tasmad, abhyuccarantlha yathdkra- 
mena. 

31. (One asks) : Of what nature, verily, are these senses that 
go forth (towards their objects)? Who is the one that sends 
them out here and who restrains them? Another answers they 
are of the nature of self for the self is he who sends forth and 
restrains them. There are enticing objects of sense and there 
are what are called the luminous rays. Now the self feeds on 
objects by the five rays. Who is the self? He who has been 
defined as pure, clean, void, tranquil and of other marks. He 
is to be apprehended by his own marks. Some say that the 
mark of him who is without any mark is as heat and anything 
pervaded by it are to fire, or what the most agreeable taste 
is to water; others say that it is speech, hearing, sight, mind, 
breath; others say that it is understanding, steadfastness, 
memory, wisdom. Now, verily, these are the marks of him even 
as the sprouts here are the mark of a seed, as smoke, light and 
sparks are the marks of a fire. On this point they quote; As 
indeed the sparks from fire, and likewise as the rays from the 
sun, living creatures and the rest in proper order again and 
again proceed from him here on earth. 

See II. 4; VI. 28; S.U. VI. 13; A.U. HI. 2; B.U. IV. 4. 18; Kena 2. 
The sprout reminds us of the invisible seed, hhumyantavgata- 
tayd’drsyasya sad-bhdva-jhdpakd ankurd. Even so from the mani- 
festations of self we infer the reality of self. 

32. tasmdd vd etasmdd dtmani sarve prdndh, sarve lokdh, sarve 
veddh, sarve devdh, sarvdni ca hhutdny uccar anti tasyopanisat 
safyasya satyam iti, atha yathdrdraidhdgner abhydhitasya prthag- 
dhumd niscaraniy evam vd etasya mahato bhuiasya nihsvasitam 
etad yad rg~vedo yajur-vedah sdma-vedd tharvdngirasd itihdsah, 
purdnam, vidyd, upani^adah, slokdh, sutrdny amivydkhydndni 
vydkhydndny asyaivaitdni visvd bhufdni. 

32. From him, indeed, who is in the self come forth all living 
creatures, all worlds, all the vedas, all the gods and all beings. 
Its mystic meaning is that it is the truth of the truth. Know 
as from a fire laid with green (damp) wood, when kindled, 
clouds of smoke separately issue forth, so, verily, from this 
great being has been breathed forth that which is the Rg Veda, 
the Yajur Veda, Sdma Veda (hymns of), the Atharva'iji^s 
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and the Angirasas, legendary stories, ancient lore, sciences, 
mystic doctrines, verses, aphorisms, explanations and com- 
mentaries. From it, indeed, all these beings (come forth). 

See B.U. II. I. 20; II. 4. 10. 

U'panisad: mystic doctrines, upanigamayitftvdt sdksdt rahasyam ndma. 
the truth of the truth: empiric^ existence is the truth; the underlying 
truth of it is the self. 

33. pahce^ako vd eso’gnih samvatsarah tasyemd istakd yo 
vasanto grismo varsdh saradd hemantah, sa Mrah-paksasd-prstka- 
pucchavdn, eso’gnih piirusavidah seyam prajd-pateh prathamd 
citih, kar air yajamdnam antariksamutksiptvdvdyave pray acchat, 
prdno vai vdyuh, prano’gnis, tasyemd istdkd yah prdno vydno 
’pdnah samdna uddnah, sa sirah-paksasl-prstha-pucchavdn 
I eso’gnih purusavidas tad idam antariksam prajdpater dvitiyd 

citih, kdr air yajamdnam divam utksiptvendrdy a pray acchat, asau 
vd dditya indr ah, saiso’gnih, tasyemd istakd yad rg-yajuh 
sdmdtharvdhgirasd itihdsah purdnarh sa sirah-paksasl-puccha- 
prsthavdn eso’gnih purusavidah, saisd dyauh prajdpates trtiyd 
citih, karair yajamdnasyatmavide’vaddnam karoti, yathdtmavid 
utksipy a brahmane pray acchat, tatranandz modi bhavati. 

33. Verily, this {gdrhapatya sacrificial) fire with its five bricks 
is the year. ’For that the bricks are these, spring, summer, the 
rainy season, autumn, winter. So it has a head, two wings, a 
back and a tail. In the case of one who knows the person, this 
earth is Prajd-pati’s -Hist sacrificial pile. With its hands it raises 
the sacrificer to the atmosphere and offers him to Vayu (the 
wind). Wind, verily, is breath. Breath is the Ore (daksii^dgni). 
For that the bricks are these, the prana breath, the vydna 
r breath, the apdna htedAh, IUq samdna breath and the udana 

breath. So it has a head, two wings, a back and a tail. In the 
case of one who knows the person, this atmosphere is Prajd-pati’ s 
second sacrificial pile. With its hands it raises the sacrificer 
up to the sky and offers him to Indra. Verily, Indra is yonder 
sun. He is this (third fire. For that the bricks are 

these, the Rg Veda, the Yajuf Veda, the Sdma Veda {the hymns 
! of the), Atharvans znd Angirasas, legendeiy stones, ancient 

lore; so it has a head, two wings, a back and a tail. In the case 
4 of one who knows the person, this sky is Prajd-pati’ s third 

sacrificial pile. With its hands it presents the Sacrificer to the 
I knower of the self. Then the knower of the self raises him up 

and offers him to Brahma, There he becomes blissful and joyful. 
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The three fires which are used in religious sacrifices are treated as 
three sacrificial piles erected by Praja-pati the lord of creation 
on earth, the atmosphere and the sky. The year, the wind and the 
sun rule in these three regions. They raise the sacrificer to the next 
higher stage until, finally, he reaches Brahma. 

CONTROL OF THOUGHT IS LIBERATION 

34. Pfthimgdrhapatyo’ntariksamdaksindgnirdyaurdhavamyah; 
tata eva pavamdna-pdvakasucaya dviskrtam etendsya yajham, 
yatah pavamdna-pdvaka-iuci-samghdto hi jdtharah, tasmdd agnir 
yadwuyah cetavyah stotavyo*bhidhydtavyah; yajamdno havirgrhUvd 
devatdhhidhydnam icchati: 

hiranya-varnah sakuno hrdydditye pratisthitah 

madgur hamsas tejo-vrsah so‘ sminn agnau yajdmahe 
iU cdpi mantrdrtham vicinoti; tat savitur varenyam bhargo 
’sydbhidhyeyam yo buddhyantastho dhydy%ha manah-idnti-padam 
anusaraty dtmany eva dhatte’treme Uokd bhavanti: 

1. yathd nirindhano vahnih svayondv upasdmyate 
tathd vrtii-ksaydc cittam svayondv upaidmyate. 

2. svayondv upaidntasya manasah satya-kdmatah 
indriydrtha-vimudhasydnHdh karma-vasdnugdh 

3. cittam eva hi samsdram, tat pray atnena sodhayet 
yac cittas tan-mayo bhavati guhyam etat sandtanam. 

4. cittasya hi prasddena hanti karma subhdsubham. 
Prasanndtmdtmani sthitvd sukham avyayam asnute: 

5. samdsaktam yathd cittam jantor visaya-gocare 

yady evam brahmani sydt tat ko na mucyeta handhandt. 

6. mano hi dvividham proktam suddham cdsuddham eva ca 
asuddharh kdmasamparkdt iuddham kdma-vivarjitam. 

7- laya-viksepa-rahitam manah krtvd suniscalam 
yadd ydty amantbhdvam tadd tat paramam padam 

8. tdvan mano niroddhavyam hrdi ydvat ksayam gatam 
etaj jndnam ca moksam ca sesdnye grantha-vistardh. 

. g. sarnddhi-nirdhauta-malasya cetaso nivesUasydtmani yat 
s^ikham bhavet, 

na sakyate varnayitum gird tadd, svayam tad antahkar- 
anena grhyate. ’ - 

10. apdm dpo’gnir agnau vd vyomnivyoma na laksayet, 
evam antargaiam yasya manah sa parimucyate. 

11. mana eva manusydndm kdra'^am bandha-moksayoh. 
handhdya visaydsahgim mokso nirvisayam smrtam. 

ato’nagnihotryanagnicid ajhdnabhidhydyindm brdhmanah pada- 
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vyomdnusmamnam vimddham, tasmdd agnir yastavyah cetavyah 
stotavyo ’hhidhydtavyah. 

34. The earth is the gdrhapatya fire, the atmosphere is the 
daksina fire and the sky the dhavamya fire. Hence they are 
(called) the pure, the purif5nng, the bright. By this the sacrifice 
is made manifest. Since the digestive fire is the combination 
of the pure, the purifying and the bright, therefore this fire 
should be worshipped with oblations, is to be built (with bricks), 
is to be praised, is to be meditated upon. The sacrificer, when 
he takes the oblation seeks (to perform) his meditation of the 
divinity thus : ‘The bird of golden hue abides in the heart and 
in the sun, a diver-bird, a swan, of surpassing radiance. Let 
us worship him in the fire,’ Having recited, one discerns the 
meaning of this verse, the adorable splendour of Savitri should 
be meditated upon by him, who, abiding in his understanding, 
meditates thereon. Here he reaches the place of tranquillity 
for the mind. He places it in the self, indeed; on this point 
there are these verses : Even as fire without fuel becomes extinct 
in its own place, even so thought, by the cessation of activity 
becomes extinct in its own source. Even in a mind which seeks 
the truth and has quieted down in its own place, there arise 
false ideas due to past acts when deluded by the objects of 
sense. One’s own thought, indeed, is samsdra; let a man cleanse 
it by effort. What a man thinks, that he becomes, this is the 
eternal mystery. For by the serenity of one's thought, one 
destroys all actions, good or bad. Dwelling within the self, with 
a serene self, he enjoys imperishable happiness. If the thought 
of man is so fixed on Brahman as it is on the things of this 
world, who will not then be free from bondage? The mind, it 
is said, is of two kinds, pure and impure, impure from 
contact with desire and pure when freed from desire. By freeing 
mind from sloth and distraction and making it motionless, he 
becomes delivered from his mind (reaches mindlessness), then 
that is the supreme state. So long should the mind be restrained 
in the heart till it reaches its end, that is knowledge, that is 
liberation. All else is but extensions of the knots that bind us 
to this life. The happiness of a mind whose stains are washed 
away by concentration and who has entered the self, it 
cannot be here described by words.. It can be grasped by 
the inner organ (only). One cannot distinguish water in water, 
fire in fire or ether in ether, even so he whose mind has entered 
in, he is released completely. Mind, in truth, is the cause of 
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bondage and liberation for mankind; for bondage if it is bound 
to objects; freedom from objects, that is called liberation. 
Therefore, for those who do not perform the agnihotra sacrifice, 
who do not build up the fire, who are ignorant, who do not 
meditate, the remembering of the ethereal (heavenly) place of 
Brahman is obstructed. Therefore that fire should be worshipped 
with oblations, should be built (with bricks), is 'to be praised, 
is to be meditated upon. 

pavamdna~pdvaka-suci: These attributes are applied to the different 
fires: gdrhapatyah — pavamdnah, daksindgnih-pdvakah, dhavanlyah- 
sucir iti hhedah, 

hiranya-varnaih: of golden hue, hiranyavat prakdsamdnah. 

dhatte: places, anusandhatte. 

sva-yonau: in its own place, svddhisthdne. 

kdma-vivarjitam: free from desire. See Brakma-bindu U. V. 1. 

lay a: sloth, sleepiness, layo nidrd. 

viksepah: distraction, bahir-visaya-smriyddih. 

amamhhdvam: mindlessness : dtmano mana upddhi-pravesa-kfta~visesa- 
paritydgah amanlbhdvah. 

Cp. Yoga-vdsisfha: 

cittarh kdranam arthdndm tasmin sati jagat-trayam, 
tasmin ksme jagat ksinam tat cikitsyam prayatnatah. 

‘Thought is the cause for all things. When it is active there are 
the three worlds ; when it subsides the world subsides. Therefore the 
mind should be treated with diligence.’ 

Brahma-bindu U. 2, see also 3-5. 

Asidvakra GUd II says : 

sarlram svarganarakau bandha-moksobhayam tathd 
kalpand-mdtram evaitat kirk me kdry am ciddtmanah. 

. ’The body, heaven and hell and so both bondage and liberation 
are but mental. What then have I (who am) essentially intelligence 
to do with them ? ’ 

This passage equates dsraya with sabda Brahman whose pravrtti 
or concomitant differentiation leads to the universe. Its purification 
or unification leads to asahda or utter voidness, sunyatva. 

namo’gnaye prthivt ksite loka-smrte lokam dsmai yajamdn- 
aya dhehi, name vdyave’ntariksa-ksite loka-smrte lokam asmaiyaja- 
mdndya dhehi, nama dditydya divi-ksite loka-smrte lokam asmai 
yajamdndya dhehi, namo brahmane sarva-ksite sarva-smrte sar- 
V am asmai yajamdndy a dhehi, 

hiranmayena pdtrena satyasydpihitam mukham 
tat tvam pusann apdwnu satya-dharmdya visriave 
yo’sd d-ditye purusah so’ sd aham, esa ha vai satya-dharmo yad 
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adityasya ddityatvam tac chuklam, purusam, alingam, nabhaso’ 
ntargatasya tejaso’msamdtram etad yad adityasya madhya ivety 
aksiny agnau caitad brahmaitad amrtam etad bhargah etat satya- 
dharmo nahhaso’ ntargatasya tejaso’msamdtram etad yad adityasya 
madhye amrtam yasya hi somah prdnd vd apyayankurd etad 
brahmaitad amrtam etad bhargah etad satya-dharmo nahhaso’ ntar- 
gatasya tejaso’msa-mdtram, etad yad ddityasya madhye yajur 
dipyaty aum dpo jyotiraso’mrtam brahma bhur bhuvah svar aum. 
astapddarh sucim harhsam tri-sutram anum avyayam 
dvi-dharmo’ ndham tejasendharh sarvam pasyan pasyati 
nahhaso’ ntargatasya tejaso’rhia-mdtram etad yad ddityasya madhye 
uditvd mayukhe bhavata etat savit satya-dharma etad yajur etat 
tapa etad agnir etad vdyur etat prana etad dpa etac candramd 
etac chuhram, etad amrtam, etad brahma-visayam, etad bhdnur 
arnavas tasminn eva yajamdndh saindhava iva vUyanta esd vdi 
brahmaikatdtra hi sarve kdmdh samdhitd ity atroddharanti: 
arhsu-dhdraya ivdnuvdteritahsamsphuraty asdv antargah surdndm, 
yo haivamvit sa savit, sa dvaitavit, saikadhdm etah sydt tad 
dtmakas ca: ye vindava ivdhhyuccaranty ajasram, vidyud ivd- 
bhrdrcisah parame vyoman, te’rciso vai yasasa dsraya-vdsdj jatd- 
bhirupd iva krsna-vartmanah. 

35. Adoration to Agni (Fire), who dwells in the earth, who 
remembers the world. Bestow the world on this worshipper. 
Adoration to Vayu (wind) who dwells in the atmosphere, who 
remembers the world. Bestow the world on this worshipper. 
Adoration to the Aditya (the sun), who dwells in heaven, who 
remembers the world. Bestow the world on this worshipper.^ 
Adoration to Brahma, who dwells in all, who remembers all. 
Bestow all on this worshipper. With a golden vessel is the face 
of the real covered. That do thou, 0 Pusan, uncover, that we 
may reach the Eternal real, the pervader.^ He who is the 
yonder person in the sun, I myself am he. Verily, that which 
is the sunhood of the sun is the eternal real. That is the bright, 
the personal, the sexless. Of the bright power that pervades 
the sky, it is only, a portion, which is, as it were, in the midst 
of the sun, the eye and in fire. That is that is the 

immortal, that is splendour. Of the bright power that pervades 
the sky it is only a portion which is the nectar in the midst 
of the sun, of which the moon and the living creatures too are 
only offshoots. That is That’ is immortal, that is 

y See VII. 3, 24. x. 
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splendour, that is the eternal real. Of the bright power that 
pervades the sky it is only a portion which shines as the Yajur 
Veda in the midst of the Sun that is aum, water, light, essence, 
immortal. Brahman hhUr, hhuvas, svar, aum. The eight-footed, 
the pure, the swan, three-stringed, minute, the imperishable, 
blind to the two attributes (of good and evil), kindled in the 
light, he who sees him sees all. Of the bright power that 
pervades the sky it is only a portion, which, rising in the midst 
of the Sun becomes the two light rays. That is the knower, 
the eternal, real, that is the Yajus, that is heat, that is fire, 
that is wind, that is breath, that is water, that is the moon, 
that is the bright, that is the immortal, that is the place of 
Brahman. That is the ocean of light. In it, indeed, the wor- 
shippers become dissolved like (a lump of) salt.^ It is the one- 
ness with Brahman for in it are all desires contained. » On this* 
point they quote. Even as a lamp moved by a gentle breeze, 
he who dwells within the gods shines forth. He who knows 
this, is the knower, he knows the difference, having grasped 
the oneness, he becomes identified with it. They who rise forth 
perpetually like spray drops (from the sea) like lightnings from 
the light within the clouds in the highest sky, they, by virtue 
of their entrance into the light of glory appear like crests of 
flame in the track of fire. 

'PftMvi-ksite: wlao in prthivi-loka-nivdsdy a. 

satya-dharmdya visnave: that we may reach the eternal real, the 
pervader; satya-dharma-visnusvarupa-prdptaya iti. 
alihgam: sexless, lihga-varjitam stri-pun-napumsakadi-bhedd~rahitam. 
dvi-dharmo’ndham: hlind to the two attributes (of good and evil): 
dvabhydm punya-pdpdbhydm andham anavabhdsamdnam punyapd- 
pa-rahitam. 

brahnia-visaymn: the place of Brahman, brahma-prdpti-dvdram. 
savit: the knower, vidd jhdneha saha vartata iti savif, vidvdn. 

36. dve vd va khalv ete brahma-jyotiso rupake idntam ekam 
samrddham caikam, atha yac chdntam tasyddhdram kham, atha 
yat samrddham idam tasyannam, tasmdn mantrausadhajyd- 
misa-puroddia-sthdU-pdkadibhir yastavyam antarvedydrn dsny 
avaiistair anna-pdnais cdsyam dhavamyam iti matvd tejasah 
samrddhyai pumya-loha-vijityarthaydmrtatvdya cdtroddharanti: 
agni-hotrampihuydtsvarga-kdmoyama-rdjyamagni^tomendbhiya- 

I B.U II. 4: 12 

3 C.U. Vm. 1.5; Maitri VI. 30 and 38 
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yati soma-rdjyam ukthena, surya-rdjyam sodasind svdrdjyam 
atirdtrena prdjdpatyam dsahasra-samvatsardnta-kratuneti: 

vartyddhdra-sneha-yogddyathdd^pasyasamsthiUh, 
antary dndopay ogad imau sthitdv dtmasuci tathd. 

36. Verily, indeed, of the Brahma light there are these two 
forms, one, the tranquil and the other the abounding. Now of 
that which is tranquil, space is the support, of the other which 
is the abounding, food here is the support. Therefore one should 
offer sacrifice in the sacrificial altar with sacred h5niins, herbs, 
ghee, flesh (sacrificial), cakes, boiled rice and the like, and also 
with food and drink cast into the mouth, knowing the mouth 
to be the dhavamya fire for the sake of abundance of vigour, 
for winning the world of sanctity and for immortality. On this 
point they quote: He who is desirous of heaven should offer 
the agnihotra sacrifice. One wins the kingdom of Yama by the 
agnidoma sacrifice, the kingdom of the moon by the uUha, 
the kingdom of the Sun by the sixteen- day sacrifice, the 
kingdom of independence by the atirdtra sacrifice, the 
Kingdom of Praja-pati by the sacrifice which continues to the 
end of a thousand years. As the continued existence of a lamp 
is because of the union of wick, support and oil, so also the 
self and the bright (sun) continue to exist because of the union 
of the Inner One and the world egg. 

• The two selves are the witness and the experiencing self. The 
former is tranquil and the latter is full of activity. 

tejasah: vigour, jndna-halddi-mmittam prdgalbhyam. 

svdrdjyam: the kingdom of independence or the kingdom of Indra: 

indrddhisthitoloka-visesah. 

Even as the lamp burns so long as there is oil to be consumed so 
the light of BraAwiXW remains divided as the individual soul and 
the Sun so long as the latent brightness of previous actions in the 
incorporated being and in the world are not exhausted. If the Sun 
is taken as the symbol of the cosmic process it means that the process 
will continue until all men are liberated. 

37. tasmad aum ity anmaitad updsitdparimitam tejas, tat 
tredhahhihitam agndv dditye prdV'&’thaisd nddy anna-hahum ity 
esdgnau hutam ddity am gamayati, ato yo raso'sravat sa udgitharh 
varsati, teneme prdii,dh, prdy,ebhyah prajd ity air oddhar anti: 
'yadd havir agnau huyatetad ddity am gamayati , tat suryo rasmibhir 
varsati, tendnnam l}havati, annddbhutdndmutpattirityevarhhy aha: 

agnau prastahutih samyag ddityam upatidhate, 
ddity dj jay aie vr$dy Vfder amt^^^ tatah prajdh. 
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37. Therefore one should meditate with the syllable on 
that unlimited splendour. That has been manifested threefold; 
in the fire, in the sun, in the breath. Now this is the channel 
by which the abundance of food offered in this fire goes up to 
the sun. The sap which flows therefrom rains down like the 
udgUha chant. By this living creatures here exist. From living 
creatures come offspring. On this point they quote. The oblation 
which has been offered in the fire goes to the sun. The sun rains 
that down with his rays. Thereby arises food. From food the 
production of beings. For thus has it been said, the offering 
properly cast in the fire goes toward the sun; from out of the 
sun comes rain; from the rain food; from food living beings. 

ndd%: channel, dvdra-rupa. See Manu III. 76. 

38. agni-hotram juhvdno lohha-jdlam hhinatti, atah sammoham 
chitvd na krodhan stunvdnah kdmam ahhidhydyamdnas tatas catur- 
j dlam hrahma-kosam hhindad, atahparam-dkdiam atrahi saurasau- 
mydgneya-sdUvikani mandaldni bhittvd tatahsuddkah sattvdntaras- 
tham, acalam, amrtam, acyutam, dhruvam, vi^nu-samjnitam, 
sarvdparam dhdma satyakdma-safvajnatva-samyuktam, svatan- 
tram, caitanyam, sve mahimni Usihamdnampasyati atroddharanti: 

ravi-madhye sthitah somah soma-madhye hutdsanah, 

tejo-madhye sthitam sattvam sattva-madhye sthito’ cyutah. 
sar\ra-prddesdhgu^tha~mdtram anor apy anvyamdhydtvdtahpara- 
matdfh gacchatiyatra hi sarve kdmdh samdhitd iti, atroddharanti; 
angustiia-prddeia-sarira-mdtram pradipa-pratapavat dvis tridhd 
hi, tad brahmdhhistuyamdnam maho devo hhuvandny dvivesa. 
aurh namo brahmane namah, 

38. He who performs the agnihotra rends the net 

of selfish desire. Then having cut through bewilderment he 
does not approve of anger. Meditating on desire, he cuts through 
the fourfold sheath of Brahma. Thence he goes to the highest 
space. There having broken through the spheres of the sun, 
of the moon, of the fire and of the pure being, he, then, being 
purified himself, he sees the intelligence which abides in the 
pure being, immovable, immortal, indestructible, enduring, 
bearing the name of Visnu, the ultimate abode, endowed with 
love of truth (or the desires) and* omniscience, independent, 
which stands in its own greatness. Qn this point they quote: 
In the midst of the sun stands the moon, in the midst of the 
moon the fire, in the midst of fire stands; pure being; 
in the midst of pure being stands the indestructible one : Having 
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meditated on him who is of the measure of a thumb within 
the span (of the heart) in the body, who is smaller than the 
small, then one goes to the supreme condition. For in that all 
desires are contained. On this point they quote: Having the 
measure of a thumb within the span in the body like the flames 
of a light burning twofold or threefold, the Brahma who is 
praised, the great god, has entered (all) the worlds. Aum, 
adoration to Brahma, yea, adoration, ‘ 

VI. 28; VI. 23; VI. 30; VI. 35. 

He who makes the jfire sacrifice tears up the snare of greed, cuts 
down delusion and breaks with anger. 

of the measure of a thumb within the sfan in the body: §arlre frade- 
sa-mdtra-panmitam hfdayam tatrdhgusfha-mdiram kamalam. 
pradlpa-pratdpavat: like the flame of a light, pradipa-iikhdvat. 
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CHAPTER YII 

THE SELF AS THE WORLD-SUN AND ITS RAYS 

I. agnir gdyatram trivrd rathantaram vasantah prano nak- 
satrd'^i vasavah purdstdd udyanti, tap anti, varsanti, stuvanti, 
punar visanti, antar vivareneksanti, acintyo’murto gahMro gup- 
to'navadyo ghano gahano nirgunah suddho hhdsvaro gunabhug 
hhayo' nirvHtir yoglsvarah, sarvajho magho’prameyo’nddyantah, 
srimdn, ajo,dhimdn anirdesyah, sarvasrk,sarvasydtmd,sarvabhuk, 
sarvasyesdnah, sarvasydntardntarah. 

1. The Fire, the gayatri metre, the trivrt hymn, iih& rathantara 
chant, the spring season, the upward breath, the stars, the vasu 
gods (these), rise in the east, they warm, they rain, they praise, 
they enter again within and look out through ah opening. He 
is unthinkable, formless, deep (unfathomable), hidden, blame- 
less, compact (solid), impenetrable, free from qualities, pure, 
brilliant, enjoying (the play of the three) qualities, fearful, 
unproduced, the masteryogin, omniscient, mighty, immeasurable, 
without beginning or end, possessing all excellence, unborn, 
wise, indescribable, the creator of all, the self of all, the enjoyer 
of all, the lord of all, the inmost being of everything. 

vasu gods: deva-gana-visesah. 
deep, unfathomable: duravagdhah. 
compact: solid, abhedyah. 

bhayah: fearful, because he is the all-devouring time, kdlarupah. 
maghah: mighty or worshipful, maghavdn indr ah pujyah. 

2'. indr as tristup pahcadaio brhad-grlsmo vydnah somo rudrd 
daksii^ata udyanti, tapanti, varsanti, stuvanti, punar visanti, 
antar-vivarena iksanti: anddyanto'parimito’paricchinno’parapra- 
yojyah, svatantrodihgo’murto’nantasaktir dhdtd bhdskarah. 

2. Indra, the tristubh metre, the pancadasa hymn, the brhat 
chant, the summer season, the vydna breath, the moon, the 
R.udra gods rise in the south; they warm, they rain, they praise, 
they enter again within and look out through an opening. He 
is without beginning or end, unmeasured, unlimited, not to be 
moved by another, independent, without any marks (signs), 
formless, of endless power, the creator, the maker of light 
(the enlightener) . 

3. niaruto jagaU saptadaso vairupam, varsd apdnah sukra 
dditydh pascad udyanti, tapanti, varsanti, stuvanti, punar-visanti , 
antar vivareneksanti, tac chdntam, asahdam, ahhayam, asokam. 
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anandam, trptam, sthimm, acalam, amrtam, acyutam, dhruvam, 
visnu-samjnitam, sarvdpafam dhdma. 

3, The Maruts, the jagatt metre, the saptadasa hymn, the 
Vairupa chant, the rainy season, the apdna breath, the planet 
Venus, the Aditya gods, these rise in the west. They warm, 
they rain, they praise, they enter again within and look out 
through an opening. That is tranquil, soundless, fearless, 
sorrowless, blissful, satisfied, steadfast, immovable, immortal, un- 
shaking, enduring, bearing the name of Visnu, the highest abode. • 

4. visve devd anudub ekavimso vairdjah sarat samdno varunah 
sddhyd uttarata udyanti, tapanti, varsanti, stuvanti,punaf visanti, 
antar vivareiteksanti, antah-suddhah, putah, sunyah, sdnto’pfdno 
niratmanantah. 

4. The Visve devas, the anustubh metre, the ekavimsd hymn, 
the Vairdja chant, the samdna breath, Varuna, the sadhya 
gods, rise in the north. They warm, they rain, they praise, they 
enter again within, and look out through an opening. He is 
pure within, clean, void, tranquil, breathless, selfless, endless. 

5. mitrdvarunau panktis trinava-irayastrimso sdkvara-raivate 
hemanta-sisirduddno’ngirasas candramd urddhvd udyanti, tapanti, 
varsanti, stuvcmti, punar visanti antar vivareneksanti, prana- 
vdkhyam pranetdram, bhd-rupam, vigata-nidram, vijaram, vimr- 
tyum, visokam. 

5. Mitra and Varuna, the metre, the and the 

trayastrimsa hymns, the Sdkvara and Raivata chants, the winter 
and the dewy seasons, the udana breath, the Angirasas, the 
moon rise from above. They warm, they rain, they praise, they 
enter again within, and look out through an opening. Him who 
is called pranava, the impeller, whose form is light, Sleepless, 
ageless, deathless, sorrowless. . 

6 . sani-fdhu-keturaga-rakso-yaksa-nara - vihaga- sarahhehhdda- 
yo’dhastdd udyanti, tapanti, varsanti, stuvanti, punar visanti, 
antar vivareneksanti, yah prdjno vidharanah sarv antar o’ksar ah, 
suddhah, putah, bhdntah, ksdntah, idntah. 

6. Satum,i?aA4i (the dragon's head)', (the dragon’s tail), 
serpents, the Aa^sdsas, men, birds, deer, elephants and 

the like rise from below. They warm, they rain, they praise, 
they enter again within and look out through an opening. He 
who is wise, the ordainer, within all, imperishable, pure, clean, 
shining, patient^ tranquil. 

vidharanah: the ordainer, vidhdfdko var'^dsramamarydddydh. 
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THE WORLD-SELF 

7, esa hi khalv atmantarhrdaye’i^iyan iddho’gnir iva visvaru- 
po’ syaivdnnam idam sarvam asminn otd imdh prajdh, esa 
atmdpahatapdpmd vijaro vimrtyur visoko’vicikitso’vipdsah sat- 
ya-samkalpah, satya-kdmah, esa paramesvarah, esa bhuiddhipatih, 
esa bhuta-pdlah, esa setuh, vidharanah, esa hi khalv dtmesdnah 
sambhur bhavo mdrahprajdpatir visva-srkhiranya-garhhahsatyam 
prdno hamsah sdstdcyuto visnur ndrdyanah, yaicaiso’ gnau yas 
cay am hrdayev yascdsdv ddityesa esa ekah, tasmai tevisva-rupdya 
satye nabhasi hitdya namah. 

7. And he, verily, is the self within the heart, very subtile, 
kindled like fire, endowed with all forms. Of him all this is food. 
In him are woven creatures here. He is the self which is free 
from evil, ageless, deathless, sorrowless, free from uncertainty, 
free from fetters, whose conception is the real, whose desire 
is the real. He is the supreme lord, he is the ruler of beings, 
he is the protector of beings. He is the determining bridge. This 
self, verily, is the lord, the beneficent, the existent, the terrible, 
the lord of creation, creator of all, the golden germ, truth, life, 
spirit, the ruler, the unshaken, the pervader, Ndrdyana. He 
who is in the fire, he who is here in the heart, he who is yonder 
in the sun, he is one. To thee who art this, endowed with all 
forms hidden in the real space, be adoration. 

visva-rupah: endowed with all forms, sarva-rupo vaisvdnarah. 
otdh: woven, dsritdh, paid iva tantujdtam dsritya sthitdh. See B.U. 
III. 6; HI. 8, ' 

setu: bridge. See B.U. IV. 4. 22; C.U. VIII. 4. 1. 
hitdya: hidden, nihitdya. 

8. athedanim jhdnopasargd rdjan moha-jdlasyaisa vai yonih, 
yad asvargyaih saha svargyasyaisa vdtye purastdd uUe’py adhah 
stamhendilisyanti, atha ye cdnye ha nitya-pramuditd nityapra- 
vasitd, nitya-ydcanakd nityam siipopajwino’tha ye cdnye ha 
pura-ydcakd aydjya-ydjakdh sudra-sisydli, sudrds ca sdstra-vid~ 
vdfhso’iha ye cdnye ha cdta-jata-nata-bhata-pravrajita-rahgdvaid- 
rino fdjakarma'^i patitddayo’tha ye cdnye ha yaksa-r dksasa-bhuta- 
ga'V.a-pisdcoraga-grahddindm artham puraskrtya damaydma ity 
evam bruvdnd, aUiaye cdnye ha vrthd ka^dya-kuV'dalinafy kdpdUn- 
■o’tha ye cdnye ha vrthd tarka-drstdnta-kuhakendrajdlair vaidikesu 
paristhdtum icchanti, taih saha na samvaset, prakasya-bhutd vai 
te taskard asvargyd ity evam hy aha: 

nairdtmya-vdda-k'uhakair mithyd-dr^dnta-heiubhih, 

bhrdmyan loko na jandti veda-vidyantafahtu yai. 
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8 . Now then, the hindrances to knowledge, 0 King. This is 
indeed the source of the net of delusion, the association of one 
who is worthy of heaven with those who are not worthy of 
heaven, that is it. Though it is said that there is a grove before 
them, they cling to a low shrub. Now there are some who are 
always hilarious, always abroad, always begging, always making 
a living by handicraft. And others there are who are beggars 
in town, who perform sacrifices, for the unworthy, who are the 
disciples of ^udras and who, though Sudras, are learned in the 
scriptures. And others there are who are wicked, who wear 
their hair in a twisted knot, who are dancers, who are mer- 
cenaries, travelling mendicants, actors, those who have been 
degraded in the King’s service. And others there are who, for 
money, profess that they can allay (the evil influences) of 
Yaksas (sprites), Rdksasas (ogres), ghosts, goblins, devils, ser- 
pents, imps and the like. And others there are who, under false 
pretexts, wear the red robe, earrings and skulls. And others 
there are who love to distract the believers in the Veda by 
the jugglery of false arguments, comparisons and paralogisms, 
with these one should not associate. These creatures, evidently, 
are thieves and unworthy of heaven. For thus has it been said : 
The world bewildered by doctrines that deny the self, by false 
comparisons and proofs does not discern the difference between 
wisdom and knowledge. 

jndnopasargah: hindrances to knowledge; jnmotpaUi-vighatakd 
hetavah. 

vrthd: falsely, mithyd. 

veda-vidyd: wisdom and knowledge, veddvidyd: knowledge and 
ignorance. 

The caste prejudice comes out here with reference to the Sudras. 

9. hrhaspatif vai sukro bhutvendrasydbhaydydsurehhyah ksayd- 
yemdm avidydm asrjat, tayd sivam asivam ity uddisanty asivam 
divam iti, vedddi-sdstfa-himsaka-dharmdbhidhydnam asiv iti 
vadanti, ato naindm abhidhiyetdny athaisd bandhyevaisd 
rati~mdtram phalam asyd vrtiacyutasyeva ndrambhaniycty evaih 
hy aha: 

duram ete vipante visiici, avidyd yd ca vidyeti jhdtd 
vidydbhipsitam naciketasam manye, na ivd kdmd hahavo 
lolupante . 

vidydfh cdmdydm cay as tad vedobhayam saha, 
avidyayd mrtyum tlrtvd vidyayd amrtam asnute. 

EE 
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avidydydm antare vestyamdndh, svayam dhwdh panditam 
manyamdndh, 

dandrarnymndnah pafiyanti mudhd andhenaiva myamdnd 
yathdndhdh. 

9. Verily, Brhaspati (the teacher of the gods) became Sukra 
(the teacher of the demons) and for the security of Indra and 
for the destruction of the demons created this ignorance. By 
this (they) declare the inauspicious to be auspicious and the 
auspicious to be inauspicious. They say that there should be 
attention to the (new) law which is destructive of the (teaching 
of the) Vedas and the other scriptures. Therefore one should 
not attend to this teaching. It is false. It is like a barren 
woman. Mere pleasure is the fruit thereof as also of one who 
has fallen from the proper course. It should not be attempted. 
For thus has it been said; Widely opposed and divergent are 
these two, the one known as ignorance, and the other as 
knowledge. I (Yama) think that Naciketas is desirous of 
obtaining knowledge and many desires do not rend you. He 
who knows at the same time knowledge and ignorance together, 
having crossed death by means of ignorance he wins the 
immortal by knowledge. Those who are wrapped up in the midst 
of ignorance, fancying themselves alone wise and learned, they 
wander, hard smitten and deluded like blind men led by one 
who is himself blind. 

Cp. C. U. VIII. 7. 
sivam: auspicious, sukhakaram. 
asivam: inaMs^icious, akalydnam, duhkham. 
uddisanti: decldxe, kaihayanti. 

rati-mdtvam: mere pleasure, of a passing nature, tdtkdlikam phalam 
asyd na hhdvi-subha-phdam asH. 

knowledge and ignorance: See Katha II. 4; Ha ii; Katha II. 5; 
M.U.i.2.8. 

having crossed death by ignorance: karmanisthayd mrtyufh vidyot- 
paUi-pratibandkakaM pdpam tlrtvd’tikramya vidyayd aupanisadayd 
’mftatvam moksam amute prdpnoti. 

vestyamdndh: wrapped up, pwtra-pasu-dhana-ksetrddi-tfsnd-pdsa- 
sataih samvestyamdndh, 

dandramyamdndh: hard smitten, kutildm anekarnpmh gatirii gac- 
chantah jard-marana-rogddi-duhkha-satair upadruyamdndh iti vci. 
pariyanti: waiider, samsdra-mandale parihhramanti. 

10. devdsurd ha vaiya dtma-kdmd hrahmano'ntikampraydtdh, 
tasniai namaskrtvomh, bhagavan, vayam dtma-kcmidh satvamno 
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bruhUi, atas dram dhyMva’manyatdnyatdtmdno vai te’surd, 
ato’nyatamam etesdm uktam, tad ime mudhd upajwanty abhis- 
vangii^as tarydbhighdtino’nrtdbhisamsinah satyam ivdnrtam pas- 
yantmdrajdlavad ity, ato yad vedesv abhihitam tat satyam yad 
vedesuktamtad vidvamsa upapvanti^tasmdd brdhmano ndvaidiham 
adMyUdyam arthah sydd iti. 

10. Verily, the gods and the demons, being desirous of 
(knowing) the self went into the presence of Brahma. Having 
bowed before him they said. Revered Sir, we are desirous of 
(knowing) the self, so do you tell us. Then, after having reflected 
a long while, he thought in himself. Verily, these demons are 
desirous of a self different (from the true one). Therefore, a 
very different doctrine was told to them. On that these deluded 
(demons) here live their life, with intense attachment, destroying 
the means of salvation and praising what is false. They see 
the false, as if it were true, as in jugglery. Therefore what is 
set forth in the Vedas, that is the truth. On what is said in 
the Vedas, on that wise men live their life. Therefore a Brahmana 
should not study what is not of the Veda. This should be the 
purpose. 

See C.U. VIII. 8. 

anyatatmanah: v. ayatdtmanah, not .self-subdued. 

with intense attachment: atyasaktdh tat-pardh. They live according to 

another idea of the self than the reality, deluded, attached, expressing 

a falsehood; as if by an enchantment they see the false as the true. 

tarih: the means, the raft by which to cross the ocean of samsdra. 

Uryate anayeti tarih samsdra-sdgardtikramana-sddhanam dtma-iatt- 

va-jhdnam. 

MEDITATION ON ADM AND ITS RESULTS 

11. etad vd va tat svarupam nabhasa]} khe’ntarhhutasya yat 
param tejas tat tredhdhhihitam agnd dditye prana etad vd va tat 
svarupam nabhasah khe’ntarbhutasya yad aum ity, etad aksaram 
anenaivatad udhudhnyati,udayaU,ucchvasati,ajasramhrahmadM- 
ydlambanivdtraivaitatsamiraneprdhdsa-praksepakausnya-sthdm- 
yam etad dhumasyeva samna'^e nabhasi prasdkhayaivotkramyct 
skandhdtskandham anusaraty . ^psu praksepak^ lavanasyeva 
ghrtasya caus'^yam ivdbhidhydtur vistrtir ivaitad ityatroddha- 
ranti: atha kasmdd ucyate vaidyuto yasmad uccdritamdtra eva 
sarvarh sarirarh vidyotayati, tasmdd aum ity anenaitad updsi- 
tdparimitam tejah 
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1. purusas cdksuso yo’yam daksino’ ksiny avasthitah, 
indro'yam asya jdyeyam savye cdksinyavasthitd. 

2. samagamas tayof eva hrdaydntargate susau, 
tejas tal 4 ohitasydtra pinda evohhdyos tayoh. 

' 3. hrdaydd dyatl tdvac caksusy asmin pratisthitd 

sdrapt sd tayor ndd% dvayor ekd dvidhd sail 

4. manah kdydgnim dhanti sa prerayati mdrutam, 
mdmtas turasi caran mandram janayati svaram. 

5. khajdgniyogdd hrdi samprayuMam, anor hy dnur 

dviranuh kantha-dese 

jihvdgra-dese tryanukmh ca viddhi vinirgatam mdtfkam 
evam dhuh. 

(i. na pasyan mrtyum pasyati na rogark nota duhkhatdm 
safva'mhipasyanpasyaUsafvamdpnotisarvasah 

7. cdksusah svapna-cdn ca suptah suptdt paras ca yah 
hhedds caite’ sya catvdras tebhyas turyam mahaUaram 

S. tfisvekapdo cared brahma tripdc car ati cottare, 

satydnrtopabhogdrthdh dvaiU-bhdvo mahdtmana iti dvaiti- 
hhdvo mahdtmana iti. 

II. Verily, the nature of the ether within the space (of the 
heart) is the same as the supreme bright power. This is manh 
tested in a threefold way, in fire, in theisun and in the breath 
of life. Verily, the nature of the ether within the space (of the 
heart) is the same as the syllable aum. With this syllable, 
indeed, that (light) rises up (from the depths) goes upwards 
and breathes forth. Verily, it becomes for ever, the support 
of the meditation on Brahma. In the breathing, that (bright 
power) has its place in the heart that casts forth light. In the 
breathing that is like the action of smoke; for when there is 
breathing the smoke rises to the sky in one column and follows 
afterwards one branch after another. That is like throwing salt 
into water, like heat in melted butter, like the range (of the 
thought) of a meditator. On this point they quote, now, why 
is it said to be lightning ? Because in the very moment of going 
forth it lights up the whole body. Therefore one should meditate 
with the syllable aum that boundless light. The person who 
is in the eye, who abides in the right eye, he is Indra and his 
wife abides in the left eye. The union of these two (takes place) 
within the hollow of the heart and the lump of blood which 
is there is indeed the life-vigour of these two. There is a channel 
extending from the heart up to the eye and fairly fixed there. 
That is the channel which serves both of them, by being divided 
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in two though but one. The mind stirs up the fire of the body; 
that stirs the wind. The wind, then moving through the chest 
produces the low sound. As brought forth in the heart, by 
contact with the fire of friction it is smaller than the smallest, 
it becomes double (the minimum size) in the throat, know that 
it is treble on the tip of the tongue and when it comes forth 
they call it the alphabet. The seer does not see death, nor 
sickness, nor any sorrow. The seer sees the all and becomes all 
everywhere. He who sees with the eye, who moves in dreams, 
who is sound asleep and he who is beyond the sound sleeper, 
these are a person’s four distinct conditions. Of these the fourth 
is greater than the rest. Brahman with one quarter moves in 
the three and with three-quarters in the last. For the sake of 
experiencing the true and the false the great self has a dual 
nature, yea, -the great self has a dual nature. 

See B.U. IV. 2. 3; C.U. VII. 26. 2. 
ajasram: for ever, nairantaryma. 

Veda is said to be the expression of the mind of Isvara. Uvara- 
cid-vistdro vedah. 
susau: hollow, chidre. 

For the four conditions of the self, see Ma.U, 



SUBALA UPANISAD 

This Upanisad belongs to the SuUa Yajur Veda and is in 
the form of a dialogue between the sage Subala and Brahma, 
the creator God. It discusses the nature of the universe and 
the character of the Absolute. 
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I . 

THE ORIGIN OF THE WORLD AND OF THE FOUR 

CASTES 

I. tad dhuh, kifh tad dslt, tasmai sa hovdca, na san ndsan na 
sad asad iti, tasmdt tamah samjdyate, tamaso bhutddih, bhutadeh 
dkdsam, dkdsad vdyuh, my or agnih, agner dpah, adhhyah prthivi; 
tad andam samahhavat; tat samvatsara-mdtram usitvd dvidhakarot, 
adhastad hhumim, uparistdd dkdsam, madhye puruso divyah, 
sahasra-slrsd purusah, sahasrdksah, sahasra-pat, sahasra-bahur 
iti. so’gre bhutdndm mrtyum asrjat, tryaksaram, trisiraskam, 
tripddam khandaparasum, tasya brahmdhhidheti, sa brahmdnam 
eva vivesa, sa mdnasdn sapta-putrdn asrjat, te ha virdjah satya 
mdnasdn asrjan, te ha prajd-patayo brdhmano’ sya mtikham asld, 
bdhu rdjanyah krtah, uru tad asya yad vaisyah, padbhydm sudro 
ajdyata. 

candy amd manaso jdtas caksoh suryo ajdyata, 
sroirdd vdyus ca pranas ca, hrdaydt sarvam idam jdyate. 

1. (He) discoursed on that: What was there then? To him 
(Subala) he (Brahma) said: It was not existent, not non- 
existent, neither existent and non-existent. From that emerged 
darkness, from darkness the subtle elements, from the subtle 
elements ether, from ether air, from air fire, from fire water, 
from water earth; then there came into being the egg; that 
(egg) after incubation for a year split in two, the lower one 
being the earth and the upper one being the sky; in the middle 
(between the two parts) there came into being the divine person, 
the person with a thousand heads, a thousand eyes, a thousand 
feet and a thousand arms. This (person) created death the 
foremost of all beings, the three-eyed, three-headed and three- 
footed Khandaparasu. Of him Brahma became afraid. He got 
hold of Brahma alone. He (Brahma) created seven sons out of 
his mind, These (seven) created in their turn, out of their minds, 
seven sons filled with truth. These are, verily, the Prajd-patis. 
Out of his (the divine person's) mouth came forth the Brah- 
manas, out of his arms were made the Rajanyas (the Ksatriyas), 
out of his (two) thighs the Vaisyas were produced and from his 
feet came forth the ^udras. • 

From Ms mind came the moon, and from his eyes came the 
sun and from his ear came forth air and the vital principle. 
From his heart sprang forth ah tMs. : : 

In the beginning was the formless state which cannot be described 

EE^' 
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as either existent or non-existent or as both. Gp. R.V. Nasadlya 
Sukia X. 129. 

The first existent was darkness, the principle of objectivity, the 
void which has to be illumined. 

The egg is the world-form and the person is the world-spirit. 
Earth and heaven are generally represented as the two forces whose 
interaction produces the manifold universe. 

Subjection to death, the principle of unceasing change is the 
characteristic of the cosmic process. 

II 

CREATION OF OTHER BEINGS 

T. apdndn nisdda-yaksa-rdksasa-gandharvds cdsthibhyah par- 
vatd lomabhya osadhi-vanaspatayo laldtdt krodhajo rudro jay ate, 
tasyaitasya mahato bhutasya nihsvasitam evaitad yad rgvedo 
yajurvedah sdmavedo’tharvavedah Mksd kalpo vydkaraifam, 
niruktam chando jyotisdm ay anam nydyo mtmdmsd dharma- 
sdstrdni vydkhydndny upavydkhydndni ca sarvdrii ca bhutdni 
hiranya-jyotir yasminn ay am dtmddhiksiyanti bhuvandni visvd. 
dtmdnam dvidhdkarot; ardhena stri ardhena purusah, devo bhutvd 
devdn asrjat, rsir bhutvd rsin yaksa-rdksasa-gandharvdn grdmdny 
dranydms ca pasun asrjat, Hard gaur itaro’nadvdn itaro vadave 
taro’sva Hard gardabhUaro gardabha Hard visvambharUaro vis- 
vambharah. so‘nte vaisvdnaro bhutvd sarhdagdhvd sarvdni bhutdni 
pfthivy apsu praltyata dpas tejasi praliy ante, tejo vdyau viUyate, 
vdyur dkdse viUyata dkdsam indriyesv indriydni tanmdtresu 
tanmdtrdni bhutddau viUyante, bhutddir mahati viUyate, mahdn 
avyakte viUyate, avyaktam aksare viUyate, aksaram tamasi 
viUyate, tamah pare deva ekzbhavati parastdn na san, ndsan, 
nasadasad ity etan nirvdndnuMsanam iti veddnuidsanam iti 
veddnusdsanam, 

I. From the ap ana of the Person (sprang forth) the Nisadas 
(forest tribes) as also the Yaksas, the Raksasas and the Gand- 
harvas; from the bones the mountains; from the hairs herbs 
and trees of the forest, from the forehead Rudra, the embodi- 
ment of anger. Of this great person’s outbreathing are the 
Rg Veda, the Yajur Veda, the Sdma Veda, the Atharva Veda, 
$iksd (pronunciation), Kalpa Sutras, grammar, lexicography, 
prosody, the science of the movements of the heavenly bodies, 
the Nydya logic, investigation of the rules of conduct and 
nature of reality, the codes of conduct, commentaries and 
sub-commentaries and all other things relating to all beings. 
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That light of gold, (the world-spirit) in whom are reflected the 
self and all the worlds, (he) split his own form into two, half 
female and half male. Becoming a celestial he created the 
celestials, becoming a seer he created seers and similarly the 
Yaksas, the Raksasas, the Gandharvas, village folk, and 
forest dwellers and animals he created, the one a cow, the other- 
a bull, the one a mare, the other a stallion, the one a she-ass, 
the other a he-ass, the one the earth goddess, the other the 
lord of the world (Visnu). At the end he, (the same world 
spirit) becoming Vaisvanara, completely burns all existing 
things (dissolves the world), earth dissolves in water, water 
dissolves in fire, fire dissolves in air, air dissolves in ether, ether 
in the senses, the senses in the subtle elements, the subtle 
elements dissolve in their subtile sources, the subtile sources 
dissolve in the principle of mahat, the principle of mahat 
dissolves in the principle of the Unmanifested and the principle 
of the Unmanifested dissolves in the Imperishable. The 
Imperishable dissolves in the darkness. The darkness becomes 
one with the transcendent. (Bra^wan). Beyond the transcendent 
there is no (other) existence nor non-existence nor both existence 
and non-existence. This is the doctrine relating to liberation. 
This is the doctrine of the Veda; this is the doctrine of the Veda. 


from the, hairs, herbs and trees of the forest: see B.U. I. i. i. 
the one a cow and the other ahull: se.Q'S). 15,1. 
rmmdrhsd: investigation; it is taken as referring to both Purva 
Uttar a Mlmdrhsds, the first relates to the nature of duty, dharma, 
and the second to the nature of Brahman. The order of dissolution 
is the reverse of the order of evolution and the account is based on 
the Saihkhya theory. 


Ill 

LIBERATION AND THE WAY TO IT 

I. asad vaidamagra dsU. ajdtam,ahhutam, apraUsthitam,asabdam, 
asparsam, arupam, arasam, agandham, any ay am, amahdntam, 
ahrhantam, ajam, dimdnam matvd dMro na socati. afranam, 
amukham, asrotram, avdg, amano’tejaskam, acaksuskam, andma- 
gotram, asiraskam, apdni-pddam, asnigdham, alohitam, apra- 
meyam, ahrasvam, adirgham, asthulam, ananv analpam, apdram, 
anirdesyam, anapdvrtam, apratarkyam, aprakdsyam, asarhvrtam, 
anantaram, abdhyam, na tad aindti kin cana, na tad asndti kas 
canaitad vai satyena ddnena tapasdndsakena hrahmacaryena 
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nirvedanendndiakena sadahgenaiva sadhayet, etat tmyam vikseta 
damam dandm daydm iti, na tasya prdnd utkrdmanty atraiva 
samavaliyante, hrahmaiva san brahmdpyeti ya evam veda. 

1 . In tlie beginning this was non-existent. He who knows 
(the Brahman) as unborn, uncaused, unestablished (in any- 
thing else), devoid of sound, devoid of touch, devoid of form, 
devoid of taste, devoid of smell, imperishable, not dense, not 
prodigious, originless, as one’s own self (he), sorrows not. That 
which is lifeless, mouthless, earless, speechless, mindless, splen- 
dourless, devoid of name and clan, headless, devoid of hands 
and feet, devoid of attachment, devoid of glowing redness (like 
fire), immeasurable, not short, not long, not gross, not minute 
(like a speck), not small, not great, not definable, not obscure, 
not demonstrable, not manifest, not shrouded, without an 
interior, without an exterior. It does not feed on anything, 
nor does anything feed on it. One should attain this {Brahman) 
by recourse to the six means of truthfulness, charity, austerity, 
fasting, chastity (of mind and body) and complete indifference 
to worldly objects (renunciation of all objects which do not 
help the attainment of the knowledge of the self). One should 
also attend to the following three, self-control, charity and 
compassion. The pranas (vital airs) of this (knower of Brahman) 
do not go out ; even where he is they get merged. He who knows 
thus, becoming Brahman remains as Brahman alone. 

See B.U. III. 8. 8. 

Brahman is described in negative terms and the means for its 
attainment are mentioned. While this is the ultimate reality, the 
world can be accounted for by the concepts of the Supreme Person 
and the world-spirit, 

IV 

THE THREE STATES OF WAKING, DREAM AND 
DREAMLESS SLEEP 

I. hrdayasya madhye lohitam mdmsapiridam, yasmirhs tad 
daharam pundarikam kumudam ivdnekadhd vikasitam, hrdayasya 
dasa chidrdni hhavanti; yesuprdndhpratisthitdh, sa yadd prdnena 
saha samyiijyate tadd pasyanti nadyo nagardni bahuni vividhdni 
ca, yadd vydnena saha samyujy ate taddpasyati demrhs ca rsims 
ca, yadd apdnena saha samyujyate tadd pasyati y aksa~rdksasa~ 
gandharvdn, yadd uddnena saha samyujyate tadd pasyati deva-Lo- 
Mn devdn skandam jayantarh ceti, yadd samdnena: saha sam- 
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yujyaie tadd paiyati deva-lokdn dhandni ca, yadd vaimmbhyena 
saha s'amyujyate tadd pasyati drstam ca irutam ca hhuktam 
cdbhuktam ca sac cdsac ca sarvam pasyati. aihemd dasa dasa 
nddyo bhavanti. tdsdm ekaikasya dvdsaptatir dvdsaptatih sdkhd 
nddi sahasrdni bhavanti. yasminn ayam dtmd svapiti sabddndm 
ca karoti. atha yad dvittye samkose svapiti tademam ca lokam 
param ca lokam pasyati, sarvdn sabddn vijdndti, sa samprasdda 
ity dcaksate, prdnah sanrampariraksati, haritasya nilasyapltasya 
lohitasya svetasya nddyo rudhirasya purnd athdtraitad daharam 
pundankam kumudam ivanekadhd vikasitam. yathd kesah sahas- 
radhd bhinnas tathd hitd-ndma nddyo bhavanti. hrdy dkdse pare 
kose divyo’yam dtmd svapiti. yatra supto na kam cana kdmarh 
kdmayate, na kam cana svapnam pasyati, na tatra devd na 
deva-lokd yajhd ndyajhd vd, na mdtd na pita na bandhur na 
handhavo na steno na hrahmahd tejaskdyam amrtam salila evedam 
salilam vanam bhuyas tenaiva mdrgena jdgrdya dhdvati samrdd 
iti hovdca. 

I. In the centre of the heart is a lump of flesh of red colour. 
In it the dahara of the white lotus blooms with its petals spread 
in different directions like the red lotus. There are ten hollows 
in the heart. In them are established the (chief) vital airs. 
When the individual soul is yoked with the prdn,a breath, then 
he sees rivers and cities, many and varied. When yoked with 
the vydna breath, then he sees gods and seers. When yoked 
with the apdna breath then he sees the Yaksas, the Raksasas 
and the Gandharvas. When yoked with the uddna breath, then 
he sees the heavenly world and the gods, Skanda, Jayanta and 
others. When yoked with samdna breath, then he sees the 
heavenly world and wealth (of all kinds) . When^ yoked with 
the vairambha, then he sees what he has (formerly) seen, what 
he has (formerly) heard, what he has (formerly) enjoyed or not 
enjoyed, whatever is existent or non-existent. In fact he sees 
all (in the waking state). (In the subtle sheath) these branch 
into ten branches of ten each. Out of each of these branch out 
seventy-two thousands of nddis. In these (ramifications) the 
soul experiences the state of dream and causes sounds to be 
apprehended. Then in the subtle second sheath the soul 
experiences dreams, sees this world and the other world and 
knows all sounds. (The: soul) declares it to be the state of serene 
perception. (In this state) the vital air protects the (gross) body. 
The branched are filled with fluids of greenish yellow, 

blue, yellow and white colours.: Then in that in which the 
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dahara is enclosed in the white lotus-like sheath which has 
bloomed like the red lotus, with its petals spread in different 
directions, are manifest nddis called the Hitd, of the size of 
a thousandth section of the hair. In the ether of the heart 
situated in the interior of the sheath, the divine soul attains 
the state of sleep. When in the state of sleep (the soul) does 
not desire any desires, does not see any dreams. In it there are 
no gods or worlds of gods, no sacrifices or absence of sacrifices, 
neither mother nor father, nor kinsmen nor relations, neither 
a thief nor a killer of a Brahmana. His form is one of radiance, 
of immortality. He is only water and remains submerged. Then 
by resorting to the same course he leaps into the waking state. 
He rules on all sides, said (Brahma to the sage Subala). 

dahara: s&e CJJ.Nlll. 1 . J.. 

white lotus. 
kumuda: red lotus. 

pari-raksaii: protects. Life is devoted to its functions and keeps 
guard over the body. . 

We have here a repetition of the description oi hita which extends 
from the heart of the person towards the surrounding body. Small 
as a hair divided a thousand times, these arteries are full of a thin 
fluid of various colours, white, black, yellow, red. In these the 
person dwells. When sleeping he sees no dreams. He becomes then 
one with the life principle alone. 

When we wake up from the state of sleep we get back to the 
experience of dreams in the dream state and experiences of the 
world in the waking state. See Ma, U. 

• ■ V 

THE INDIVIDUAL SELFS FUNCTIONS AND THE 
SUPREME SPIRIT 

I. sthdndni sthdnibhyo yacchati. nadi tesdfh nibandhanam, 
caksur adhydtmam, drastavydm adhihhutam, ddityas tatrddhi- 
daivatam, nadi tesdm. nibandhanam, yas caksusi yo drastavye ya 
dditye yo nddydm yah prdne yo vijndne ya dnandeyo hrdy dkdse 
ya etasmin sarvasminn antare samcarati so’yam dtmd, tarn 
dtmdnam updsUdjaram, amrtam, abhay am, asokam, anantam. 

I. (The supreme ;self) bestows on the different local func- 
tionaries their (respective) spheres of action. The nddis are the 
links establishing connection with them (the different organs). 
The eye is the sphere of the self ; what is seen is the sphere 
of the objective; the sun is the divine principle (exercising its 
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influence in aid of the self). The connecting link (between the 
self and the organ of the eye) is the (concerned) ndM. He who 
moves in the eye, in what is seen, in the sun, in in 

the life principle, in the (resultant) knowledge, in the bliss 
(derived from such knowledge), in the ether of the heart, in 
the interior of : all these is this self. One should meditate on 
this self which is devoid of old age, which is free from death, 
which is fearless, sorrowless, endless. 

2. srotram adhydtmam, srotavyam adhihhutam, disas tatrdd- 
hidaivatam, ndM tesdrh nihandhanam, yah srotre yah srotavye 
yo diksuyo nddydm yah prdne yo vijndneya dnandeyo hrdy dkdse 
ya etasmin sarvasminn antare samcamti so' yam dtmd, tarn 
dtmdnam upasUdjaram, amrtam, ahhayam, asokam, anantam. 

2. The ear is the sphere of the self, what is heard is the sphere 
of the objective; the (guardians of the) -quarters are the divine 
principles. The connecting link is the nddl. He who moves in 
the ear, in what is heard, in the quarters, in the nadis, in iiie 
life-principle, in the knowledge, in the bliss, in the ether of 
the heart, in the interior of . all those is this self. One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 

3. ndsddhydtmam, ghrdtavyam adhihhutam, prthivi tatrd- 
dhidaivatam, nd^i tesdm nihandhanam, yo ndsdyam yo ghrdtavye 
yah prthivydm yo nddydm yah prd'^e yo vijndne yo anande yo 
hrdy dkdie ya etasmin saruasminn antare samcarati so’yam dtmd, 
tarn dtmdnam updsitdjaram, amrtam, ahhayam, asokam, anantam. 

3. The nose is the sphere of the self : what is smelt is the 
sphere of the objective. Earth is the divine principle. The 
connecting link is the nddi. He who moves in the nose, in what 
is smelt, in earth, in the nddi, in the life-principle; in the 
knowledge, in the bliss, in the ether of the heart, in the interior 
of all these, in this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

4, jihvddhydtmam, rasayitavyam adhihhutam, varunas tatrd- 
dhidaivatam, nddi tesdm nihandhanam, yo jihvdydm, yo rasa- 
yitavye, yo varune, yo nddydm, yah prdne yo vijndne ya anande 
yo hrdy dkdse ya etasmin sarvasminn antare samcarati so' yam 
dtmd, tarn dtmdnam updsitdjaram, amrtam, ahhayam, asokam, 
anantam. 
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4. The tongue is the sphere of the self, what is tasted is the 
sphere of the objective. Varuna is the divine principle. The 
connecting link is the nddt. He who moves in the tongue, in 
what is tasted, in Varuna, in the nddi, in the life-principle, in 
the knowledge, in the bliss, in the ether of the heart, in the 
interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

5. tvag adhyatmam, sparsayitavyam adhihhutam, vdyus tatrd- 
dhidaivatam, %dd% tesdrh nihandhanam, yas tvaci, yah sparsayi- 
tavye, yo vdyau, yo nddydm, yah prdne yo vijhdne, ya dnande, 
yo hrdy dkdse ya etasmin sarvasminn antare samcarati, so’yam 
dtmd, tain atmdnam updsitdjaram, amrtam, abhayam, asokam, 
anantam. 

5. The skin is the sphere of the self; what is touched is the 
sphere of the objective. Air is the divine principle. The con- 
necting link is the nddt. He who moves in the skin, in what is 
touched, in the air, in the ndM, in the life-principle, in the 
knowledge, in the bliss, in the ether of the heart, in the interior 
of all these is this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

6. mano’ dhydtmam, mantavyam adhihhutam, candras tatrd- 
dhidaivatam, nadi tesdm nihandhanam, yo manasi, yo mantavye, 
yas candre, yo nddydm, yah prdij^e, yo vijhdne, ya dnande, yo 
hrdy dkdse ya etasmin sarvasminn antare samcarati so’yam dtmd, 
tarn dtmdnam updsitdjaram, amrtam, ahhayam, asokam, anantam. 

6. The mind is the sphere of the self, what is minded is the 
sphere of the objective. The moon is the divine principle. The 
connecting link is the nddi. He who moves in the mind, in 
what is minded, in the moon, in the nddi, in the life-principle, 
in the knowledge, in the bliss, in the ether of the heart, in the 
interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

y. huddhir adhyatmam, boddhavyam adhihhutam, brahma 
tatrddhidaivatam, “addi tesdrh nihandhanam, yo huddhau, yo 
hoddhavye, yo hrahmani, yo nddydm, yah prdne, yo vijhdne, ya 
dnande, yo hrdy dkdse ya etasmin sarvasminn antare sarhcarati 
so’yam dtmd, tarn dtmdnam' updsitdjaram, amrtam, ahhayam, 
asokam, anantam. 
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7. Understanding is the sphere of the self, what is understood 
is the sphere of the objective. Brahma is the divine principle. 
The connecting link is the nddt. He who moves in the under- 
standing, in what is understood, in Brahma, in the ndM, in 
the life-principle, in the knowledge, in the bliss, in the ether 
of the heart, in the interior of all these is this self. One should 
meditate on this self, which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 

8. ahamkdro’ dhyatmam, ahamkartavyam adhibhutam, rudras 
tatrddhidaivatam, nadi tesdfh nibandhanam, yo’hamkdre, yo 
’hamkartavye, yo mdre, yo nddydm, yah prdne, yo vijndne, ya 
dnande, yo hrdy dkdse, ya etasmin sarvasminn antare samcarati 
so'yam dtmd, tam dtmdnam updsUdjaram, amrtam, ahhayam 
asokam, anantam. . 

8. The self-sense is the sphere of the self. The contents of 
self-sense are the sphere of the objective. Rudra is the divine 
principle. The connecting link is the nddl. He who moves in the 
self-sense and in the contents of self-sense, in Rudra, in the 
nddl, in the life-principle, in the knowledge, in the bliss, in the 
ether of the heart, in the interior of all these is this self. One 
should meditate on this self which is devoid of old age, which 
is free from death, which is fearless, sorrowless, endless. 

9. cittam adhydtmam, cetayitavyam adhibhutam, k^etrajnas 
tatrddhidaivatam, nddl tesdm nibandhanam, yas citte, yas ceta- 
yitavye, yah ksetrajne, yo nddydm, yah prdne, yo vijndne, y a 
dnande, yo hrdy dkdse, ya etasmm sarvasminn antare samcarati 
so’yam dtmd, tam dtmdnam updsUdjaram, amrtam, ahhayam, 
asokam, anantam. 

9. The thinking mind is the sphere of the self ; what is thought 
is the sphere of the objective. Ksetrajna (the knower of the 
field) is the divine principle. The connecting link is the 

He who moves in the thinking mind, in what is thought, in the 
Ksetrajna, in the nddi, in the life-principle, in the knowledge, 
in the bliss, in the ether of the heart, in the interior of all 
these is this self. One should meditate on this self which is 
' devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. . 

10 . vdgddhydtmam,vaktavyam adhibhutam, vahnih tatrddhidai- 
vatam, nddl tesdm nibandhanam,. yo vdai, yo vaktavye, yo dgnau, 
yo nddydm, yah praiie yo vijhdne, y a dnande, yo hrdy dkdse y a 
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etasmin sarvasminn antare samcamti so' yam dtmd, tarn dtmanam 
updsUdjaram, amrtam, ahhayam, aiokam, anantam. 

10. Voice is the sphere of the self. What is spokeh is the 
sphere of the objective. Fire is the divine principle. The con- 
necting link is the %ddi. He who moves in the voice, in what 
is spoken, in fire, in the ndM, in the life principle, in the know- 
ledge, in the bliss, in the ether of the heart, in the interior of 
all these is this self. One should meditate on this self which 
is devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. . 

11. hastdv adhydtmam, dddtavyam adhihhutam, indr as tatrd- 
dhidaivatam, ndM te^dm nibandhanam, yo haste, ya dddtavye,ya 
indre, yo nddydm, yah prdne, yo vijndm, ya dnande, yo hrdy dkdse, 
ya etasmin sarvasminn antare samcarati, so’yam dtmd, tarn 
dtmanam updsUdjaram, amrtam, ahhayam, asokam, anantam. 

11. The hands are the sphere of the self, what is handled 
is the sphere of the objective. Indra is the divine principle. 
The connecting link is the ndM, Tie who moves in the hands, 
in what is handled, in Indra, in the nd 4 i, in the life-principle, 
in the knowledge, in the bliss, in the ether of the heart, in 
the interior of all these is this self. One should meditate on this 
self which is devoid of old age, which is free from death, which 
is fearless, sorrowless, endless. 

12. pdddv adhydtmam, gantavyam adhihhutam, visnus tatrd-- 
dhidaivatam, ndM te^dm nibandhanam, yah pdde,yo ganiavye, yo 
visnau, yo nddydm, yah prdne, yo vijhdne,yadnande,yo hrdy dkdse 
ya etasmin sarvasminn antare samcarati, so’yam dtmd, tarn 
dtmdnam updsUdjaram, amrtam, ahhayam, asokam, anantam. 

12. The feet are the sphere of the self. What is traversed 
by feet is the sphere of the objective. Visnu is the divine 
principle. The connecting link is the nddn. He who moves on 
the feet, in what is traversed, in Visnu, in the ndM, in the life- 
principle, in the knowledge, in ihe bliss, in the ether of the 
heart, in the interior of all these is this self. One should meditate 
on this self which is devoid of old age which is free from death, 
which is fearless, sorrowless, endless. 

13. pdyur adhydtmam, visarjayitavyam adhihhutam, mrtyus 
tatrddhidaivatam, ndM iesdm nibandhanam, yah pdya^t, yo 
visarjiyitavye, yo mrtyau, yo/nddydmi yah prdne, yo vijhdne, 
ya dnande, yo hrdy dkdieya etasmin sarvasminn antare samcarati, 
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so’yam dtmd, tarn dtmdnam updsUdjaram, amrtam, abhayam, 
asokam, anantam. 

13, The excretory organ is the sphere of the self. What is 
excreted is the sphere of the objective. Death is the divine 
principle. The connecting link is the nddl. He who moves in 
the excretory organ, in what is excreted, in Death, in the nddi, 
in the life-principle, in the knowledge, in the bliss, in the ether 
of the heart, in the interior of all these is this self. One should 
meditate on this self which is devoid of old age, which is free 
from death, which is fearless, sorrowless, endless. 

14, upastho' dhydtmam, anandayitavyam adhibhutam, prajd- 
patis tairddhidaivatam, nddi tesdm nibandhanam, ya upasthe, ya 
dnandayitavye, yah prajd-patau, yo nddydm, yah prdne, yo 
vijndne, ya dnande, yo hrdy dkdse, ya etasmin sarvasminn antare 
samcarati, so’yam dtmd, tam dtmdnam updsitdjaram, amrtam, 
abhayam, asokam, anantam. 

14. The generative organ is the sphere of the self. What is 
enjoyed (as sexual satisfaction) is the sphere of the objective. 
Prajd-pati is the divine principle. The connecting link is the 
nddd. He who moves in the generative organ, in what is enjoyed, 
in Prajd-pati, in the nddl, in the life-principle, in the knowledge, 
in the bliss, in the ether of the heart, in the interior of all 
these is this self. One should meditate on this self which is 
devoid of old age, which is free from death, which is fearless, 
sorrowless, endless. 

15. esa sarvajha, esa sarvesvara, esa sarvddhipatih, eso 
’ntarydmi, esa yonih sarvasya sarva-saukhyair updsyamdno na 
ca sarva-saukhydny updsyati, veda-sdstrair updsyamdno na ca 
veda-sdstrdny updsyati, yasydnnam idam sarve na ca yo’nnam 
hhavati, atah par am sarva-nayanah prasdstdnna-mayo bhutdtmd, 
prdna-maya indriydtmd, mano-mayah samkalpdtmd, vijhdna- 
mayah kdldtmd, dnanda-mayo laydtmdikatvam ndsti dvaitam 
kuto marty am nasty amrtam kuto ndntah prajho na bahih prajno 
nobhayatah prajno na prajhdna-ghano na prajno ndprajho’pi no 
viditam vedyam ndstUy etan nirvandnusdsanam iti,veddnusdsanam 
iti,veddnusdsanam, 

15, This (self) is all-knowing. This is the lord of all. This is 
the ruler of all. This is the indwelling spirit. This is the source 
of all. This, that is resorted to by all forms pi happiness, does 
not stand in need of happiness of any kind. This, that is adored 
by all the Vedic texts and scriptures does not' stand in need 
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of Vedic texts and scriptures. Whose food is all this but who 
(himself) does not become the food of any. For that very reason 
(it is) the most excellent, the supreme director of all. Consisting 
of food (it is) the self of (all) gross objects; consisting of life 
(it is) the self of (all) sense organs; consisting of mind (it is) the 
self of (all) mental determination; consisting of intelligence (it 
is) the self of time ; consisting of bliss, (it is) the self of dis- 
solution. When there is not oneness whence (can arise) duality? 
When there is not mortality, whence (can arise) immortality ? 
(It is) not (endowed) with internal knowledge ; nor with external 
knowledge; nor with both these kinds of knowledge, not a mass 
of knowledge, not knowledge, nor not-knowledge, not (pre- 
viously) known nor capable of being known. This is the doctrine 
relating to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

SeeMa. U. 7 . 

kdldtma: the self of time. The witness self facing kala or the principle 
of temporal happenings. The highest cannot be spoken of as non- 
dual or dual, mortal or immortal. 

VI 

narayana, the basis and support of the 

WORLD 

I. naiveha kirn candgra dsid amulam, anddhd.ram, imdh 
pmjdhprajdyante, divyo deva eko ndrdyanas caksus ca drastavyam 
ca, ncurdyariah srotram ca srotavyam ca, ndmyano ghrdnam 
ca ghrdtavyafh ca, ndrdyano jihvd. ca rasayitavyam ca, nd.fd- 
yanas tvak ca sparsayiiavyam ca, ndrdyano manas ca mantavyam 
ca, ndrdyano huddhis ca hoddhavyam ca, ndrdyayiQ ’hamkdras 
ca ahamkartavyam ca, ndrdyanas cittam ca cetayitavyam ca, 
ndrdyai^o vdk ca vaktavyam ca, ndrdyano hastau cdddtavy am ca, 
ndrayartah pddau ca gantavyarh ca, ndrdyanah pay us ca visar- 
jayitavyarh ca, narayana upasthai cdnandayitavyam ca, ndrd~ 
yar^o dhdtd, vidhdtd, kartd, vikartd, divyo deva eko narayana 
adityd,, rudfd, maruto vasavo’svindv rco yajumsi sdmdni, 
mantro’gnir djydhutir ndrayana udbhavah, sambhavo divyo deva 
eko ndmyano mdtd, pita, hhr did, nivdsah, saranam, suhrd, gatir 
ndrdyano virdjd sudarsand jitd saumydmoghd kumdrdmrtd 
satyd madhyamd ndsird simrdsurd suryd bhdsvati vijneydni 
nddi~ndmdni divydni garjaii, gdyati, vdti, varsati, varupo’ryamd 
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candmmdh kald kalir dhdtd hrahmd prajd-putir maghavd divasds 
cardha-divasds ca kdldh kalpds coydhvam ca disas ca sarvam 
ndrdyanah * 

purusa evedam sarvam yad hhutam yac ca bhavyam 

utdmrtafvasyesdnoyadannendtirohati 

tad visnoh paramam padarh sadd pasyanti surayah 

divlva caksur dtatam 

tad viprdso vipanyavo jdgrvdfhsah samindhafe 
visnor yat paramam padam 

tad etan nirvdndnusdsanam iti, v'eddnusdsanam iti, veddnusd- 
sanam. 

I. Whatever (we see in this world) did not, verily, exist at 
the beginning (of creation). So all these creatures became root- 
less, supportless. The one divine Narayana alone (is the mainstay 
of all creation), the eye and what is seen. The ear and what is 
heard are Narayana, the nose and what is smelt are Narayana, 
the tongue and what is tasted are Narayana. The skin and what 
is touched are Narayana, The mind and what is minded are 
Narayana. The understanding and what is understood are 
Narayana. The self-sense and its contents are Narayana. The 
thinking mind and what is thought are Narayana. The voice 
and what is spoken are Narayana. The two hands and what is 
handled are Narayana. The two feet and what is traversed 
are Narayana. The excretory organ and what is excreted are 
Narayana. The generative organ and what is enjoyed (as 
sexual satisfaction) are Narayana. The sustainer, ordainer, 
the doer, the non-doer, the celestial radiance are the one 
Narayana. The Adityas, the Rudras, the Maruts, the Alvins, 
the Rk, the Yajur, the Sdma Vedas, the hymns (employed in 
sacrifices), the sacrificial fires, the offerings and the acts of 
offering, what arises (out of the sacrificial rites) are the celestial 
radiance, the one Narayana. Mother, father, brother, abode, 
shelter, friend and the path (leading to life eternal) are 
Narayana, the Viraja, the Sudarsana, the Jita, the Saumya, 
the Amogha, the Amrta, the Satya, the Madhyama, the Nasira, 
the Sisura, the Asitra, the Surya, the Bhasvati are to be known 
as the names of the divine channels. (The self that has to course 
through the channels) roars (like thunder), sings (like a faery 
spirit), blows (like wind), rains. He is Varuna, the Aryaman, 
the moon, (he is the) divisions of tiihe, the devourer of time, 
the creziox, Frajd-pati, Indra, the days and the half days, the 
divisions of time, aeons and great aeons. He is up and in all 
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the directions. All this is Narayan.a. All this, what has been and 
what is yet to be is only the person and symbol of immortality 
which continues (as Soma) by food (which, contains life-sus- 
taining Soma). Sages see constantly that most exalted state of 
Visnu as the eye sees the sky. These learned (knowers of 
Byahman), with their passions cast away, with their inner senses 
alert, declare clearly (to ignorant people) that most exalted 
state of Visnu. This is the doctrine leading to liberation. This 
is the doctrine of the Veda. This is the doctrine of the Veda. 

sages see constantly: see MuktiJid U. I. 83. 

VII 

NARAYANA, the indwelling spirit of all 

I. antah sarire nihito guhdydm aja eko nityo yasya prthivl 
sarlram yah prthivim antare samcaran yam prthivi na veda; 
yasydpah sariram yo’po’ntare samcaran yam apo na viduh; 
yasya tejah sariram yas tejo’ntare samcaran yarn tejo ria veda; 
yasya vdyuh sariram yo vdyum antare sarhcaran yarn vdyur na 
veda; yasydkdsah sariram ya dkdsam antare sarhcaran yam 
dkdso na veda; yasya manah sariram yo mano’ntare sarhcaran 
yam mano na veda; yasya huddhih sariram yo huddhim antare 
sarhcaran yam huddhir na veda; yasydharhkdrah sariram y o' harh- 
kdram antare samcaran yam aharhkdro na veda; yasya cittarh 
sariram yas cittam antare samcaran yarn cittarh na veda; yasyd- 
vyaktarri sariram yo’vyaktam antare sarhcaran yam avyaktarh na 
veda; yasydksararh sariram yo'ksaram antare sarhcaran yam 
aksararrv na veda; yasya mrtyuh Sariram yo mrtyum antare 
samcaran yam mrtyur na veda; sa eva sarva-bhutdntardtmdpaha- 
tapdpmd divyo deva eko ndrdyanah. etdrh vidydm apdntarata- 
mdya daddv apdntaratamo brahmai^e dadau, brahma ghordh- 
girase dadau, ghordngird raikvdya dadau, raikvo rdmdya dadau, 
rdmah sarvebhyo bhutebhyo daddv ity evarh nirvdndnusdsanam 
iti, veddnusdsanam itif Veddnusdsanam, 

I. There abides for ever the one unborn in the secret place 
within' the body* The earth is his body; he moves through the 
earth but the earth knows him not. The waters are his body; 
he moves through the waters but the waters know him not. 
Light is his body, he moves through the light but the light 
knows him not. Air is his body, he moves through the air 
but the air knows him not. Ether is his body, he moves through 
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the ether but the ether knows him not. Mind is his body, he 
moves through the mind but the mind knows him not. Under- 
standing is his body, he moves through the understanding but 
understanding knows him not. Self-sense is his body, he moves 
through the self-sense but the self-sense knows him not. 
Thinking mind is his body, he moves through the thinking 
mind but the thinking mind knows him not. The Unmanifest 
is his body, he moves through the Unmanifest but the Unmani- 
fest knows him not. The Imperishable is his body, he moves 
through the Imperishable but the Imperishable knows him not, 
Death is his body, he moves through death but death knows 
him not. He alone is the indwelling spirit of all beings, free 
from all evil, the one divine, radiant Narayana. This vidyd 
(wisdom) was imparted to Apantaratamas. Apantaratamas 
imparted it to Brahma. Brahma imparted it to Ghora Ahgiras 
Ghora Ahgiras imparted it to Raikva. Raikva imparted it to 
Rama and Rama imparted it to all beings. This is the doctrine 
leading to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

See B.U. III. 7. 3. 

VIII 

SELF AND THE BODY 

I. antah sanre nihito guhd.ydm suddhah so’ yam dtmd sarvasya 
medo-mdmsa-kleddvakwne sanramadhye'tyantopahate citfa-hhitti- 
prattkdse gandharva-nagaropame kadaU-garhhavan nihsare jala- 
budhudavac cancale nihsrtam dtmdnam, acintyarupam, divyam, 
devam, asangam, suddham, tejaskdyam, ampam, sarveivaram, 
acintyayp, asanram, nihitam g'lihaydm, amrtam, mhhfdjamdndm, 
anandam, tam pasyanti vidvdmsas tena laye na pasyanti. 

I. This self abiding within the secret place in the body of 
all beings is pure. Though intimately connected with the 
interior of the body, which is full of stinking fluid oozing out 
of the fat and the flesh, resembling (for its durability) the 
wall painted in a picture (for its invulnerability) the city of 
the Gandharvas (a castle in the air), as substanceless as the 
pith of a plantain tree, as fickle as a bubble of water, the self 
is pure. The learned perceive the self, of inconceivable form, 
radiant, divine, non-attached, pure, with a body of radiance, 
formless, lord of all, inconceivable, incorporeal, abiding in 



878 The JPrincipal Upanisads IX. i. 

the secret place, immortal, shining (of the form of) bliss. When 
it subsides they do not perceive. 

The similes used here indicate the fragility of the human body. 
The inner self remains unaffected by the changes of the body. 

IX 

THE DISSOLUTION OF THE UNIVERSE 

.1, atha hainam raikvah papraccha, hhagavan, kasmin sarve 
’stam gacchantUi. tasmai sa hovdca, caksur evdpyeti yac caksur 
evdstam etidmstavyam evdpyeti yo drastavyam evdstam eti, adityam 
evdpyeti ya adityam evdstam eti, virdjam evdpyeti, yo virdjam 
evdstam eti, prdi^am evdpyeti yah pmnam evdstam eti, vijhdnam 
evdpyeti yo vijhdnam evdstam eti, dnandam evdpyeti ya dnandam 
evdstam eti, tuny am evdpyeti yas tuny am evdstam eti, tad 
amrtam, abhay am, asokam, ananta-nirUjam evdpyetUi hovdca. 

1, Then Raikva asked thus: Venerable Sir, in what do 
all things reach their extinction? To him he replied: He 
(the self) who absorbs the eye alone, in his own self does 
the eye reach its extinction (or disappearance). He who 
absorbs (forms) that are seen, in his own self do the (forms) 
that are seen reach extinction. He who absorbs the sun, in his 
own self does the sun reach extinction. He who absorbs the 
Viraja, in him does Viraja reach extinction. He who absorbs 
life, in him does life reach extinction. He who absorbs knowledge, 
in him does knowledge reach extinction. He who absorbs bliss, 
in him does bliss reach extinction. He who absorbs the tuny a, 
in him does Twnya reach extinction, (The individual self) 
merges in the immortal, fearless, sorrowless, endless, seedless 
Brahman. This he S2id. 

absorbs: responds to. 

aditya: the sun. Different deities exercise beneficent influence over 
different organs. 

seedless: the individual self has the basis or seed of individuality 
while the supreme Brahman has not this seed. 
vijhiina: knowledge. It is repeated because the knowledge of tastes 
is different from the knowledge of smells and so on. 

2. srotram evapyeti yah srotram evdstam eti, srotavy am evdpyeti 
yah srotavy am evdstam eti, disam evdpyeti yo disam evdstam eti, 
sudarsanam evdpyeti yah sudarsanam evdstam eti, apdnam evdpyeti 
yo’pdnam evdstam eti, vijhdndm evdpyeti yo vijhdnam evdstam eti. 
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tad amrtam, ahhayam, asokam, ananta-nirbij am evdpyetUi 
hovdca. 

2. He who absorbs the ear, in him does the ear reach extinc- 
tion. He who absorbs (sounds) that are heard, in him do (the 
sounds) that are heard reach extinction. He who absorbs the 
directions, in him do the directions reach extinction. He who 
absorbs the Sudarsana, in him does the Sudarsana reach ex- 
tinction. He who absorbs the downward breath, in him does 
the downward breath reach extinction. He who absorbs know- 
ledge, in him does knowledge reach extinction. (The individual 
self) merges in the immortal, fearless, sorrowless, endless, 
seedless Brahman. Thus he said. 

3. ndsdm evdpyeti yo ndsdm evdstam eti, ghrdtavyam evdpydi 
yo ghrdtavyam evdstam eti, prthivim evdpyeti yah prthivim 
evdstam eti , jitdm evdpyeti yo jitdm evdstam eti, vydnam evdpyeti 
yo vydnam evdstam eti, vijhdnam evdpyeti yo vijhdnam evdstam eti, 
tad amrtam, ahhayam, asokam, ananta-nirbijam evdpyeti hovdca. 

3. He who absorbs the nose, in him does the nose reach 

extinction. He who absorbs (the smells) that are experienced 
by the nose, in him do the smells reach extinction. He who 
absorbs the earth, in him does the earth reach extinction. He 
who absorbs the jitd nadl in him does the jitd reach extinction. 
He who absorbs the breath, in him does Vnt vydna 

breath reach extinction. He who absorbs knowledge, in him 
does knowledge reach extinction. (The individual self) merges 
in the immortal, fearless, sorrowless, endless, seedless Brahman. 
Thus he said. 

4. jihvdm evdpyeti yo jihvdm evdstam eti, rasayitavy am evdp- 
yeti yo fasayitavyam evdstam eti, varun^am evdpyeti yo varunam 
evdstam eti, saumyam evdpyeti yah saumyam evdstam eti, uddnam 
evdpyeti y a uddnam evdstam eti, vijhdnam evdpyeti yo vijhdnam 
evdstam eti, tad amrtam, ahhayam, asokam, ananta-nirbijam 
evdpyeti hovdca. 

4. He who absorbs the tongue, in him does the tongue reach 
extinction. He who absorbs the tastes, in him do the tastes 
reach extinction. He who absorbs Varuna, in him does Varuna 
reach extinction. He who absorbs the in him 

does the Sawwya reach extinctiom He who absorbs the uddna 
(breath) , in him does the uddna (breath) reach extinction. 
He who absorbs knowledge, in him does knowledge reach 
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extinction. (The individual self) merges in the immortal, 
sorrowless, endless, seedless Brahman. Thus he said. 

Varuna is the lord of the waters. 

5. tvacam evdpyeti yas tvacam evdstam eti, sparsayitavy am 
evdpyeti yah sparsayitavy am evdstam eti, vdyum evdpyeti yo 
vdyum evdstam eti, mogham evdpyeti yo mogham evdstam eti, 
samdnam evdpyeti yah samdnam evdstam eti, vijnanam evdPyeti 
yo vijhdnam evdstam eti, tad amrtam, abhayam, aiokam, anan- 
ta-nirbijam evdpyeti hovdca. 

5. He who absorbs the skin, in him does the skin reach 
extinction. He who absorbs the touch, in him does the touch 
reach extinction. He who absorbs air, in him does air reach 
extinction. He who absorbs the mogha {nddi), in him. does 
mogha reach extinction. He who absorbs the samdna breath, 
in him does the samdna breath reach extinction. He who 
absorbs knowledge, in him does knowledge reach extinction. 
(The individual self) merges in the immortal, sorrowless, 
endless, seedless Brahman. Thus he said. 

6. vdcam evdpyeti yo vdcam evdstam eti, vaktavyam evdpyeti yo 
vaktavyam evdstam eti, agnim evdpyeti yo’gnim evdstam eti^ 
kumdram evdpyeti yah kumdram evdstam eti, vairambham evdp- 
yeti yo vairambham evdstam eti, vijhdnam evdpyeti yo vijhdnam 
evdstam eti, tad amrtam, abhayam, aiokam, ananta-nirhtjam 
evdpyetUi hovdca. 

6. He who absorbs the vocal organ, in him does the vocal 

organ reach extinction. He who absorbs spoken expressions, 
in him do the spoken expressions reach extinction. He who 
absorbs fire, in him does the fire reach extinction. He who absorbs 
the kumdra (nddi), in him does the yfewwaw reach extinction. 
He who absorbs theV air ambha (vital air), in him does Vairambha 
reach extinction. He who absorbs knowledge, in him does that 
knowledge reach extinction. (The individual self) merges in 
the immortal, sorrowless, endless, seedless Brahman, Thus he 
said. ; / 

7 . hastam evdpyeti yo Hastam evdstam eti, dddtavyam evdpyeti 
ya dddtavyam evdstam eti, indram evdpyeti ya indram evdstam eti, 
amrtam evdpyeti yo amrtam evdstam eti, mukhy am evdpyeti yo 
mukhyam evdstam eti, vijhdnam evdpyeti yo vijnanam evdstam eti, 
tad amrtam, - abhayam, asokam, ananta-nir bijam evdpyetUi 
hovdca. 
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7. He who absorbs the two hands, in him do the two hands 
reach extinction. He who absorbs' what is handled, in him does 
what is handled reach extinction. He who absorbs Indra, in 
him does Indra reach extinction. He who absorbs the amrta 
inddl), in him does the amrta {nddi) reach extinction. He who 
absorbs the mukhya [mukhya prana, chief vital air) , in him does 
the mukhya reach extinction. He who absorbs the knowledge, 
in him does the knowledge reach extinction. (The individual 
self) merges in the immortal, sorrowless, endless, seedldss 
Brahman. Thus he said. 

8. padam evdpyeti yah pddam evdstam eti, gantavyam evdpyeti 
yo gantavyam evdstam eti, visnum evdpyeti yo visnum evdstam eti, 
satyam evdpyeti yah satyam evdstam eti, antary dmam evdpyeti 
yo'ntarydmam evdstam eti, vijnanam evdpyeti yo vijndnam 
evdstam eti, tad amrtam, ahhayam, asokam, ananta-nirbijam 
evdpyetiti, hovdca. 

8. He who absorbs the (two feet), in him do the feet reach 
extinction. He who absorbs what is traversed, in him does 
what is traversed reach extinction. He who absorbs Visnu, in 
him does Visnu reach extinction. He who absorbs the satya 
(nddi), in him does satya reach extinction. He who absorbs the 
antarydmam, in him does the antarydmam reach extinction. 
He who absorbs the knowledge, in him does knowledge reach • 
extinction. (The individual self) merges in the immortal, 
fearless, sorrowless, endless, seedless Brahman. Thus he said. 

g. pdyum evdpyeti yah pdyum evdstam eti, visarjayitavyam 
evdpyeti yo visarjayitavyam evdstam eti, mrtyum evdpyeti yo 
mrtyum evdstam eti, madhyamam evdpyeti yo madhyamam 
evd-stam eti, prabhdnjanam evdpyetiyahprabhanjanamevdstameti, 
vijndnam evdpyeti yo vijndnam evdstam eti, tad amrtam, abhayam, 
alokam,anania-nirbijamevdpyetitihovdca.- 

9. He who absorbs the excretory organ, in him does the 

excretory organ reach extinction. He who ' absorbs what is 
excreted, in him does what is excreted reach extinction. He 
who absorbs death, in him does death reach its extinction. 
He who absorbs th& madhyama {nddd), in him does the madhyama 
reach its extinction. He who zbsoibs>A)it prabhahjana, in him 
does the prabhaMjana its extinction. He who absorbs 

the knowledge, in him does the knowledge reach its extinction. 
(The individual self)mefges ill the immortal, fearless, sorrowless, 
endless, seedless Thus he said. 
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10. upastham evdpyeti y'a upastham evdstam eti, dnandayita- 
vyam evdpyeti ya dnandayitavyam evdstam eti, prajdpatim 
evdpyeti yah prajdpatim evdstam eti, ndsirdm evdpyeti yo ndslrdm 
evdstam eti, kumdram evdpyeti yah kumdram evdstam eti, vijhdnam 
evdpyeti yo vijhdnam evdstam eti, tad amrtam, abhayam, asokam, 
ananta-nirbijam evdpyeti hovdca. 

10. He who absorbs the generating organ, in him does the 
generating organ reach extinction. He who absorbs the (sexual) 
delight, in him does the delight reach extinction. He who 
absorbs Prajd-pati, in him does Prajd-pati reach extinction. 
He who absorbs the ndsird {nddi), in him does the ndsird reach 
extinction. He who absorbs kumdra, in him does kumdra reach 
extinction. He who absorbs the knowledge, in him does the 
knowledge reach extinction. (The individual self) merges in 
the immortal, fearless, sorrowless, endless, seedless Brahman. 
Thus he said. 

11. mana evdpyeti yo mana evdstam eti, mantavyam evdpyeti 
yo mantavyam evdstam eti. candr am evdpyeti yas candram 
evdstam eti, sisum evdpyeti yah Hsum evdstajn eti, syenam 
evdpyeti yah iyenam evdstam eti, vijhdnam evdpyeti yo vijhdnam 
evdstam eti, tad amrtam, abhayam, asokam, ananta-nirbijam 
evdpyetiti hovdca. 

11. He who absorbs the mind, in him does the mind reach 
extinction. He who absorbs what is minded, in him does what 
is minded reach extinction. He who absorbs the moon, in him 
does the moon reach extinction. He who absorbs the sisurd 
[nd-di), in him does the sisurd reach extinction. He who absorbs 
the syena {nddi), in him does the syena reach extinction. He 
who absorbs the knowledge, in him does the knowledge reach 
extinction, (The individual self) merges in the immortal, fearless, 
sorrowless, endless, seedless Brahman. Thus he said. 

1.2. buddhim evdpyeti yo buddhim evdstam eti, hoddhavyam 
evdpyeti yo boddhavyam evdstam eti, brahmanam evdpyeti yo 
brahmdnam evdstam eti, sury am evdpyeti yah suryam evdstam eti, 
krsnam evdpyeti yah krsnam evdstam eti, vijhdnam evdpyeti yo 
vijhdnam evdstam eti Md amrtam, abhayam, asokam, anan- 
ta-nirbijam evdpyetiti hovdca. 

12. He who absorbs understanding, in him does understanding 
reach extinction. He who absorbs what is understood, in him 
does what is understood reach extinction. He who absorbs 
Brahma (the creator), in him does Brahma reach extinction. 
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He who absorbs ih-O. sury a iyioM), in him does the surya reach 
its extinction. He who absorbs in him does reach 

its extinction. He who absorbs the knowledge, in him does the 
knowledge reach extinction. (The individual self) merges in the 
immortal, fearless, sorrowless, endless, seedless Brahman. Thus 
he said. 

13. aham-kdramevdpyetiyo*ham-Myamevdstameti,aham-karta- 
vyam evdpyeti yo’ham-kartavyam evdstam eti, rudram evdpyeti yo 
rudram evdstam eti, asurdm evdpyeti yo’surdm evdstam eti, svetam 
evdpyeti yah svetam evdstam eti, vijhdnam evdpyeti yo vijhdnam 
evdstam eti, tad amrtam, abhayam, asokam, ananta-nirbijam 
evdpyetUi hovdca. 

13. He who absorbs the self-sense, in him does the self-sense 

reach extinction. He who absorbs the contents of self-sense, in 
him do the contents of self-sense reach extinction. He who 
absorbs Rudra, in him does Rudra reach extinction. He who 
absorbs the asurd [nddi), in him does the asnrd reach extinction. 
He who absorbs the heta (vital air), in him does the sveta 
reach extinction. He who absorbs the knowledge, in him does 
the knowledge reach extinction. (The individual self) merges 
in the immortal, fearless, sorrowless, endless, Brahman, 

Thus he said. 

14. cittam evdpyeti yas cittam evdstam eti, cetayitavyam evdpyeti 
yas cetayitavyam evdstam eti, ksetrajnam evdpyeti yah ksetrajham 
evdstam eti, bhdsvatim evdpyeti yo hhdsvatlm evdstam eti, ndgam 
evdpyeti yo ndgam evdstam eti, vijhdnam evdpyeti yo vijhdnam 
evdstam eti, dnandam evdpyeti: ya dnandam evdstam eti, turiyam 
evdpyeti yas turiyam evdstam di, tad amrtam, abhayam, asoham, 
anantam, nirbijam evdpyeti, tad amrtam, abhayam aioham, 
ananfa-nirbijam evdpyetUi hovdca. 

14. He who absorbs the thinking mind, in him does the 
thinking mind reach extinction. He who absorbs the thoughts, 
in him do the thoughts reach extinction. He who absorbs the 
ksetrajha (the knower of the field), in him does the ksetrajha 
reach extinction. He who ahsoThs the bhdsvati {nddd), in him 
does the bhdsvati ledjeh extinction. He who absorbs the Ndga 
(vital air), in him does the Ndga reach extinction. He who 
absorbs the knowledge, in him does the knowledge reach 
extinction. He who absorbs bhss, in him does bliss reach 
extinction. He who absorbs the in him does the turlya 

reach extinction. He who absorbs that immortal, fearless, 
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sorrowless, endless, seedless Brahman, in him does the immortal, 
fearless, sorrowless, endless, seedless Brahman reach extinction; 
Thus he said. 

15. ya evarh nirUjarh veda nirhija eva sa hhavati, na jdyate, . 
na niriy ate, na muhyate, na hhidyate, na dahyate, na ckidyate, 
na kampate, na kupyate, sarva-dahano’yam dtmety dcaksate 
naivam dtma pravacana-satendpi laksy ate, na hahu-srutena, no, . 
buddhi-jhdndsritena, na medhaya, na vedair na tapohhir ugrair 
na sdrhkhyair na yogair ndsramair ndnyair dtmdnam upala- 
bhante, pravacanena prasarhsayd vyutthdnena tarn etam brdhmarid 
susruvdrkso’nucdnd upalabhante idnto ddnta uparatas 'titiksup 
samdhito bhutvdtmany ev dtmdnam pasyati sarvasydtmd hhavati y a 
eva'M veda. 

15. He who knows this as seedless, he verily becomes seed- 
less. He is not born (again). He does not die. He is not bewil- 
dered. He is not broken. He is not burnt. He is not cut asunder. 
He does not tremble. He is not angry. (Knowers of Brahman) 
declare him to be the all-consuming self. The self is not attain- 
able even by a hundred expositions (of the Vedas), not by the 
study of countless scriptures, not through the means of intel- 
lectual knowledge, not through brain power, not through the 
(study of the) Vedas, not through severe austerities, not 
through the Sdmkhya (knowledge), not through Yoga (dis- 
cipline), nor through the (observance of the four) stages of 
life nor through any other means do people attain the self. 
Only through a rigorous study and through discipline and 
devoted service to the knowers of Brahman, do they attain 
(the self). Having become tranquil, self-controlled, withdrawn 
from the world and indifferent to it and forbearing, he sees 
the Self in the self. He becomes the Self of all, he who knows 
this. 

He becomes the Universal Self. What he does is expressive, not 
of his individual but of the Universal Self. 

. T dp nothing of myself,' said Jesus. Boehme says, ‘Thou shalt 
do nothing but forsake thy own will, viz. that which thou callest 
“I" or thyself by which means alT thy evil properties whl grow 
weak, faint and ready to die; and then thou wilt sink down again 
into that one thing, from which thou art originally sprung.’ 
Signahira Rerum.' 
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THE SELF, THE ULTIMATE BASIS OF ALL WORLDS 

I. atha hainam raikvah papraccha, bhagavan, kasmin sarve 
sampratidhitd hhavantiU, msdtala-lokesv iti hovdca, kasmin 
rasatala-lokd otdi ca protds ceti; hhur-lokesv iti hovdca. kasmin 
bhur-lokd otds ca protds ceti; bhuvar-lokesv iti hovdca. kasmin 
hhuvar-lokd otds ca protds ceti; suvar-lokesv iti hovdca. k(^smin 
SUV ar~lokd otds ca protds ceti; mahar lokesv iti hovdca. kasmin 
mahar-lokd otdi ca protds ceti; jano~lokesv iti hovdca. kasmin 
jano-lokd otds ca protds ceti; tapo-lokesv iti hovdca. kasmims 
tapo-lokd otds ca protds ceti; satya-lokesv iti hovdca. kasmin 
satya-lokd otds ca protds ceti; prajdpati-lokesv iti hovdca. kasmin 
prajd-puti-lokd otds ca protds ceti; hrahma-lokesv iti hovdca. 
kasmin hrahma-lokd otds ca protds ceti; sarva-lokd dtmanibrahmani 
mariaya ivautds ca protds ceti: sa hovdcaivam etdn lokdn dtmani 
pratisthitdn veda, dtmaiva sa bhavati iti, etan nirvdndnusdsanam 
iti veddnusdsanam iti veddnusdsanam. 

I. Then Raikva asked, ‘Venerable Sir, in what are all 
(these worlds) become firmly established?’ In the rasdtala 
worlds, said he. In what are the rasdtala \yorlds (established) 
as warp and woof? In the terrestrial {hhur) world, said he. 
In what are the terrestrial worlds (established) as warp 
and woof? In the worlds of atmosphere {bhuvar), said he. In 
what are the worlds of atmosphere (established) as warp and 
woof? In the heavenly (swmy) worlds, said he. In what are 
the heavenly worlds (established) as warp and woof? In the 
mahar worlds, said he. In what are the mahar worlds (estab- 
lished) as warp and woof? In Ua^janas worlds, said he. In what 
are the worlds (established) as warp and woof ? In the 

tapas worlds, said he. In what are the tapas worlds (established) 
as warp and woof? In ihe, satya worlds, said he. In what are 
the worlds (established) as warp and woof? In the 

Prajd-pati wqt16s>, said he. In what are the Prajd-pati worlds 
(established) as warp and woof ? In the Brahma worlds, said 
he. In what are the Brahma worlds (established) as warp and 
woof? All the worlds, like so many beads are established in 
the self, in Brahman as warp and woof, thus said he. He who 
knows thus that these worlds are established in the self, he 
becomes the self alone. This is the doctrine leading to libera- 
tion. This is the doctrine of the Veda. This is the doctrine of 
the Veda. 
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like so many heads: sQe 'B.Qt.'S^ll. y. 

evam sarvdni hhutdni manih sutram ivdtmani: even as the beads are 
strung into a thread are all objects strung in the self : Dhydna-bindu 

U.6. 

XI 

THE COURSE AFTER DEATH 

I. atha hainam raikvah papraccha, hhagavan, yo’yam vijhd- 
na-ghana utkrdman sa kena katarad vd va sthdnam utsrjydpak- 
rdmatUi; tasmai sa hovdca, hrdayasya madhye lohitam mdm- 
sa-pindam yasmims tad daharam pundarikam kumudam ivdne- 
kadhd vikasitam; tasya madhye samudrah, samudrasya madhye 
kosah, tasmin nddyas catasro hhavanti, ramdramecchdpunar- 
hhaveti. tatra ramd puny enapunyamlokam nay ati; aramdpdpena 
pdpam, icchayd y at smarati tad ahhisampadyate, apunarhhavayd 
kosam bhinatti, kosam bhitvd slrsakapdlam bhinatti, slrsakapdlam 
bhitvd prthivim bhinatti. prthivim bhitvdpo bhinatti. dpo bhitvd 
tejo bhinatti. tejo bhitvd vdyum bhinatti. vdyum bhitvdkdsam 
bhinatti, dkdiam bhitvd mano bhinatti. mano bhitvd bhutddim 
bhinatti, bhutddim bhitvd mahdntam bhinatti, mahdntam' hhit- 
vdvyaktam bhinatti, avyaktam bhitvdksaram bhinatti. aksaram 
bhitvd mrtyum bhinatti. mrtyur vai pare deva fki-bhavatiti, 
parastdn na san ndsan sad asad ity etan nirvdndnusdsanam iti 
veddnu^dsanam iti veddnuidsanam. 

I. Then Raikva asked thus; Venerable Sir, How and by 
what means does this self which is a mass of intelligence 
after leaving its seat and moving upwards have its exit? 
To him he replied. In the centre of the heart is a red mass 
of flesh. In it is the white lotus called dahar a which has 

bloomed like a red lotus with its petals spread in different 
directions. In the middle of it is an ocean. In the middle of 
the ocean is a sheath. In it sxo. torn: nddis called Rama, Arama, 
Iccha and Apunarbhava. Of these, Rama leads (the practitioner 
of righteousness) through righteousness to the world of right- 
eousness. Arama leads (the practitioner of unrighteousness) 
through unrighteousness to the world of the unrighteous. 
Through Iccha one attains whatever object of desire one recalls. 
Through Apunarbhava one breaks through the sheath. Having 
broken through the sheath one breaks through the shell of the 
crest (skull). Having broken through the skull, he breaks 
through the earth element. Having broken through the earth 



XlL I. Suhdla Upanisad 887 

element he breaks through water. Having broken through 
water, he breaks through light. Having broken through light, 
he breaks through air. Having broken through air, he breaks 
through ether. Having broken through ether, he breaks through 
mind. Having broken through mind, he breaks through the 
subtle elements. Having broken through the subtle elements, 
he breaks through the mahat tattva. Having broken through 
the mahat tattva he breaks through the Unmanifested. Having 
broken through the Unmanifested, he breaks through the 
Imperishable. Having broken through the Imperishable, he 
breaks through Death. Then Death becomes one with the 
Supreme. In the Supreme there is neither existence nor non- 
existence nor existence and non-existence. This is the doctrine 
leading to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

apunarhhavd: non-rebirth. 

mahat: the great, the first product of prakrti, the principle of buddhi 
or intelligence in the individual. For the Sdmkhya doctrine of 
evolution which is adopted here see I.P. Vol. 11, pp. 266-277. 
mrtyu: death. The principle of all-devouring time is not different 
from the Eternal Supreme. 

XII 

PURITY OF FOOD 

I. ndrdyaiidd vd annum dgatam,pakvam brahmalokemahd-sam- 
vaftake, punah pakvam dditye, punah pakvam kratryddi, punah 
pakvam jdlakilakUnnam paryusitam, putam annum aydcitam 
asamklptam asmydn, na kafk cana ydceta. • 

I. From Narayana came into being food (in a raw state). 
In the Mahd-samvartaka (the great dissolution) in the world 
of Brahma it becomes ripe (cooked). It is again cooked in the 
world of the sun. It is again cooked in the sacrifices. Food with 
water oozing out of it or rendered stale (should not be eaten). 
Food which is clean (devoid of the defects mentioned) which 
is not acquired by begging or not got according to a previously 
arranged plan should one eat. He should not beg for food of 
any one whatsoever. 

Purity of food makes for purity of disposition. 
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xm 

THE CHILD-LIKE INNOCENCE OF THE SAGE 

I. hdlyena tisthdset, bdla-svabhdvo asahgo niravadyo maunena 
pdndityena niravadhikdratayopalabhyeta, kaivalyam uktam niga- 
manam prajd-patir uvdca; mahat-padam jndtvd vrksamule vaseta, 
kucelo’ sahdya ekdM samddhistha dtma-kdma dpta~kdmo nis~kdmo 
j%vna~kdmo hastini simhe damie masake nakule sarpardksasa- 
gandharve mrtyo rupdni viditvd na hihheti kutai caneti vrksam 
iva tisthdset, chidyantdno’pi, na kupyeta, na kampetotpalam iva 
tisthdset, chidyamdno’pi na kupyeta, na kampeta, akdsam iva 
, tisthdset, chidyamdno’pi na kupyeta na kampeta, satyena tisthdset 
satyo’yam dtmd, sarvesdm eva gandhdnam prthivl hr day am, 
sarvesdm eva rasdndm dpo hrdayam, sarvesdm eva rupdndm tejo 
hrdayam, sarvesdm eva sparsdndm vdyur hrdayam, sarvesdm eva 
sabddndm dkdsam hrdayam, sarvesdm eva gatindm avyaktam 
hrdayam, sarvesdm eva sattvdndm mrtyur hrdayam, mrtyur vai 
pare deva eki-bhavatUi, parastdn na san ndsan na sad asad ity 
etan nirvdndnusdsanam iti veddnusdsanam iti veddnusdsanam. 

13. One should cultivate the characteristics of a child. The 
characteristics of a child are non-attachment and innocence 
(freedom from notions of right and wrong). By abstinence from 
speech, by learning, by non-observance of conventions relating 
to the classes and stages of life one acquires the state of alone- 
ness proclaimed by the Vedas. Prajd-pati said thus; After 
knowing the highest state (the sage) should reside at the foot 
of a tree. With a rag as his loin cloth, with no one to help him, 
all alone, remaining in concentration, with his desire for the 
self, with all desires fulfilled, with no desires, with desires con- 
sumed, recognising in the elephant, in the lion, in the tiger, 
in the mosquito, in the mungoose, in the snake, the demon 
and the faery spirit so many forms of death, he is not afraid 
of them on any account. He should be (unmoved) like a tree. 
Even if cut asunder, he should not get angry, he should not 
quake. He should be like a rock and even if cut asunder should 
not get angry, should not, quake. He should be like the sky 
and should not get angry, should not quake. He should stand 
by the truth, for verily, this truth is the self. Of all smells, 
earth is the heart, of all tastes water is the heart; of all forms 
light is the heart; of all touches, air is the heart. Of all sounds 
ether is the heart; of all states of being the unmanifested is the 
heart; of all beings, death is the heart. Death, verily, becomes 
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one with the Radiant Supreme. In the Supreme there is neither 
existence nor non-existence nor existence and non-existence. 
This is the doctrine leading to liberation. This is the doctrine 
of the Veda. This is the doctrine of the Veda. 

SeeB.U. III. 5. i. 

Superiority to emotions and indifference to worldly objects and 
desires are stressed. 

XIV 

GRADUAL DISSOLUTION IN THE SUPREME 

I. pythim vdnnam dpo annadd, dpovdnnam jyotir annddam, 
jyoUr vdnnam vdyur annado vdyur vdnnam dkdso’nndda, dkdso 
t vdnnam indriydny anndddnindriydni vdnnam manonnddam, 

I mano vdnnam huddhir annadd,, buddhir vdnnam avyaktam anna- 

I dam, avyaktam vdnnam aksaram annddam, aksaram vdnnam 

mHyuf annddo mrtyur vai pare deva ekl-bhavatiti parastdn na 
I san ndsdn na sad asad ity etan nirvdndnusdsanam iti veddnusd- 

sanam iti veddnusdsanam. 

I. Earth is the food, (in relation to it) water is the eater of 
the food. Water is the food, (in relation to it) light is the eater 
of the food. Light is the food, (in relation to it) air is the eater 
of the food. Air is the food, (in relation to it) ether is the eater 
of the food. Ether is the food, (in relation to it) the organs of 
perception and of action are the eater of the food, the organs 
of perception and of action are the food, in relation to them, 
mind is the eater of the food. Mind is the food, (in relation to it) . 
Understanding is the eater of the food. Understanding is the 
food, (in relation to it) the Unmanifested is the eater of the 
food, the Unmanifested is the food, (in relation to it) the 
Imperishable is the eater of the food. The Imperisha.ble is the 
food, (in relation to it) Death is the eater of the food. Verily, 
Death becomes one with the Radiant Supreme. In the Supreme, 
there is neither existence nor non-existence, nor existence and 
non-existence. This is the doctrine leading to liberation. This 
is 'the doctrine of the Veda. This is the doctrine of the Veda, 

anndda: the eater of the food, the cause in which it is dissolved in 
involution. . ■ • 

Only the Transcendent Self remains when all things are negated. 
The very principle of negation, death is absorbed in the Supreme. 
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XV 

DISSOLUTION OF INDIVIDUALITY 

I. atha hainam raikvah papraccha, bhagavan, yo’yam vij- 
hdna-ghana utkrdmam sa kena katarad va va sthdnam dahatlti. 
tasmai sa hovdca, yo’yam vijndna-ghana utkrdman prdnam dahati; 
apdnam, vydnam, uddnam, samdnam, vairamhham, mukhyam, 
antarydmam, prabhahjanam, kunidram, syenam, svetam, krsnam, 
ndgam dahati; prthivy-dpas-tejo-vdyv-dkdsdm dahati; jdgaritam, 
svapnam, susuptam, turiyam ca mahatdm ca lokam par am ca 
lokam dahati; lokdlokam dahati; dharmddharmarh dahati; abhds- 
karam, amaryddam, nirdlokam, atah param dahati; mahdntarh 
dahati; avyaktarh dahati; aksaram dahati; mrtyum dahati; mrtyur 
vai pare deve eki-hhavatUi parastdn na san ndsan na sad asad ity 
etan nirvdndnusdsanam, iti veddnusdsanam iti veddnusdsanam. 

I. Then (the sage) Raikva asked: Venerable Sir, how and 
by what means does this (self) which is a mass of intelligence, 
after moving upwards (from this seat) burn away its seat? 
To him he replied thus; This self, after moving upwards, 
burns the prdria, the apdna, the vydna, the uddna, the samdna, 
the vairambha, the mukhya, the antarydma, the prabhanjana, 
the hmdra, the syena, the sveta, the kr^na and the ndga 
(vital airs). It burns (the elements) earth, water, fire, air and 
ether. It burns the waking, dreaming and sleeping states as 
also the Turiya, this mighty world and the other world. It 
burns the visible and the invisible worlds. It burns virtuous 
and vicious conduct. Thereafter it burns the world, devoid of 
lustre, devoid of limit, devoid of appearance. It burns the 
mahat tattva: it burns the Unmanifested. It burns the Imperish- 
able. It burns Death. Death becomes one with the radiant 
Supreme. In the Supreme there is neither existence nor non- 
existence nor existence and non-existence. This is the doctrine 
leading to liberation. This is the doctrine of the Veda. This is 
the doctrine of the Veda. 

i)ijmna: intelligence, a form of knowledge superior to the action of 
themind. InT.U.II and III; K.U. III. 9; it is identified with buddhi 
and is ranked above mind. It is assumed that the moral qualities 
and power of remembrance of the self accompany the soul in the 
journey after death. 
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XVI 

CONCLUSION 

I. sauhdlahlja brahmopanisan ndprasdntdya ddtavyd nd- 
putrdya ndsisydya ndsamvatsarardtrositaya ndparijndtakulasi- 
Idya ddtavyd naiva ca pravaktavyd. 

yasya deve para hhaktir yathd deve tathd gurau, 
tasyaite kathitd hy arthah prakdsante mahdtmanah 
ity etan nirvdndnusdsanani iti veddnusasanam iti veddnusd- 
sanam. 

I. This secret doctrine of the seedless Brahman owing its 
origin to Subala should not be imparted to anyone who has 
not attained composure of spirit, not to one who has no sons, 
not to one who has no disciples, nor to one who has not taken 
residence for one year at nights, nor to one whose family and 
character are not known. This should not be imparted nor even 
mentioned to any such person. The subject-matter of this shines 
to advantage if imparted to the high-souled one whose devotion 
to the Supreme Being is profound and whose devotion to the 
teacher is as (profound as it is) to the Supreme. This is the 
doctrine leading to liberation. This is the doctrine of the Veda. 
This is the doctrine of the. Veda. 




JABALA UPANISAD 

The Jdbdla Upanisad belongs to the Afharva Veda and 
discusses a few important questions regarding renunciation. 
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JABALA UPANISAD 

1. hrhaspatir uvdca ydjnavalkyam yad anu kuruksetram 
devdndm deva-yajcmam sarvesdm bhutdndm hrahma-sadanam. 
avimuktam vai kuruksetram devdndm deva-yajanarh sarvesdm 
bhutdndm hrahma-sadanam. tasmddyatra kvacana gacchati tad eva 
manyeta tad avimuktam eva, idam vai kuruksetram devdndm 
deva-yajanarh sarvesarh bhutdndm hrahma-sadanam. atra hijantoh 
prdnesutkramamdnesu rudrah tdrakam brahma vydcaste, yendsdv 
amrtii bhutvaj mokst bhavati, tasmdd avimuktam eva niseveta 
avimuktarh na vimuhced evam evaitad ydjhavalkya. 

1. Brhaspati said to Yajnavalkya, Kuruksetra h for the 
gods, the resort of the gods and for all creatures it is the abode 
of Brahma. Avimukta^ is the kuruksetr a which is for the gods 
the resort of the gods and for all creatures the abode of Brahma. 
Therefore, wherever one may go, one should think of it as such. 
It is only avimukta. It is 'kuruksetra which is for the gods, the 
resort of the gods, and for all creatures the abode of Brahma. 
There when the lives of living creatures go upwards, Rudra 
teaches the tdraka mantra. By it they become immortal and 
are liberated. Therefore meditate on avimukta. Do not give 
up avimukta, Yajnavalkya. 

2. atha hainam atrih papraccha ydjnavalkyam, ya eso'nanto’ 
vyakta dtmd tarn katham aham vijdniy dm iti. sa hovdca ydjna- 
valkyah so’vimukta updsyo ya eso’nanto’ vyakta dtmd so’vimukte 
pratisthita iti. so’vimuktah kasmin prati^hita iti. varandydm 
ndsydfh ca madhye pratisthita iti. kd vai varand kd ca ndslti, 
sarvdn indriya-krtdn dosdn vdrayatUi tena varand hhavatiti, 
sarvdn indriya-krtdnpdpdnndsayatiti tena nasi hhavatiti. katamarh 
easy a sthdnam hhavatiti bhruvor ghrdnasya ca yah sandhih sa 
esa dyaur lokasya parasya ca sandhir hhavatiti, etad vai sandhim 
sandhydm hrahma-vida updsata iti, . so' vimukta updsya iti, 
so’vimuktarh jhdnam dcadeyo vai tad evam vedeti. 

2. Thereafter Atri inquired of Yajnavalkya, 'How can I 
know that self which is infinite and unmanifested?’ Yajnavalkya 
said (in reply), meditate on (for) the self which is 

infinite and unmanifested is established in avimukta. (Atri 
then inquired) In what is established? (Yajnavalkya 

answered) It is established in the middle of Varand and Ndsi. 
(Atri inquired) What is and what is A'isT? ( Yajnavalkya 

answered) As it overcomes all thb faults done by the sense 
organs it is called Varand; as it destroys all the evils done by 
I avimuktam sopadhikani, 

■ FF*"' 
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the sense organs it is called Ndsi. (Atri asked) What is their 
abode? (Yajnavalkya answered) It is the meeting-place of 
the eyebrows and the nose. It is the meeting-place of the 
world of gods and (the world) beyond. The same meeting-place, 
the knowers of Brahman worship as sandhyd. So avimukta is 
to be meditated on. He who knows it gains the knowledge 
which makes for liberation. . 

3. atha hainam hrahmacdrina ucuh, kirk japyend’mrtatvam 
hruMti, sa hovdca ydjhavalkyah, satarudriyenety etdny eva ha vd 
amrtasya ndmdni, etair ha vd amrto bhavatiti, evam evaitad 
ydjhavalkyah. 

3. Once students of sacred knowledge asked (Yajnavalkya) : 
Can we gain life eternal by the repetition of formulas [mantras) ? 
Yajnavalkya said (in reply) By (meditation on) satarudriya 
which are the names of eternal life, one becomes immortal. 

4, atha huinam janako vaideho ydjhavalkyam upasametyo- 
vdca, bhagavan, sarhnydsam {anu) bruhiti. sa hovdca ydjnaval- 
kyah; brahmacaryam parisamdpya grh% hhavet, grhi hhutvd vani 
bhavety vani hhutvd pravrajet, yadi velar atha brahmacarydd eva 
pravrajet, grhdd vd vandd vd. atha punar avrati vd vratl vd 
sndtako vd asndtako votsanndgniko vd y ad ahar eva virajet tad 
ahar eva pravrajet, taddhaike prajdpatydm evestim kurvanti, tad 
u tathd na kurydd dgneyim eva kurydt. agnir ha vai pranah 
prdriam eva tathd karoti. traidhdtavlyam eva kurydt, etayaiva 
trayo dhdtavo yad uta sattvam rajas tama iti. ayam te yonir 
rtvijo yato jdtah prandd arocathdh, tarn prdnam jdnan agna 
drohathdno vardhaya rayim, ity anena mantrendgnim djighret, 
esa ha vd agner yonir yah pranah prdnam gaccha svdhety evam 
evaitad aha. grdmdd agnim dhrtya purvavad agnim dghrdpayet. 
yad agniri'i na vindet apsu juhuydt, dpo.vai sarvd devatdh sarvd- 
bhyo devatdhhyo juhomi svdheti, juhvoddhrtya prasniyat sdjyarh 
havir andmayam mok§amantrah trayyaivam vadet, etad brahma, 
etad updsitavyam, evam evaitad bhagavann iti vai ydjhavalkyah. 

4. Once Janaka (King) of Videha approached Yajhavaikya 
and said, 'Venerable Sir, teach me about renunciation.' 
Yajhavalka said: After completing the life of a student, let 
one become a householder; after completing the life of a house- 
holder let one become a forest dweller; after completing the 
life of a forest dweller, let one renounce, otherwise (if a suitable 
occasion arises) let one renounce even from the state of a 
student or from the state of a householder or from that of a 
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forest dweller. Whether one has not completed the injunctions 
or completed the injunctions, whether he is a student or not, 
even if he has not completed the sacrificial rites, on whatever 
day he has the spirit of renunciation, that very day let him 
renounce (and become a recluse). Some, indeed, perform the 
prajdpatya sacrifice. One need not do this but should only 
perform the fire sacrifice. Fire is life and one performs the life 
sacrifice thus: (He makes the fire take the form of life, or 
merge into its original source, life). Then he should also perform 
the traidhdtaviyd sacrifice. The three elements represent the 
three qualities sattva, rajas and toas (which are to be burnt). 
He should inhale the fire (smoke) by uttering the following 
mantra (verse), '0 Fire, this life who is the source of your 
birth and from whom, having sprung forth you shone. Knowing 
this you climb up to life and then make my wealth (spiritual 
wealth) increase.'’ He who is life is the source (material cause) 
of fire. 0 Fire, you assume the form of life, your source. (As 
for one who has not performed the fire sacrifice; having taken 
the fire from the village (i.e. any house in the village), he should 
inhale the fire as mentioned before. If he is not able to get the 
fire, he should perform the sacrifice in the water. For . water 
represents all the gods. So uttering this mantra'. T offer unto 
all the gods,’ he should perform the sacrifice, he should take 
the sacrificial remnant with ghee, which cures all diseases. 
He should utter the pranava (which leads to release), which 
represents (the substance of) the three Vedas). This is Brahman. 
It should be meditated upon. 'Even so is it, Revered Yajna- 
valkya,’ said Janaka. 

■avratm: one who has hot performed the prescribed rites even as 
whiw is one who has' performed the rites. 

sndtaka: one who has completed the ceremonies relating to Vedic 
studies even as asndtaka is one who has not completed the ceremonies. 
that very day he may renounce: Mahd-nirvdna T antra says: One 
should not enter the stage of a recluse giving up an old father and 
mother or a devoted wife or an infant son. 

mdtaram pUaram vrddham hhdrydm caiva pativratdm 
sisums ca tanayam hitva ndvadhutdsramam vrajet. VH. 7. 

He who becomes a monk, giving up father, mother, child, wife, 
kinsmen and relatives becomes a great sinner. 

mdtfn pitfn sisiln ddrdn svajandn bandhavdn api 
yahpravrajetaMtvaitdnsamahdpdtaMbhavet.YlTL.iS. 

Cp, also: 
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adhitya vidhivad veddn putrdms cotpddya dharmatah 
isivd ca saktito yajnair mano. mokse nivesayet. 

‘Having studied the Vedas according to rule, having produced 
sons, in conformity with dharma, having performed sacrifices to 
the best of one’s ability, let one set one’s mind on release.’ 
anadhUya dvijo veddn, anutpddya tathdtmajdn, 
anistvd caiva yajnais'ca moksam icchan vrajaty adhah. 

‘Any twice-born individual who desires release without having 
studied the Vedas, without having produced sons and without having 
offered sacrifices, goes down below.’ 

These verses are quoted in Vacaspati’s Bhdmatl,!. i. i. 

prdna: life. Here it is not individual breath. It is the suirdtman, the 
soul or the material cause of the world. 

tridhdiavly a: in this sacrifice three sacrificial cakes puroddsa, are 
used, representing the three gunas. 

5. atha hainam. atrih papraccha ydjnavalkyam prcchdmi tvd 
ydjnavalkya ayajhopamti katham hrdhmana iti, sa hovdca 
ydjnavalkyah, idam evdsya tad yajhopavltam ya dtmd.pah 
prd.sydcamydyam vidhih panvrdjakdndm, vlrddhvdne vd andsake 
v'd apdm praveie vd agni pravese vd mahd-prasthdne vd, atha 
parivfdd vivarij.avdsd mundo’parigrahah sucir adroM hhaiksano 
brahma-bhuydya bhavatUi, yady dturah sydn manasd vdcd sam- 
nyaset, esa panthd brahmand hamivittas stenaiti samnydsi 
brahmavid ity evam evaisa bhagavan ydjnavalkyah. 

5. Then Atri enquired of Yajnavalkya. On being asked how 
one who does not wear the sacred thread can be (treated as) 
a Biuhniana, Yajnavalkya answered, this alone is the sacred 
thread of him that purifies himself by the offering and sipping 
water. This is the procedure for becoming a recluse. (For one 
who is w'-eary of the world but not yet fit to become a recluse 
the following are prescribed), he may choose a hero’s death 
(by following the path of the warrior in the battlefield) , he ma^^ 
fast unto death, throw himself into water or enter fire (burn, 
himself to death) or perform the last journey (walk on unto 
death). Then the wandering ascetic who (puts on) orange 
robes, who is shaven, who has non-possession, purity, non- 
enmity, lives on alms, obtains the state of Brahman. If he is 
diseased he can renounce by mind and speech. This is not to 
be done bj^ one who is healthy. Such a renouncer becomes the 
knower of Brahman, so said the venerable Yajnavalkya. 

upavUa: the sacred thread is a cotton thread of three strands 
running from the left shoulder across the body to the right hip. 
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It is first placed on the youth by the teacher at the ceremony of 
initiation. It is the outward and visible symbol of the sutrdtman, 
the thread-spirit on which all the individual existences are strung 
like beads and by which all are inseparably linked to their source. 

Among the ancient Iranians as among the Parsees to this day, 
at the age of 15, a boy or a girl is admitted to the community of 
the Zoroastrians by being girt with the sacred thread. 

dturah: diseased. When one is about to die he may renounce by 
mind or speech. It is unnecessary to go through the ceremonies. 

This passage seems to justify suicide, in certain conditions. 

6. tatra parama-hamsd ndma samvartakdruni svetaketu durvdsa 
rhhu niddgha jada-hharata dattatreya raivataka prabhrtayah, 
avyaktalingdh avyaktdcdrdh anunmattd unmattavad dcarantas 
tridandam kamandalum sikyam pair am jalapavitram sikhdm 
ydjnopavUam ca ity etat sarvam hhusvdhety apsu parityajy 
dtmdnam anvicchet. yathajatarupadharo nirgrantho nisparigrahas 
tat-tad-hrahma-mdrge samyak sampannah suddha-mdnasahprdna- 
samdhdrandrtham yathokta-kdle vinmkto lhaiksam dcaran udara- 
pdtrena Idbhdldhhayoh samo bhutvd sunydgdra-devagrha trna- 
kuta-valmika-vrksamula-kuldlasdldgnihotra-gfha-nadipulina-gin 
ktihara-kandara-koiara-nifjhara-sthandilesu tesv aniketa vdsya- 
prayatno nirmamah sukladhydnapardyano’ dhydtma-nistho’ subha- 
karma-nirmulanaparah saihnydsena deha-iydgafh karoti, sapara- 
ma-hamso-ndma parama-hamso ndmeti. 

6. Saihvartaka, Aruni, Svetaketu, Durvasa, Rbhu, Nidagha, 
Jada-bharata, Dattatreya, Raivataka and others are para- 
mahamsas. They are of unmanifested natures, of unmanifested 
ways of life, seen (to others) to behave like mad men though 
they are in no way mad. They renounce tridanda, kamandalu, 
tuft of hair and sacred thread and all that in water with the 
words bhu svdhd and seek to know the Self. Assuming the form 
they had at birth, without any bonds, without any possessions, 
they must tread well the path of Brahman, With a clean mind 
(or a pure heart), for the sake of maintaining life, they must fill 
at fixed times the vessel of their stomach with the alms obtained, 
treating gain and loss as equal. They must live in places like 
a deserted house or a temple or a shrub or an anthill, the root 
of a tree, a potter’s house, fireplace, a sandbank in a river, 
hill, cave, hollow of a tree, stream in a deserted place. Without 
effort, without self-sense, intent on meditation established in 
the higher self, keen on removing the (effects of) evil deeds. 
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they give up their bodies by the method of renunciation. Such 
is a parama-hamsa. Such is a parama-hamsa. 

tri-dmida: monks carry three staves tied together. It is the sign of 
triple control of thoughts, words and deeds. 
kamandalu: a water-jar used by ascetics. 

The knower of dharma who wears no signs should practise its 
principles. M.B. XIV. 46. 51. 

V'asistha Smrti says : 'His signs are not manifest nor his behaviour,’ 
tasmdd alihgo dharmajho’vyaktalingo’vyaktdcdra Hi. 



PAINGALA UPANISAD 

This Upanisad belongs to the Sukla Yajur Veda and is in 
the form of a dialogue between Yajhavalkya and his pupil 
Paihgala. Some of the important questions such as meditation 
on the Supreme, the nature of release, are discussed in it. 
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CHAPTER I 

THE QUESTION 

I. atha ha paihgalo ydjhavalkyam upasametya dvadasavarsa- 
susrusdpurvakam paramarahasyam kaivalyam anuhruMti pap- 
raccha. 

1. Then Paingala approaching Yajhavalkya, after duly 
serving him for twelve years, asked, ‘Do tell us about the great 
secret of aloneness.' 

then: after the required ethical preparation. 
paingala: the son of Pihgala. 

BRAHMAN 

2. sa hovdca ydjnavalkyah: sad eva saumyedam agra dsU. tan 
nitya-muktam, avikriyam, satyajhdndnandam, paripurnam, sand- 
tanam, ekam evddvUiyam brahma. 

2. Yajnavalkya replied to him: ‘At the beginning, all this, 
my dear, was being alone. That is Brahman, the ever free, 
indeterminate, of the nature of truth, knowledge and bliss, 
ever full, ancient (or eternal) one without a second. 

being, with the names and forms unmanifest. 

WITNESS SELF 

3. tasmin maru-sukUkd-sthdnu-sphatikddaujala-raupya-puru- 
sa-rekhddival lohila-sukla-krsna-guna-mayi guna-sdmydnirvdcyd 
mulaprakrtir dsit, tat pratihimbitam yat tat sdksi-caitanyam dsU. 

3. Even as in the mirage, the pearl-oyster, a log of wood, a 
piece of crystal and the like there is (respectively) the mani- 
festation of water, silver, the figure of a human being, streaks 
of light and the like, in that (pure being) is the root-principle 
of all objectivity, possessed of the qualities of red, white and 
black, with the qualities in equipoise and incapable of being 
adequately expressed. When this is reflected in Brahman, it 
becomes the witness self. 

The Pure Brahman becomes the witnessing consciousness, the 
eternal subject faced by the principle of all objectivity. The Pure 
. Spirit develops into the'’ subject-object relationship. 

The similes employed suggest the apparent character of the 
reflection. The point stressed is that this development does not 
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affect the character of Brahman. Tine, development is based on 
Brahman but does not injure his integrity. 

mula-prakrti: the root principle of matter. It cannot of its own 
develop. Matter by itself cannot give rise to life, mind, etc. So the 
principle of caitanya or consciousness is posited. Owing to the 
influence of caitanya the root principle evolves into detailed forms. 

ISVARA 

4. SCI punar vikrtim prdpya sattvo-driktdvyaktakhydvarana- 
saktir dsit, tat pratihimbitam yat tad Isvara-caitanyam ■ dsU. 
sa svddhmamdyah sarvajhah srsti-sthiti-laydndm ddikartd jagad- 
ahkura~rupo bhavati. svasmin vilinam sakalarh jagad dvir~ 
bhdvayati, prdni-karma-vasdd esa pato yadvat prasdritah, prdni- 
karma-ksaydt punas tirobhdvayati. tasminn evdkhilam visvam 
samkocita-patavad vartate. 

4. When that {milla-pr akrti) mid&igoes change, due to the 
preponderance of the sattva (quality) it becomes known as 
the unmanifested and has the power of veiling (the nature of 
Brahman). What is reflected in_it becomes the Isvara con- 
sciousness. That (principle of Isvara) has maya under his 
control, he is all-knowing, the first cause of creation, sustenance 
and dissolution of the world, he takes the form of the sprout 
of the world (the seed from which the world grows). That 
causes the entire world resting in it to become manifest. On 
account of the previous deeds of the souls this unfurls like 
a piece of cloth; with the destruction of the deeds of the souls, 
this again causes the world to disappear. In that alone remains 
the entire universe like a rolled up piece of cloth. 


HIRANYA-GARBHA 

Uddhisthitdvara'j^a-saktito rajo-drikta-mahad~dkhyd vikse- 
pa-saktir dsit. tat pratihimbitam yat tad hirdnya-garhha-caitanyam 
dsitysamahattattvabhimdmspastdspasta-vapur bhavati. 

5. From the power of veiling dwelling m Isvara there comes 
into being the power of projection, known as the niahat due 
to the preponderance of What is reflected in it becomes 
the Eirancya-gariha consciousness. That (consciousness) con- 
ceiving ih& mahat tattva as its own 'has its form manifested both 
distinctly and indistinctly. 
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virat 

6. hiranya-garbhddhidhita-viksepa-saktitas tamo-driktdhamkd- 
rdbhidhd sthula-saktir dsU, tat-pmUbimbitam yat tad virdt caitan- 
yam dsU. sa tad-abhimdm spasta-vapuh sarva-sthula-pdlako 
visnuh pradhdna-pumso bhavati. tasmdd dtmana dkdsah sambhu- 
iah, dkdsdd vdyuh, vdyor agnih, agner dpah, adbhyah prthivt, 
tdni pdnca-tanmdtrdni trigundni bfiavanti. 

6. From the power of projection dwelling in Hiranya-garbha 
there comes into being the power of making gross bodies, 
known as the self-sense. What is reflected in it becomes the 
Virat consciousness. That (Virat consciousness), conceiving 
the self-sense as its own, with its form manifested distinctly 
becomes the chief person Visnu, the sustainer of all gross 
creation. From that (Virat) self ether originates; from ether 
air, from air fire, from fire water, from water earth; these 
five subtile elements become the three qualities (sa2!i{y(S5, rajas 
and tamas ) . 

See T.U. 11. I. 3 . 

In these passages the nature of the Supreme Reality is mentioned, 
which transcends the distinction of subject and object. 
Others are conceived on the subject-object pattern. Witness self 
has confronting it mula-prakfti, Isvara, avyakta; Hiraiiiya-garhha, 
mahat; Virat, ahaihkara. All these are necessary for one another. 
Witness Self and Isvara are sometimes combined. See Ma. U. 

CREATION 

7. srastu-kdmo jagad-yonis iamo-gunam adMsthdy a suksma- 
tanmdtrdni bhutani sthuUkartum so'kdmayata. srsieh 'parimitdni 
bhutdny ekam ekarh dvidhd vidhdya punas caturdhd krtvd 
svasvetaradvitiydmsaih pancadhd samyojya pancthrta-bhufair 
ananta-koti - hrahmdnddni - tat-tad - andocita ~ oatur-dasa-bhuvandni 
tat-tad-bhuvanocita-golaka~sthula~sarirdny asrjat. 

7. He (the creator of the world) desirous of creating, 
embracing the quality of tamas (inertia) desired to change the 
subtile elements into gross ones.' Dividing each of the elements 
measured at the time of creation into two and again sub- 
dividing each (first equal part) into four equal parts each and 
mixing each of the four subdivided equal parts with each of the 
four (second) equal parts of the other four elements and thus 
forming five heaps (of five sorts each) ; out of the elements 
thus quintuplicated he created many crores of brahmandas 



9o6 Th& principal Upanisads I, ii. 

(macrocosms), fourteen worlds appropriate to each (of these 
macrocosms) and globular gross bodies appropriate to each (of 
these worlds). 

The process of quintuplication, panclkarana, is mentioned here . 

8. sa paUca-bhufdndm rajom'sdm catwdhd krtvd hhdga-traydt 
Panca-vrttydtmakam prdnam asrjat. sa tesdrh turya-hhdgena 
karmendfiydriy asrjat. 

8, Dividing the mobile property of the five elements with 
four parts, . he created out of the three parts thereof, the principle 
of life with its fivefold functions. Out of the fourth part he 
created the organs of action. 

As inertia is the character of tamas, mobility is the character of 
rajas: 

g. sa tesdm sattvdmsam caturdhd krtvd hhdga-traya-samastitah 
panca-kriyd-vrttydtmakani antah-karanam asrjat. sa tesdrh sattva- 
turtya-bhdgena j'Mnendriydny asrjat. 

g. Dividing the rhythmic property (of the five elements) into 
four parts, out of the totality of the three parts Thereof he 
created the inner sense with its fivefold functions. Out of the 
fourth part of the rhythmic property he created the organs of 
perception, 

10 . sattva-samastita indriyapdlakdn asrjat. tdni srsidny ande 
prdciksipat. tad-djhayd samastyandarh vydpya tdny atisthan. 
tad djhaydharkkdra-samanvito virdd sthuldny araksat. hiranya- 
garhhas tad-djhayd suksmd^y apdlayat. 

10 . Out of the totality of the rhythm he created the organs 
of the sense organs. He then cast them into the macrocosm. 
Under his orders they stood pervading the entire macrocosm. 
Under his orders the Virat possessed of self-sense protected 
the gross elements. Under his orders Hiranya-garhha xn\Q.i. over 
the subtile elements. 

11, andasthdni tdni tena vind spanditiirh cestitum vd na 
sekuh. tdni cetamkartum so* kdmayata, hrahmdnda brahmaran- 
dhrdni samasta-vyasti-mastakdn viddrya \tad evdnuprdvisat. 
taddjaddnyapitdnicetanavatsvakarmdiy,icakrire: 

II. They (the gross and the subtile elements and the products 
of the macrocosm) were not capable of moving or functioning 
without him. He desired to make them all conscious, (sentient). 
Piercing through the macrocosm and the caverns of the cranium 
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of the individual souls, situated in their crests, he entered them 
all. Then they, though nonconscious by nature, were engaged 
in their respective functions, as if they were endowed with 
consciousness. 

12 . sarvajneso mdyd-lesa-samanvito vyasti-deham 'pravisya tayd 
mohito jlvatvam agamat. sanra-traya-tdddtmydt kartrtva-bhoktr- 
tvatdm agamat; j dgrat-svapna-susupti-murchd-marana-dharma- 
yukto ghati-yantravad udvignojdto mrta iva kuldla-cakra-nydyena 
paribhramatUi. 

12. The Omniscient lord possessed of a particle of maya, 
on entering the several bodies and getting deluded by it attained 
the state of the individual soul. By identification with the 
three bodies (gross, subtle and causal) he attained the state 
of the doer and the enjoyer, ever performing the functions of 
waking, dreaming, sleeping, fainting and dying, he twirls 
round and round, like a potter’s wheel, as if dead though alive, 
in keeping with the adage relating to the potter’s wheel. 

mdyd-lesa: particle of maya. Cp. Bhdgamta: holding on his own 
person maya as a garland of flowers : 

svamdydm vanamdldkhydm nand-guna-mayim dadhat. 

The potter’s wheel seems to be still while whirling aud whirling 
while still. Subjection to the world is only seeming, due to false 
identification of the spirit with the body and its adjuncts. This is 
Advaita Vedanta. 
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CHAPTER II 

13VARA AND THE INDIVIDUAL SOUL 

I. atha paihgalo ydjhavalkyam uvdca, sarvalokdnam srsti-sthi- 
ty-anta-krd vibhur isah katham jwatvam agamad iti. . 

1. Then Paihgala asked Yajnavalkya thus: 'How does the 
Lord, the all-pervading, the cause of the creation, maintenance 
and dissolution of all the worlds, attain the state of the indi- 
vidual soul?’ 

THE GROSS BODY 

2 . sa hovdca ydjhavalkyah, sthula-suksma-kdraij^a-dehodhhava- 
pUrvakam jivesvara-svarupam vivicya kathaydrmti savadhanen- 
aikdgratayd sruyatdm. isah pahcikrta-mahd-hhuta-lesdn dddya 
vyasti-samastydtmaka-sthula-sarifdni yathdkramam akarot. kapd- 
lacarmdntfdsthi-mdmsa-nakhdniprthivy-amsdh, rakta-mutra-ldld- 
svedddikam ab-amsdh, kmt-trsnosna-moha-maidhunddyd agny- 
afhsdh,pracdranottdrana-svdsddikd vdyv-amsdh, Mma-krodhadayo 
vyomdmsdh etat samghdtam, karmarhi sahcitam, ivagddi-yuktam, 
hdlyddy avasthdhhimdndspadam, bahu-dosdsrayam, sthula-sanram 
bhavati. 

2 . Yajnavalkya replied to him thus: I shall relate the character 
of the individual soul and the Divine in distinction from each 
other preceded by an account of the origin of the gross, subtle 
and causal bodies. Let it be listened to by you with attention 
and one-pointed mind. The Lord, after getting together the 
minute parts of the quintuplicated great elements, created in 
order, gross bodies in their individual and collective aspects. 
The skull, the skin, the intestines, the bones, the flesh and the 
nails are parts (of the character) of the earth. Blood, urine, 
saliva, sweat and the like are of the character of water. Hunger, 
thirst, (bodily) heat, swooning, sex ini|)ulse and the like are of 
the character of fire. Movement, lifting, breathing and the like 
are of the character of air. Lust, anger and the like are of the 
character of ether. The combination of these becomes the 
gross body, organised by (under the ‘influence of) previous 
karma, provided with the skin and the like, affording the basis 
for the notion that the stages of infancy and the like belong to 
it and forming the haunt of various ailments. 

dosa: evil. Evils of the gross body are ailments. . 
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THE SUBTLE BODY 

3. athdpanclkfta-maha-hhuta-mjo’mia- hhdga-traya-samaditah 
pfdnam asrjat; prdi^dpdna-vydnoddna-samdndh pmnavrttayah. 
ndga - kurma- krkara - devadatta-dkanamjayd - upapmndh, hrdasa- 
na-ndhhi~kantha-sarvdngdni sthdndni; dkdsddi-vajo-gwia-turiya- 
hhdgena karmendriyam asrjat; vdk-pdni~pdda~pdyupasthds tad 
■vrttayah; vacandddna-gamana-visarganandds tad-visaydh. 

3. Then out of the three parts (of four) of the great elements 
in their mobile character and nonquintuplicated state he 
created the life principle. Prana, apdna, vydna, liddna and 
samdna are the (varied) functions of the life principle. The 
minor functions of these are Ndga, Kurma, Krkara, Devadatta 
and Dhanarhjaya. The heart, the anus, the navel, the throat 
and all the limbs form the seats (of the vital airs). Out of the 
(remaining) fourth part of the ether and other elements in their 
mobile character he created the organs of action. Its variants 
are the vocal organ, the hands, the feet, the excretory and the 
generative organs. Their functions are articulate expression, 
grasping, movement, excretion and (sex) enjoyment. 

4. evam hhuta-sattvdmia-hhdga-traya-sama^tito'ntah-karanam 
asrj at; antah-karana-mano-Utddhi-cittdhamkdrds tad-vrttayah; 
sarhkalpa-niscaya-smarandhhimdnanusarhdhdnds tad-msaydJi,; 
gala-vadana-ndhhi-hrdaya-hhru~madhyarh sthdnam; bhuta-sattva- 
turiya-bhdgenajndnendriyamasrjat;srotra-tvak-caksur-jihvd-ghrd- 
nds tad-vrttayah; sabda-sparsa-rupa-rasa-gandhds tad-visaydh; 
dig-vdtdrka-praceto’svi-vahmndropendra-mrtyukdh; candro-vis- 
nus-caturvaktrahsambhuscakdranddhipdh. 

4. In the same manner out of the totality of the three parts 
of the great elements in their rhythmic character, he created 
the inner sense. Its various forms (or modifications) are the 
inner sense, the mind, understanding, thought and self-sense. 
Determination, conviction,, memory, love and dedication are 
its functions. The throat, the face, the navel, the heart and 
the middle of the eyebrows are the seats. Out of the fourth part 
of the great elements in their rhythmical character, he created 
the 'organs of perception. Its varied forms are the ears, the 
skin, the eyes, the tongue and the nose. (Perceptions of) sound, 
touch, shape, taste, smell are its functions. DireGtion, Air, the 
Sun. Varuna, the Alvins, Fire, Indra, Upendra, Death, the 
Moon, Visnu, the fourfaced Brahma and Siva are the deities 
presiding over the inner senses. 
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THE FIVE SHEATHS 

5. athdnnamaya prdtpa-maya-mano-maya-vijndna-maydnanda- 
maydh pancakosdh, annamsenaiva hhutvdnnarasendhhivrddhim 
prdpydnna-rasa-maya-prthivydmyad viUyate so’nna-maya-kosah; 
tad ev a sthula-sarlram. karmendriyaih saha prdnddi-pahcakam 
pr ana-may a-kosah; jhanendriyaih saha mano mdno-maya-kosah; 
ji^dnendriyaih saha buddhir vijndna-may a-kosah y etat kosa-trayam 
lihga-sariram; svarupa-jndnam d.nanda-maya-kosas tat kdrana- 
sarlram. 

5. Then the five sheaths made of food, vital air, mind, 
understanding and bliss. What is brought into being only by 
the essence of food, what grows only by the essence of food, 
that which finds rest in earth full of the essence of food, that 
is the sheath made of food. That alone is the gross body. The 
five vital airs, along with the organ of action constitute the 
sheath made of the vital principle. Mind along with the organs 
of perception is the sheath made of mind. The understanding 
along with the organs of perception is the sheath made of 
intelligence. These three sheaths (of life, mind and intelligence) 
form the subtle body. The knowledge of one’s own form is of 
the sheath made of bliss. That is also the causal body. 

See T.U. 11 and III. 

6. athajnanendriya-pahcakam, kafmendriya-pahcakam,pydrid- 
di-pahcakam, viyadddi-pahcakam, antah-karana-catustayam 
kdma-karma-tamdmsy astapuram. 

6. Then the five organs of perception, the five organs of 
action, the five vital airs, breath and others, the five elements, 
ether and others, desire, action and darkness (ignorance), 
they constitute astapura (the totality of the subtle body). 

7. isdjnayd virdjo vyadideham pravisya huddhim adhisthaya 
visvatvam agamat. vijndndtmd ciddhhdso visvo vydvahdriko 
jdgrat sthula-dehdbhimdm karmabhur iti ca visvasya ndma 
bhavati. Udjhayd, sutrdtmd vyasti-suksma-sarlram pravisya mana 
adhisthaya iaijasaivam agamat. taijasah prdtibhdsikah svap- 
nakalpita -iti iaijasasya' ndma bhavati. isdjnayd mdyopddhir 
avyakia-samanvito vyasti-kdrana-sariram pravisya prajhatvam 
agamat. prdfm'vacchinnah pdramdrthikah susupty abhimdmti 
prdjhasya ndma bhavati. avyakta-lesdjndndcchddita pdramdr- 
thika-jivasya tattvamasyddivakydni brahmanaikatdmjagah neta- 
rayor vydvahdrika-prdtibhdsikayoh, antak-karana-pratibimbita 
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caitanyam yat tad evdvasthdtrayabhdghhavaU.sajdgrat-svapna- 
susupty-avasthdh prdpya gh( 4 ^~yantmvad udvigno jdto mrta iva 
sthito hhavati. atha jdgrat-svapna-susupti-murchd-maroiidvasthdh 
panca hhavanti. 

7. By the command of the Supreme Lord, after entering 
each individual gross body and abiding in the intellect, he 
iVirddatman) attained the Visva state. The intellectual self 
reflecting consciousness is the Visva that has pragmatic relations 
with and conceives of the waking state and the gross body as its 
own. The field of action is the name of the Visva state. At the 
command of the Supreme Lord, the subtle self, after entering 
each individual subtle body and abiding in the mind attained the 
Taijasa st2±e. The Taijasa state is what manifests itself in 
the world of appearances. The product of dreams is the name 
of the Taijasa state. By the command of the Supreme Lord, 

! the self conditioned by maya and along with the (principle’ of) 

unmanifested, after entering each separate body attained 
the Pfdjna state. The Prdjna sidite is non-differentiated from 
and (in quest of) the highest truth. That which conceives of 
i the sleeping state as its own is the name of the Prdjna state. 

The Vedic texts ‘That thou art' and the like sing about the 
> identity with the Supreme of the individual soul that is (in 

quest of) the highest end and shrouded by ignorance and traces 
of the (principle of) unmanifested, which is unrelated to the 
empirical and the apparent worlds. It is only the consciousness 
reflected in the inner sense that is capable of attaining the 
' three states (of waking, dream and sleep). After attaining these 

states of waking, dream and sleep, becoming distracted like a 
potter’s wheel, he becomes, though alive, dead as it were. 
Then there are the states of waking, dreaming, sleeping, 
) fainting and dying, five in number. 

This passage assumes the Advaita Vedanta view of the three 
grades of reality, pdramdrthika, vydvahdrika said prdtibhdsika, 
metaphysical or ultimate, empirical and illusory respectively. 

I WEARING AND DREAM STATES 

8. tat-tad-devatdgrahdnviiaih srotrddi-jndnendriyaih sabdd- 
dy-artha-visaya-graha'na-jndnam jdgrad avasthd bhavati. tatra 
hhru-madhyam gato jma d-pddd^mastakam vydpya kr§i-sravai}ddy 
akhila-kriyd-kartd bliavati. taMad-phalabhuk ca bhavati. lokdn- 
taragatah karmdrjita-phalam m eva, bhunhte. sd satvabhattmavad 
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vyavahdracchrdnta antar-hhavanam pravestum margam dsritya 
tidhati. karanoparame jdgrat-samskdroUha-prahodhavad grdhya- 
gfdkaka-f'Bpa-sphuranam sDapndvasthd bhavati; tatra visva eva 
jdgrad vyavahdra-lopdn nddi-madhyam carams taijasatvam 
avdpya vdsand-rupakam jagad-vaicitryam svabhdsd bhdsayan 
yathepsitam svayam hhuhkte. 

8. The state of waking consists in the knowledge acquired 
through the perception of sound and other objects by means 
of the organs of perception like the ear and others accompanied 
by the blessings of the respective deities (presiding over the 
different forms of perception). Therein the individual soul 
who has established himself in the middle of the eyebrows, 
after pervading (the entire body) from head to foot, becomes 
the doer of all actions like husbandry, study of the sacred books. 
He becomes the enjoyer of their respective fruits. On reaching 
another world he alone enjoys the fruit. He then stands like an 
emperor overcome with fatigue, on account of his activities 
having taken the path leading to the entry into (another) body. 
When the sense organ has come to rest (ceased to function) 
the knowledge of the percepts and perceptions arising out of 
impressions {left by) of the waking state is the dream state. 
Therein, owing to the cessation of - active functioning such as 
we have in the waking state, Visva alone, after attaining the 
Taijasa state, moves through the middle of the nddis, mani- 
festing through his own power the variety of the world in the 
form of impressions, and himself enjoys as he desires. 

THE STATE OF SLEEP 

9. cittaikakarand susupty-avasthd bhavati. bhrama-visrdnta- 
sakunih paksau samhrty a mdahhimukham yathd gacchati, iathd 
jivo’pi j dgrat-svafna-prapance vyavahrtya irdnto ’jMnam pravisya 
svanandam bhuhkte. 

9. The sleeping state is that in which only thought (functions). 
Even as a bird tired of fijing about turns towards its nest, 
restraining its wings, even so the individual soul tired of 
functioning in the worlds of waking and dream, entering on the 
state of ignorance, enjoys his own Miss. 

■ He retires from his outward and inward activities and enters into 
his own nature. The principle of ignorance, of objectivity is present 
in the state of sleep though it is not manifest. 
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10. akasmdn mudgaradandddyais tdditavad hhaydjMnabhydm 
indnya-samghdtaih kampann iva mvta-tulyd murchd hhavati. 

10. As if struck unawares by a hammer or a club, mani- 
festing itself as tremor due to fright or loss of consciousness, 
caused by the fusing together of the several organs of percep- 
tion is the state of fainting which resembles the state of a dead 
man. 

DEATH 

11. jdgrat-svapna-susupti-murchdvasthdndm anyd brahmdd- 
istamba-paryantam sarva-jiva-bhaya-pradd sthula-dehavisarjam 
marandvasthd. hhavati. kannendriydni jhdmndriydni tai-tad-vis- 
aydn prdndn samhtya kdma-karmdmitd avidyd-hhutavestito jwo 
dehdntaram prdpya lokdntaram gacchati. prdk karma-phala- 
pdkendvaytdntara-kitavad visrdntim naiva gacchati. satkarma- 
paripdkato bahundm janmandm ante nrndm moksccchd jdyatc. 

11. What is different from the waking, dreaming, sleeping 
and fainting states, what instils fear into (the hearts of) all living 
creatures from Brahma (the creator) to a tuft of grass, what 
causes the giving up of the gross body, that is the state of 
d3ung. After drawing together the organs of action and the 
organs of perception, their respective functions and the vital 
airs, the soul attended with desire and conduct (in the form 
of impressions left by conduct) and wrapped up in elements 
of ignorance goes to another world after attaining another body. 
Through the ripening of the fruits of his past actions he does 
not attain any rest, like a worm caught within a whirlpool. 
The desire for liberation arises in human beings at the end of 
many births through the ripening of their past virtuous conduct. 

See B.G. VII. 19. . , 

BONDAGE AND RELEASE 

12, tadd sad-guYum asritya cim-kdla-sevayd bandham moksam 
kascit praydti. avicdrakrto bandho vicdrdn mokso hhavati; tasmdt 
sadd vicdrayet. adhydropapavadatap svampam niscayikartum 
sakyatc. tasmdt sadd vicdrayej jagaj-jiva-paramdtmdno pva-bMva- 
jagad-hhdva-bddhe pratyag ahhinnam brahmaivdvasisyata iti. 

12. Then, after resorting to a good teacher and serving him 
for a long time he questions him as to the nature of bondage 
and release. Bondage produced by the lack of investigation 
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becomes release by (proper) investigation. Therefore one should 
always inquire. It is possible to determine the nature of the 
self through the way of super-imposition (of qualities that do 
not belong to it) and denial. Therefore one should alwaji^s inquire 
into the nature of the world, the individual and the supreme 
self. With the denial of the (ultimate) reality of the soul and 
the world, the innermost self non-differentiated from Brahman 
alone remains. 

The way of superposition and denial is developed by § in his 
Introduction to S.B. 
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CHAPTER in 

MEDITATION AND HIGHEST ENLIGHTENMENT 

I . atha hainampaingalahpapmcchaydjnavalkyam, mahd-vdkya- 
vivaranam anubruMti. 

1. Then Paihgala asked Yajnavalkya, please relate to me a 
detailed account of the great texts. 

2. sa hovdca ydjnavalkyas tat tvam asi, tvam tad asi, tvam 
brahmdspadam brahmdsmUy anusandhdnam kurydt; tatra parok- 
sya-sabalah, sarvajnatvddi-laksano mdyopddhih sac-cid~dnanda-lak~ 
sano jagad-yonis tad-pada-vdcyo bhavati; sa evdntah-karana- 
sambhinnabodho' smdt pratyaydvalambanas tvam-pada-vdcyo 
bhavati, parapvopddhimdydvidye vihdya tat-tvam-pada-laksyam 
pratyagdbhinnam brahma; tattvamasUy aham hrahmdsmUi vdk- 
ydrtha-vicdrah sravanam bhavati; ekdntena sravandrthdnusand- 
hdnam mananam bhavati; sravana-manana-nirvicikitse’rthe 
vastuny ekatdnavattayd cetah sthdpanam nididhydsanam bhavati; 
dhydtrdhydne vihdya nivdtasthita d%pavad dhy&yaikagocaram 
cittam samddhir bhavati; taddnim dtma-gocardvrUayah samutthitd 
ajndtd bhavanti; tdh smarandd anumtyante; ihdnddisamsdre 
samcitdh karma-kotayo’mnaiva vilayam ydnti; tato'hhydsapdtavdt 
sahasrasah sadd amrtadhdrd varsati; tato yoga-vittanidh samddhim 
dharma-megham prdhuh; vdsand-jdU nihs&sam amund pravildpite 
karma-samcaye punya-pdpe samulonmuUte prdk paroksam api 
kara-taldmalakavad vdkyam apratibaddhdparoksa-sdksdt-Mram 
prasuyate; tadd pvan-mukto bhavati. 

2. Yajnavalkya replied to him: One should engage in medi- 
tation of the kind ‘That thou art/ /Thou art the seat of 
Brahman.’ ‘I am Brahman.’ Th&CQm the imperceptible per- 
sonal Lord with the qualities of omniscience and others, endowed 
with the power of maya, of the character of being, consciousness 
and bliss, the source of the world is (what is connoted by) the 
word ‘that’ (of the text). That alone, being influenced by the 
inner sense, supported by the conception of self (I-conception) 
is (what is connoted by) the word ‘thou’ (of the text). Giving 
up the power of maya and ignorance which envelop .(the two), 
the supreme and the individual soul, what is meant by the 
terms ‘that’ and ‘thou’ becomes which is non- 

distinct from the self. The investigation into the import of the 
texts 'That thou art,’ T am Brahman is hearing. Exclusive 
attention to the meaning of what is heard is reflection. The 
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fixing of thought with one-pointed attention solely on the 
pbject attained through hearing and reflection is meditation. 
The thought absorbed only in the object meditated upon, giving 
up the distinction of the meditator and the act of meditation 
resembling a lamp in a windless spot attains the highest 
enlightenment. In that state, when the functionings directed 
towards the cognition of the self are roused (the intuitions of 
the self), are V not cognised but only inferred from memory. 
Through this the numberless previous karmas accumulated 
during this beginningless cycle of births and deaths attain their 
dissolution. Thence, through the power of practice, a stream 
of nectar showers always from a thousand directions. Therefore 
the adepts in yoga call this highest enlightenment ‘the cloud 
of virtue.’ When the nets of dispositions (good and bad) are 
dissolved without any residue, when the accumulated deeds, 
virtuous and vicious, are completely destroyed, to the very roots, 
the past and the future alike, owing to the removal of all im- 
pediments bring about the direct and immediate perception (of 
Brahman) as of the amalaka fruit, on the palm of the hand. Then 
(the knower of Brahman) becomes one liberated while in life. 

hbalah: mixed. The Absolute is viewed as the personal lord with 
maya or the power of manifestation. Though sac-cid-dnanda, he is 
the source of the world, jagad-yoni. 

iravana: the four stages of hearing, reflection, meditation and 
direct intuition, dtma-darsana, here called samddhi oxe explained. 
The truths of the sacred texts are endorsed by personal effort and 
experience. See Introduction XIX. 
a lamp in a windless spot: see B.G. Yl. ig. 

inferred from memory: when the intuition is no more felt, when it 
lapses from consciousness, we have only a memory of it. 
dharma-megha: the cloud of virtue. The realised soul is virtuous by 
nature. 

3. isah paha-krta-bhutdndm apahci-karanam kartum so’ kdrna- 
yata; brahmanda tadgata-lokdn kdrya-rupdms ca kdranatvam 
prdpayitvdy iatah, suksmdhgarh karmendriydni prdndms ca 
fnanendriyanyantah-rkarana-catustayam caiMkrtya, sarvdni bhauti- 
kdni kdrane bhuta-pancake samyojya bhumim jale,jalam vahnau, 
vahnim Dayau, vdyum dkdse, cdkdsam ahamkdre, cdhamkdram 
mahati, mahad avyakte, avyaktam puruse kramena viliy ate; 
viraddhiranyagarbhesvard upddhi-vilayat param-dtmani liyante; 
pahci-krta-maha-bhuta-sambhava-karma-sarhcita-sthula-dehah kar- 
maksaydt sat-karma-paripdkato’pancp-karanam prdpya silksmen- 
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aikihhutvd kdrana-rupatvam asadya tatrkdranam kutasthe pratyag- 
dtmani viUyate; visva-taijasa-prdjnah svasvopddhi-laydt pratyag- 
atmani Uyante; andam jndndgnind dagdham kdrmaih saha 
param-dimani Imam hhavati; tato hrdhmanah samdhito hhutvd 
tat-tvam-padaikyam eva sadd kurydt; tato meghdpdyai’msumdn 
ivdtmdvirbhavati; dhydtvd madhyasthamdtmdnamkalasdntara-di- 
j pavad; angustha-mdtram dtmdnam adhuma-jyoti-rupakam. 

i, 3. Isvara developed the desire to disquintuplicate the quin- 

tuplicated elements. After causing the macrocosms, the worlds 
comprised in them and other effects to recede into their (ante- 
cedent) causal form, after making into one the subtle body, 
the organs of actions, the life principles, the organs of per- 
ception and the fourfold inner sense, and after merging all 
elements in the fivefold causal elements, he causes earth to 
I dissolve in water, water in fire, fire in air, air in ether, ether 

in the self-sense, the self-sense in the great, the great in the 
i unmanifested and the unmanifested in the self in due order. 

The Virat, the Hiranya-gafbha and the Supreme Lord, owing 
i to the dissolutions of their respective adjuncts, lapse into the 

Supreme Self. The gross body composed of the quintuplicated 
great elements, organised through the accumulated (past) 
karma, owing to the destruction of karma and the ripening 
of the fruits of good karma, becoming one with the subtle body, 
attaining the form of the causal body, causes the causal body 
to merge in the unchanging inner self. The three states of Viiva, 
Taijasa, Prdjfta, on account of the dissolution of their adjuncts 
merge in the inner self. The microcosm being burnt (and purified) 
by the fire of knowledge becomes merged along with its causes 
in the Supreme Self. Therefore let the Brahmana, after becoming 
possessed of self-control engage in meditation incessantly on 
the identity of That and Thou. Thereafter, even as the sun 
shines with all his splendour on the dissipation of the clouds, 
the self manifests himself. After meditating on the self seated 
in the middle (of the heart) like a lamp placed inside a vessel, 
of the size of a thumb and of the form of smokeless flame (the 
self manifests himself). 

The order of involution is the reverse of the order of evolution. 
The subordination of' the world, world-soul and the Supreme Lord 
to the Ultimate Reality' is suggested here. The logical priority of 
Brahman to these three is to be understood. 

4. prakdsayantam untdJisthafk dhydyet kutastham avyayam 
dhydyan naste m^mis eaivd cds^^pter dmftes Ui yah. 
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4. One should meditate on the tmchanging, imperishable that 
is inside, manifesting (the diverse functions). The sage who is 
continuously engaged in meditation till he goes to sleep or is 
overtaken by death. 

5. jivanmuktas sa vijheyah sa dhanyah krta-krtyavdn 
pvanmuktapadam tyaktvd svadehe kdlasdtkrte 
visatya deha~muktatvam pavano’ spandatdm iva. 

5. He should be known as one liberated while alive (in this 
body). He is blessed and is of fulfilled duties. After giving up 
the state of being liberated while alive, when the time arrives 
for his quitting the body, he enters on the state of disembodied 
liberation even as the air attains the state of non-movement. 

6. asahdam, asparsam, arupam, myayam, tathd rasam nitymn, 

agandhavac ca yat. 

anidy anantam, mahatah param, dhnwam, tad eva sisyaty 
amalam, nirdmayam. 

6. (He attains the state) that is devoid of sound, devoid of 
touch, devoid of forms, devoid of wasting, likewise devoid of 
taste, that is eternal, and devoid of smell, having neither 
beginning nor end, that transcends the Great, constant, that 
alone remains, which is flawless and free from ailing. 

It is the supreme state which is negatively described; it is oneness 
with the transcendent Brahman. 
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CHAPTER IV 

I. afha hainam paingalah papraccha yajnavalkyam, jnminah 
kim karma ka ca sthitir iti. sa hovdca ydjnavalkyah; amdnitvddi 
sampanno mumuksur eka-vimsati-kulam tdrayati; brahma-vin- 
mdtreiia kulam ekottara-satam tdrayati: 

dtmdnam rathinark viddhi sarirdm ratham eva ca 
huddhim tu sdrathim viddhi manah pragraham eva ca. 

1. Then the sage Paihgala asked Yajhavalkya: What is the 
(nature of) action of a knower? What is his condition? 
Yainavaikya replied unto him: The seeker after liberation 
endowed with humility and other good qualities carries (safely) 
across (the ocean of worldly existence) twenty-one generations 
of his class. The moment he becomes a knower of Brahman 
he carries across one hundred and one generations of his class. 
Know the self as the lord of the chariot and the body as verily, 
the chariot. Know the intellect as the charioteer and the mind 
as, verily, the reins. 

See Katha I. in. 2 ff. 

2. indriydni hay an dhur visaydms tesu gocardn. 
jahgamdni vimdndni hrdaydni mamsinah. 

2. The senses, they say, are the horses and the objects (of 
the senses) the paths (they range over). The hearts of the 
knowers (of Brahman) are so many air chariots. 

3. atmendriya-mano-yuktam bhoktety dhur maharsayah 
tato ndrdyanah sdksdt hr day e supratisthitah. 

3. (The self) associated with the body, the senses and the 
mind, the great sages declare, is the enjoyer. Therefore, 
N dr dyai^a is actually established (as the self) in the hearts (of 
all beings). The seeker after God, after becoming one with God, 
becomes the self of all beings. 

4. prdrabdha-karma-paryantam ahinirmokavad vyavaharati 
candravac carate dehi sa muktas cdniketanah. 

4. As long as his previously commenced karma remains 
unspent, he functions (very much) like the snake with the slough 
on. He who has attained liberation, though possessed of the 
body, wanders about homeless like the moon (on the sky). 

His body does not fall oh until the karmas which have started 
waking out reach their cuhnination. 

GG 
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5. tirthe svapaca-grhe vd tanum vihdya ydti kaivalyam 
prdndn avakirya ydti kaivalyam 
tarn pascdd dig-balim kurydd athavd khananam caret, 
pumsah pravrajanam proktam netardya kaddcana. 

5. Casting off his body either in a place of pilgrimage or in 
the house of an eater of dog's flesh (the knower) attains alone- 
ness. After scattering the vital airs he attains aloneness. After 
(the knower has run the appointed course of life and dies) his 
body should be cast away as an offering to the cardinal points; 
or else it may be buried. Only in the case of a male who is 
eligible for the order of monkhood is (burial) prescribed, never 
for others. 

dig-hali: food for appeasing the hunger of birds and the like. 

6. ndsaucafh nagni-kdryam ca na pindarh nodakakriyd 
na kurydt pdrvanddlni hrahma-hhutaya hhiksave. 

6, No pollution (is to be observed by blood relations), no 
rituals connected with the funeral fire, no oblations (in the form 
of balls of cooked rice) nor offerings of water nor rituals on 
new moon and other days should be adopted for the (departed) 
mendicant who has become SrMwaw. 

7. dagdhasya dahanam ndsti pakvasya pacanam yathd 
jnanagni-dagdha-dehasya na ca srdddham na ca kriyd. 

7, Even as there is no cooking of food that has already been 
cooked, there is no cremation of the body (of a knower) which 
has already been burnt (in the fire of austerity). For one whose 
body has already been consumed by the fire of knowledge, there 
is no need for the performance of srdddha ceremonies or any 
other obsequies. 

8. yavaccopddhi-paryantam tdvac chusrusayed gurum, 
gunwad giim~bhdryd.ydfh tat putre§u ca vartanam. 

8. So long as there is the limitation (leading to differentiation 
between the teacher and the pupil) so long the pupil should 
serve the teacher. He should behave with the teacher's wife 
and his sons as he would with the teacher (himself). 

9. suddha-manasah suddha-cid-rupah sahisnuh so’ ham asmi 
sahismih, so’hamasmiti prdpte pidnena yipidne jheye param-dt- 
mani hrdi samsthite dehe lahdhd-mhti-padam gate tadd pra- 
bha-mano-huddhi-sunyam hhavati' amrtena trptasy a pay asd kirn 
prayojanam; evam svdtmdnam jndtva vedaih pray ojanam kirn 
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hhavati; jnmdmrta-trpta-yogino na kim cit kartavyam asti, tad asti 
cen na,satattva-vidhhavati.dumstho’pi na dufasthahpindavarjitah 
pindavastho’pi pratyagdtmd sarvavydpi hhavati, hrdayafh nif- 
malam krtvd cintayitvdpy andmayam dham eva safvam Hi pasyet 
pamm sukham. 

9. With a purified mind, with a purified consciousness, full of 
forbearance, and in the attitude ‘I am he’ full of forbearance, and 
when he gains the attitude ‘I am he,’ when the supreme self, the 
basis of all knowledge gets firmly fixed in the heart, when the 
body attains the state of quiescence then does the mind scin- 
tillating with the intellect become void of its functionings. What 
is the use of milk to one satiated- with nectar? Even so what 
is the use of the study of the Vedas for one who has perceived 
the Self ? For the Yogin who is satisfied with the nectar of 
knowledge (of Brahman) there is nothing whatsoever that has 
yet to be achieved. If there is anything (still to be achieved), he 
is not a knower of the truth. Remaining aloof, yet not aloof, 
remaining in the body, yet not of the body, the innermost self, 
becomes the all-pervading {Brahman). After purifying the 
heart, thipking of Brahman the perfect (free from ailment), 
the Yogin should perceive that he is the all, the transcendent, 
the blissful. 

10. yathd jale jalam ksiptam, kstre kstram, ghrte ghrtam, 
aviseso bhavet tadvaj jwdtma paramdtmanoh, 

10. As water poured into water, milk poured into milk, ghee 
into ghee becomes one without differentiation, even so the 
individual soul and the Supreme Self (become one). 

The state of liberation is here suggested to be oneness with the 
Absolute Self. 


zi. deM jnanena dipite. buddJiir akhanddhara-rupa yadd 
hhavati, tadd vidvdn hrahma-jndndgina sarva-handham nirdahet, 
tatah pavitram parameivardkhyam, advaita-rupam, vimaldm- 
hardhham yat'hoddk& toy am anupravi§tam tathatma-rupo niru- 
padhi-samsthitah. 

II, When the body is lit (with the flame of) knowledge, when 
the understanding becomes indivisible in form, then the knower 
should burn all the bonds with the fire of the knowledge of 
Brahman. Then he who has attained the form of the self, firmly 
established in the state without limitations should enter on the 


state hallowed, that is known as the supreme lord, that is of 
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non-dual form, that resembles ether devoid of impurities, like 
water that has flown into water. 

The state of liberation is described not as that of a fish in water 
but as that of a dewdrop in the sea. Complete identity is maintained. 

12. dkdsavat suksmasarira Mmd na drsydte vdyuvad antardtmd 
sa hdhydm abhyantara niscaldtmd jndnolkayd pasyati 
cdntardtmd. 

12. The self that has a subtle body like the ether, that self 
immanent in all beings is not seen like the air. (That) self is 
motionless both outside and inside. The self immanent in all 
beings perceives with the torch of knowledge. 

13. yatra yatra mrto jndni yena vd kena mrtyimd 
yathd sarva-gatam vyoma tatra tatra lay am gatah. 

13. Wheresoever the knower may die, whatever may be the 
manner of death, at that very place he becomes merged (in 

even as the all-pervading ether. 

ghatdkdsam ivdtmdnam vilayam vetti iattvatah 
sagacchatinirdlambamjndndlokamsamantatah. 

14. The knower who knows the self to be indissoluble, like 
the ether of the pot, reaches independence with the range of 
his knowledge (spreading) on all sides. 

As the ether in the pot gets dissolved in the all-pervading ether 
when the limitations are broken, even so the liberated individual 
is lost in the universal self. 

15. taped varsa-sahasrd'^i eka-pdda~sthito narah 
etasya dhydna-yogasya kaldm ndrhati sodasim. 

15. A man may perform penance standing on one leg for 
a thousand years (yet his austerities) do not deserve a sixteenth 
part of the merit of concentrated meditation. 

The verse brings out the superiority of dhydna-yoga to tapas. 

16. idani jhdnam, idam jneyam, tat sarvam jndtum icchati, 
apivarsa-sahasrdyuhsdstrdntamnddhigacchati. 

16. One desires to know all about what constitutes know- 
ledge and what has to be known, but even if he should live 
for a thousand years he does not get to the end of the (study 
of the) scriptures. 

17. vijneyo’ksara tanmdiro pmtam vdpi cancalam, 
vihdya sdstra-jdldni yat satyam tad updsyatdm. 
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17. What is to be known is the subtle imperishable existence 

while one’s life is unsteady. (Therefore) giving up the network 
of scriptures (which are many and endless)/ let the truth be 
meditated on. « 

x^.ananta-karmasmicamcajapoyajnastathaivaca 
Urtha-yatrdhhigamanam yavat tattvam na vindati. 

18. (It is only) so long as the seeker does not attain know- 
ledge of the real that endless ceremonies, observances of purity, 
prayers, likewise performance of sacrifices, visits to places of 
pilgrimage (are prescribed by the scriptures) . 

All these are not ends in themselves. They are means to the 
realisation of the eternal. 

19. ahmn braJmieti niyatam moksa hetur mahdtmanam 
dve pads handha-moksdya na mameti mameti ca. 

19. For the great souled, the surest way to liberation is the 
conviction that I am Brahman. The two terms, what leads to 
bondage and what leads to liberation, are the sense of mineness 
and the absence of the sense of mineness. 

Selfishness or looking upon the body and the world as one’s own, 
as means to one’s enjoyment causes bondage. The realisation that 
the body and the world are external to the true self and the con- 
sequent universality of spirit lead to liberation. 

20. mameti badhyate jantur nirmameti vimucyate, 
manaso hy ^mmambhdve dvaitam naivopalahhyate. 

20. With the sense of mineness the soul is bound; with the 
absence of the sense of mineness it is liberated. When the mind 
rises to the state of illumination, the sense of duality is never 
attained. 

21. yaddyaty unmambhdvas tadd tat paramam padam 
yatra yatra mano ydti tatra tatra par am padam. 

21, When the seeker attains the state of illumination then 
he (attains) the Jiighest state. Wheresoever his mind goes there 
is the highest state. 

22. tatra tatra par am brahma sarvatra samavasthitam 
hanydn mustibhir dkdsam ksuddrtah khandayet tusam. 

22. There is the transcendent well established 

everywhere. However much one torniented by hunger strikes 
with his fisticuffs the ether round him or chews (any amount 
of) chaff (his hunger is not appeased). 
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THE REWARD FOR THE STUDY OF THIS UPANISAD 

23. ndham hrahmeti jandti tasya muktir na jay ate. ya etad 
upanisadafk ^niiyam adhUe so'gni-puto hhavati, sa vdyu-puto 
hhavati^ sa dditya-puto hhavati, sa hr ahma-puto hhavati, sa vis- 
nu-puto hhavati, sa fudra~puto hhavati, sa sarvesu tirthesu sndfo 
hhavati, sa sarvesu vedesv adhUo hhavati, sa sarva-veda-vrata-car- 
yasucafitohhavati,tenetihdsa-purai^dndmrudranamiata-sahasrani 
japtdni phaldni hhavanti, pmnavdndm ayutam japtam hhavati, 
dasa-pufvdndasottardnpunati, sapahkti-pdvano hhavati, sa mahdn 
hhavati, hrahmahatydsurdpdna-svarnasteya-gurutalpagamana-tat 
samyogipdtakehhyah puto hhavati. 

tad visnoh paramam padam sadd pasyanti surayah 

diviva caks-ur dtatam. 

23. For him who does not know T am Brahman,’ liberation 
does not arise. He who studies this Upanisad every day becomes 
hallowed as by fire; he becomes hallowed by air; he becomes 
hallowed by the sun; he becomes hallowed by Brahma; he 
becomes hallowed by Visnu; he becomes hallowed by Rudra. 
He attains the merit of bathing in all the sacred waters. He 
becomes accomplished in the study of all the Vedas. He becomes 
disciplined in the performance of all the vows prescribed in 
the Vedas. By him are attained the fruits resulting from a 
hundred thousand recitals of the ltihdsas,dh% Pur anas and the 
Rudras. By him has been repeated the syllable pra'tj.ava [aum) 
myriads of times. He sanctifies ten previous and ten future 
generations. He sanctifies the rows of people with whom he 
dines. He becomes a great-souled one. He becomes freed from 
the sins of killing a Brahmana, drinking liquor, stealing gold, 
sharing the bed with the teacher's wife and associating with 
those who have committed these sins. 

That is the highest state of Visnu (the all-pervader) which 
the sages see constantly as the eye spreads towards the heaven, 

24. tad viprdso vipanyavo, jdgrvdmsah samindhate 
visnor yat paramam padam. satyam ity upanisat. 

24. These laiowers of Brahman, with their passions cast away, 
their inner senses alert, expound clearly that highest state of 
Visnu, This is the truth, (this is) the Upanisad. 



KAIVALYA VPANISAD 

The Upanisad belongs to the Atharva Veda and is called 
Kaivalya Upanisad as its study and practice lead to the state 
of Kaivalya or aloneness. 
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KAIVALYA UPANISAD 

I, athasvaldyano hhagavantam paramesthinam parisametyo- 
vdca. 

adMhi hhagavan brahma-vidydm vafisthdm sadd sadbhih 
sevyamdndm nigudhdm. 

yaydcirdt sarva-pdpam vyapohya pardtparam purusam 
upaiti vidvdn. 

1, Then Asvalayana approached the Venerable Lord Brahma 
and said: Teach (me), Venerable Sir, the knowledge of Brahmmi , . 
supreme, sought constantly by the wise, hidden, that by which 
the knower is soon freed from impurities and attains the person 
greater than the great. 

atka: then, after having prepared himself for the acquisition of 

wisdom. 

yaya: yathd, as. 

2, tasmai sa hovdca pitamahas ca sraddhd-bhakti-dhydna-yogdd 

avehi, 

na karmand na prajayd dhanena tydgenaike amrtatvam 
dnasuh. 

2. Brahma the grandsire said to him (Asvalayana) : Seek 
to know {Brahmav^ by faith, devotion, meditation and con- 
centration. Not by work, not by offspring, or wealth; only by 
renunciation does one reach life eternal. 

parena ndkdm nihitam guhdydm bibhrdjad etad yatayo 
visanti. 

3. It is higher than heaven, shines in the cave of the heart. 
Those who strive (for it) enter into it. 

4. veddnta-vijndna-suniscitdrthdh samnydsa-^yogadyatayahiud- 

dha-sattvdh. 

te hrahma-lokesu pardntakdle pardmrtdh parimucyanti 
sarm. 

4. The ascetics who have ascertained well the meaning of the 
Vedanta knowledge, who have purified their natures through 
the path of renunciation, they (dwelling) in the worlds of 
Brahma, at the end of time, being one with the irnniortal, are 
all liberated. 

SeeM.U. III. 2. 6. 

GG*''-- 
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5. mvikta-dese ca sukhdsanasthah sucih samagrivaUrah sanrah. 
antydsramasthah sakalendriydni nifudhya bhaktyd svagu- 
fum pranamya, 

5. In a solitary place, seating oneself in an easy posture, 
with a pure heart, with the head, neck and body straight, in 
the last order of life, controlling all the senses, bowing with 
devotion to the teacher. 

in the last order of life: atydsramasthah is another reading, ‘having 
passed beyond all orders of life.’ 

6. hrt puridarikam virajam visuddham vicintya madhye 

visadam visokam 

acintyam, avyaktam, ananta-rupam, sivam, prasdntam, 
amrtam, hrahma-yonim. 

6. Meditating on the lotus of the heart, devoid of passion 
and pure, in the centre of which is the pure, the sorrowless, the 
inconceivable, the unmanifest, of infinite form, the blissful, 
the tranquil, the immortal, the source of Brahma. 

Brahma is the creator, the world-spirit, 
wftyh* devoid of passion or the quality of m; as. 

7. tarn ddimadhydnta-vihlnam ekarh vihhum cid-dnandam aru- 

pam adbhutam 

umdsahdyam paramesvaram prabhurh trilocanam nUa- 
kantham prasdntam 

dhydtvd munir gacchati bhuta-yonim samasta-sdksim tama- 
sah parastdt. 

7. Him who is without beginning, middle or end, who is 
one, all-pervading, who is wisdom and bliss, who is formless, 
wonderful, who has Uma as his companion, the highest lord, 
the ruler, who is the three-eyed, who has a dark throat, who 
is tranquil; by meditating on him the sage reaches the source 
of beingSj the witness of all, who is beyond (all) darkness. 

who has a dark throat. $iva is said to have taken the poison which 
came to the top when the ocean was churned, and kept it in his 
'throat, 

8. sa brahma sa sivah sendrah so’ksarah par amah svardt, 
sa eva visf^uh sa pfdpah sa kdlo’gnih sa candram'dh. 

8. He is Brahma (the creator); he is (the judge), he 
is Indra, he is the imperishable, supreme, the lord of himself. 
He is Visnu (the preserver), he is life, he is time, he is fire, he 
is the moon. : 
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9. sa eva sawam yad hhutam yac ca hhavyam sandtanam^ 
jndtvd tarn mrtyum dtyeti ndnyah panthd vimuktaye. 

9, He is all, what has been and what shall be. He is eternal. 
By knowing him one conquers death. There is no other way to 
liberation. . 

10, sarva-bhutastham dtmdnam sarva-bhutani cdtmani 
sampasyan brahma par amam 'ydti ndnyena hetuna, 

10. By seeing the self in all beings and all beings in the self 
one goes to jBfa/twaw, not by any other cause. ■ 

not by any other cause: there is no other way to liberation. 

11. dtmdnam aranim krtvd pranavam cottardramm, 
jhdna-nirmathandbhydsdt pdsam dahati panditah. 

11. Making one's body the lower firestick and the syllable 
aww the upper firestick, by the effort of kindling (the flame of) 
knowledge, the knower burns the bond (of ignorance) . 

See S.U. I. 14. 

pdsam: ’hand, oi ajhdna. V. pdpam. He bums away the evil or the 
impurity. 

12. sa evamdyd-parimohitdtmd sarwam dsthdya karoti sarvam, 
stry-anna-pdnddi vicitra-bhogais sa evajdgratpariirptim eti. 

12 . The same self veiled by maya attains a body and performs 
all work. In the waking state he attains satisfaction by the 
varied enjoyments of women, food and drink. 

13. svapne tu jlvas sukha-duhkha-bhoktd svamdyayd kalpita- 

visva-loke 

susupti-kdle sakale mime tamo' bhibhutas sukha-rupam eti. 

13. In the state of dream the self experiences happiness or 
sorrow in the worlds created by his own maya. In the state of 
dreamless sleep in which all things disappear, overcome by 
darkness, he experiences happiness. 

SeeMa. U. 

visva-loke: v. jtva-loke, ■ 

14, punas ca janmdntara-karma-yogdt sa eva ’jlvah svapiti 


pura-traye kridati yas ca jwas tatas tu jdtam sakalam 
vicitram. 

ddhdram dnandam akhanda-b odham yasmin lay am ydt 
pura-trayam ca. . / - ^ - 



930 The Principal up misads 20. 

14. Again, he (the individual jiva) on account of his con- 
nection with the deeds of his past life wakes up and sleeps. 
He revels in the three states of consciousness (waking, dream 
and dreamless sleep) and from him all this varied world is 
born. In him who is the support, who is the bliss, who is indi- 
visible wisdom are merged the three states of consciousness. 

The three bodies are the gross, the subtle and the causal ones. 

1$. etasmdj jdyate prdno manas sarvendriyani ca, 
kharh vdyur jyoUr dp ah prthivi visvasya dhdrim. 

15. From him are born life, mind and all the senses; sky, 
air, light, water and earth which is the support of all existence, 

16. yatparam brahma sarvdtmd visvasydyatanam mahat 
suhsmdt suksmataram nityam tat tvam eva tvam eva tat. 

16. He is the supreme Brahman, the self of all, the chief 
foundation of this world, subtler than the subtle, eternal. 
That thou art; Thou art That. 

17. jdgrat-svapna-sumpty ddi prapahcam yat prakdsate 
tad brahmdham iti jndtvd sarm-handhaih pramucyate. 

17. The world which shines in the states of waking, dream 
and dreamless sleep, knowing that it is Brahman who I am, 
one is freed from all fetters. 

Cp. ayam dtmd brahma. 

18. trim dhdmasu yad bhogyam bhoMd bhogas ca yad bhavet 
tebhyo vilaksaij^ah sdksi cinmdtro’ham saddsivali,. 

18. In the three states of consciousness whatever appears 
as the object of enjoyment, or the enjoyer or the enjoyment, 
I am different from them, the witness (thereof), pure conscious- 
ness, the eternal Afr (a;. 

19, mayy eva sdkalarh jdtam, mayi sarvam pratisthitam, 
mayi sarvam layamydti, tad brahmddvayam asmy aham. 

19. From me all proceed, in me all exist, and to me all 
return. That Brahman without a second am I. 

SeeT.U. III.' 

20. anor aniydn aham eva tadvan mahdn aham visvam idarh 

vicitram. 

purdtano ’ham,p%iruso’ham, Uo hiran-mayo’ham, siva-rupam 
: ' asmi. 
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20. I am subtler than the subtle, greater, than the great. I 
am this manifold universe, I am the ancient, the person. I am 
the lord of golden hue. I am ^iva. 

21. apmti-pado’ham acinfya-sakti^pasyamy acaksuh sa srnomy 

akarnah, 

aham vijdndmi vivikta-rupo na cdsti vdtd, mama cit 
saddham. 

21. I am without hands and feet, of inconceivable powers. 

I see without eyes. I hear without ears. I know (all). I am of 
one form. None knows me. I am always pure consciousness. .. . 

22, vedair anekair aham eva vedyah, veddnta-krd veda~vid eva 

cdham: 

na punyapdpe mama ndsti ndsah, na janma dehendriya- 

buddhir asti, 

22. I am the One to be known through the many Vedas. 

I am the maker of the Vedanta and the knower of the Vedas. 
Merit or demerit I have none (do not affect me). There is no 
destruction for me, no birth or body, senses or intellect. 

23. na hhumir dpo mama vahnir asti, na cdnilo me’sti na 

cdmbaram ca, 

evam viditvd paramdtma-fupam guhdiayafh ni^kalam 
advitiyam 

samasta-sdksim, sad-asad-vihmam praydti suddham para- 
mdtma-rupam. 

23. I have not earth, water, fire, air, ether. Knowing the 
nature of the Supreme Self, dwelling in the cave of the heart, 
stainless without a second; the witness of all, free from (the 
duality of) existent and non-existent, he obtains the pure 
nature of the Supreme Self. 

24. yah satanidnyam adhitd’ sogni-pUto hhavati, sa vdyu-piito 
bhavati, sa dtma-puto bhavati, sa surdpdndt puto hhavati, sa 
brahma-hatydydh puto bhavati, sa suvari^a-steydt puto hhavati, sa 
krtydkftydt puto bhavati, tasmdd avimuktam dsrito bhavati, 
atydsrami sayvada sakfd vd japet. 

24. Whoever iatarudny a (this Upanisad connected 

with it) becomes pure as fire, he becomes pure as air, he becomes 
purified from (the fault of) stealing gold; he becomes purified 
from (the fault of) drinking liquor, he becomes purified from 
(the fault of) murdering a Brahmana, he becornes purified from 
(the faults of) commission and omission. Therefore one should 
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strive to become freed (from these faults).: He who has freed 
himself from the different orders of life should meditate (on 
this upanisad) constantly or occasionally. 

25. anena jndnam dpnoti samsdrdrfiava.~nd.sanam, 

tasmdd evani vidiUvainam kaivalyam padam asnute 
kaivalyam padam asnute. 

25. He obtains this wisdom which destroys the ocean of 
births and deaths. By knowing this he obtains the state of 
kaivalya, he obtains the state of kaivalya. 

Anyone who by faith, devotion and meditation realises the Self 
and becomes one with the Supreme Brahman is released from the 
wheel of time and change, from sorrow, birth and death. 



VAJRAStJCIKA UPANISAD 

The Upanisad belongs to the Sdma Veda and describes the 
true character of a Brahmana and incidentally offers comments 
on the nature of the Supreme Reality. The Upanisad is valuable 
in that it undermines caste distinctions based on birth. 
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VAJRASXJCIKA UPANISAD 

I. vajrasucim pravaksyami jnanam ajndna-bhedanam 
dusanam jndna-htndndm hhusanam jndna-caksusdm. 

1. I shall describe the Vajrasuci doctrine which blasts 
ignorance, condemns those who are devoid of the knowledge (of 
Brahman) and exalts those endowed with the eye of knowledge. 

jhdnam: doctrine. V. ‘sdstrd’: scripture. 

2. hrdhma'tia-ksatfiya-vaisya-mdrd iti catvdro varndh; tesdm 
varndndm hrdhmana eva pradhdna iti veda-vacandnurupam 
smrtibhir apy uktam. tatra codyam asti. ko vd brdhmano ndma? 
kim jivah? kirn dehah? him jdUh? him jndnam? him harma? him 
dhdrmikaiti. 

2. The Brahmana the Ksatriya, the Vaisya and the Shdra 
are the four classes (castes). That the Brahmana is the chief 
among these classes is in accord with the Vedic texts and is 
affirmed by the Smrtis. In this connection there is a point 
worthy of investigation. Who is, verily, the Brahmana? Is he 
the individual soul? Is he the body? Is he the class based on 
birth? Is he the knowledge? Is he the deeds (previous, present 
or prospective) ? Is he the performer of the rites? 

3. tatra prathamo jivo brahmana iti cet tan na, atitdndga- 
tdneha-dehdndmjwasyaikarupatvdt. ekasydpi karma-vasdd andka- 
deha-sambhavdt sarva-sarirdndm jwasyaikarupatvdc ca, tasman 
na. jivo hrdhmana iti. 

3. Of these, if the first (position) that the Jiva or the 
individual soul is Brahmana (is to be assumed) , it is not so ; for 
the individual's form is one and the same in the large number 
of previous and prospective bodies. Even though the jiva (the 
individual soul) is one, there is scope for (the assumption of) 
many bodies due to the stress of (past) karma, and in all these 
bodies the form of the jiva is one and the same. Therefore 
the jiva is not the Brahmana. 


4. tarhi deho brahmana iti cet tan na. dcandalddi paryantdndm 
manusydndmpanca-bhautikatvenad,ehasyaikarupatvdt;jard-mara- 
na-dharmddharmddi-sdmyadarsart,dt,/ hrdhmanas dneta-varnahy 
ksatriyo rakta-varnah, vaisyah pita-varnah, sudrah krsna-varna iti 
niyamdbhdvdt. pitrddi-dahane pMradindm brahma-hatyddi-dosa- 
sambhavdc ca, tasmdn na deho brdhmana iti. 


4. Then if (it is said) that the body is the Brahmana, it is 
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not so, because of the oneness of the nature of the body which 
is composed of the five elements, in all classes of human beings 
down to the candalds (oiitcastes), etc.; on account of the per- 
ception of the common features of old age and death, virtue 
and vice, on account of the absence of any regularity (in the 
complexion of the four classes) that the Brahmana is of the 
white complexion, that the Ksatriya is of the red complexion, 
that the Vai^ya is of the tawny complexion, that the 5 udra 
is of the dark complexion and because of the liability of the 
sons and others (kinsmen) to becoming tainted with the murder 
of a Brahmana and other (sins) on cremating the bodies of their 
fathers and other kinsmen. Therefore the body is not the 
Brahmana. 

5. tarhi jdtir hrdhmana iti cet tan na; tatra jdtyantarajantu^v 
aneka-jdti-samhhavd maharsayo hahavas santi, rsyasmgo mrgydh, 
kauiikah kusdt, jdmbuko jambukdi, vdlmiko valmikdt, vydsah 
kaivarta-kanydydm, sasapnthdt gautamah, vasistha urvasydm, 
agastyah halase jdia iti ^rutatvdt, etesdrh jdtyd vindpy agre 
jhdna-pratipdditd fsayo bahavas santi; tasmdn na jdtir brahmana 
iti. . ■ 

5. Then (if it is said) that birth (makes) the Brahmana, it is 
not so, for there are many species among creatures, other than 
human, many sages are of diverse origin. We hear from the 
sacred books that Rsyasrnga was born of a deer, Kausika of 
Kusa grass, Jambuka from a jackal, Valmiki from an ant-hill, 
Vyasa from a fisher girl, Gautama from the back of a hare, 
Vasistha from tlrvasi (the celestial nymph), Agastya from an 
earthen jar. Among these, despite their birth, there are many 
sages, who have taken the highest rank, having given proof 
of their wisdom. Therefore birth does not (make) a Brahmana. 

6. tarhi jndnam brahmana iti cet tan na; ksairiyadayo’hi 
paramdrthadarsano’bhijnd bahavas santi, tasmdn na jndnam 
hrdhmana iti. 

6. Then (if it is said) that knowledge (makes a) Brahmana, it 
is not so because among Ksatriyas and others there are many 
who have seen the Highest Reality and attained wisdom^ There- 
fore knowledge does’ not (make) a Brahmana. 

7. tarhi karma hrdhmana iti cet tan na; sarvesdm prdnindm 
. prdrabdha-sahcitdgdmi-karma-sddharmya-darsandt karmdbhi- 
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preritdh santo jandh kriydh kurvantUi. tasmdn na karma 
hrahmana iti. 

7. Then (if it is said) that work (makes a) Brahmana, it is 
not so, for we see that the work commenced in the present 
embodiment or accumulated during the previous or to com- 
mence on a future embodiment is common to all living creatures 
and that good men perform works impelled by their, past 
karma. Therefore work does not (make) a Brahmana, 

8. tar hi dhdrmiko brahmana iti cet tan na; ksatriyddayo 
hiranya~ddtd.ro bahavas santi; tasmdn na dhdrmiko brahmana 

iti. 

8. Then (if it is said) that the performer of religious duties 
is a Brahmana, it is not so; for there have been many Ksatriyas 
and others who have given away gold. Therefore the performer 
of religious rites is not the Brahmana. 

Giving avv^ay gold is an act of religious duty, 

g. tarhi ko vd brdhmano ndma? yah kascid dtmdnam, advittyam, 
jdti-guna-kriyd-hmam, sadurmi-sadbhdvetyddi~sarva-dosa-rahitam, 
satya-jhdndnanddnanta-svarupam, svayam, nirvikalpam, asesa- 
kalpddhdram, asesa-bhutdntaryd,mitvena vartamdnam, antar-ba- 
hisc-akasavad anusyutam, akhaii,ddnanda-svabhdvam, aprameyam, 
anubhavaikavedyam, aparoksataydbhdsamdnam, karataldmala- 
kavat sdksdt aparoksikrtya krtdrthafayd kdmd-rdgddi-dosa-rahitah 
samddi-guna sampanno bhdva-mdtsarya-trsndsd-mohddi-rahitah 
dambhaharhkdrddibhir asarhsprstacetd variate, evam ukta-laksano 
yah sa eva brahmana Hi sruti-smrti-purdnetihdsdndm abhiprdyah; 
anyathd brahmanatva-siddhir ndsty eva. sac-cid-dnandamdtmdnam, 
advitiyam, brahma bhdvayet, dtmanam, advitiyam, brahma 
bhdvayed ity upanisad. 

g. Then, who, verily is the Brahmana? He wlio, after directly 
perceiving, like the amalaka fruit in the palm of one’s hand, 
the Self, without a second, devoid of distinctions of birth, 
attribute and action, devoid of . all faults such as the six 
infirmities, and the six states, of the form of truth, wisdom, 
bliss and eternity, that is by itself, devoid of determinations, 
the basis of endless deterhiinations, who functions as the 
indwelling spirit of all beings, who pervades the interior and 
the exterior of all like ether, of the nature of bliss, indivisible, 
immeasurable, realisable only through one’s experience and 
who manifests himself directly (as one’s self), and through the 
fulfilment of his nature, becomes rid of the faults of desire, 
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attachment, etc., and endowed with qualities of tranquillity, 
etc., rid of the states of being, spite, greed, expectation, bewil- 
derment, etc., with his mind unaffected by ostentation, self- 
sense and the like, he lives. He alone who is possessed of these 
qualities is the Brahmana. This is the view of the Vedic texts 
and tradition, ancient lore and history. The accomplishment 
of the state of the Brahmana is otherwise impossible. Meditate 
on Brahman, the Self who is being, consciousness and bliss, 
without a second; meditate on Brahman, the Self who is being, 
consciousness and bliss without a second. This is the Upanisad. 

six infirmities: old age, death, sorrow, delusion, hunger and thirst. 
six states: birth, being, growth, change, waning and perishing. 

Many texts declare that the determining factor of caste is char- 
acter and conduct and not birth. 

srnu yaksa kulaht tdta na svadhyayo na ca srutam 
hdranam vd dvijatve ca vrttam eva na saihsayah. 

Listen about caste, Yaksa dear, not study, not learning is the 
cause of rebornness. Conduct is the basis, there is no doubt about it. 
M.B. Aranya-parva 312. 106. 

satyam, ddnam, ksamd. Mam anyMrhsyam tapo ghfnd 
drsyante yatra ndgendra sa brdhmana iti smrtih. 

0 King of serpents, he in whom are manifest truthfulness, charity, 
forbearance, good conduct, non-injury, austerity and compassion is 
a Brahmana according to the sacred tradition. 

yatraital laksyate sarpa vrttam sa brdhmanas smrtah, 
yatraitan na bhavet sarvam tarn sudram iti nir diset. 

0 serpent he in whom this conduct is manifest is a Brahmana, he 
in whom this is absent treat all such as Sudra. M.B. Aranya-parva 
180. 20, 27. The gods consider him a Brdhmana (a knower of Brahman 
who has no desires, who undertakes no work, who does not salute 
or praise anybody, whose w^ork has been exhausted but who himself 
is unchanged. 

nirdsisam andrambham nirnamaskdram astutim 
akslnam ksinakarmdnarh tarn devd brdhmanarh viduh, 

M.B. Xli. 269. 34. 

See Dhammapada, ChdL-pter XXVI. 

Banatsujata defines a Brahmaiia as one who is devoted to truth: 
sa eva satydnndpaiti sa jheyo brahmanas tvaya. 

It is valuable to recall the teaching of this Upanisad which 
repudiates the system that consecrates inequalities and hardens 
contingent differences into inviolable divisions. 
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APPENDIX A 

FOREWORD 

By Rabindranath Tagore 
to The Philosophy of the Upanisads 

Not being a scholar or a student of philosophy, I do not feel 
justified in writing a critical appreciation of a book dealing 
with the philosophy of the Upanisads. What I venture to do 
is to express my satisfaction at the fact that my friend, Professor 
Radhakrishnan, has undertaken to explain the spirit of the 
Upanisads to English readers. 

It is not enough that one should know the meaning of the 
words and the grammar of the Sanskrit texts in order to realize 
the deeper significance of the utterances that have come to us 
across centuries of vast changes, both of the inner as well as 
the external conditions of life. Once the language in which 
these were written was living, and therefore the words con- 
tained in them had their Ml context in the life of the people 
of that period, who spoke them. Divested of that vital atmo- 
sphere, a large part of the language of these great texts offers to 
us merely its philological structure and not life’s subtle gesture 
which can express through suggestion all that is ineffable. 

Suggestion can neither have fixed rules of grammar nor 
the rigid definition of the lexicon so easily available to the 
scholar. Suggestion has its unanalysable code which finds its 
depth of explanation in the living hearts of the people who 
use it. Code words philologically treated appear childish, and 
one must know that all those experiences which are not realized 
through the path of reason, but immediately through an inner 
vision, must use some kind of code word for their expression. 
All poetry is full of such words, and therefore poems of one 
language can never be properly translated into other languages, 
nay, not even re-spoken in the same language. 

For an illustration let me refer to that stanza of Keats' 
'Ode to a Nightingale,’ which ends with the following lines; — 

The same that of t-times hath 
Charmed magic casements, opening on the foam 
Of perilous seas, in faery lands forlorn. 

All these words have their synonyms in our Bengali lan- 
guage. But if through their help I try to understand these 
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lines or express the idea eontained in them, the result would 
be contemptible. Should I suffer from a sense of race superiority 
in our own people, and have a low opinion of English literature, 

I could do nothing better to support my case than literally to 
translate or to paraphrase in our own tongue all the best poems 
written in English. • , 

Unfortunately, the Upanisads have met with such treatment 
in some parts of the West, and the result is typified disastrously 
in a book like Gough’s Philosophy of the Upanisads. My 
experience of philosophical Writings being extremely meagre, 

I may be wrong when I say that this is the only philosophical 
discussion about the Upanisads in English, but, at any rate, 
the lack of sympathy and respect displayed in it for 
some of the most sacred words that have ever issued from the 
human mind, is amazing. 

Though many of the symbolical expressions used in the 
Upanisads can hardly be understood to-day, or are sure to be 
wrongly interpreted, yet the messages contained in these, like 
some eternal source of light, still illumine and vitalize the 
religious mind of India. They are not associated with any 
particular religion, but they have the breadth of a universal 
soil that can supply with living sap all religions which have any 
spiritual ideal hidden at their core, or apparent in their fruit 
and foliage. Religions, which have their different standpoints, 
each claim them for their own support. 

This has been possible because the Upanisads are based not 
upon theological reasoning, but on experience of spiritual life. 
And life is not dogmatic; in it opposing forces are reconciled — 
ideas of non-dualism and dualism, the infinite and the finite, 
do not exclude each other. Moreover the Upanisads do not 
represent the spiritual experience of any one great individual, 
but of a great age of enlightenment which has a complex and 
collective manifestation, like that of the starry world. Different 
creeds may find their sustenance from them, but can never set 
sectarian boundaries round them ; generations of men in our 
'country, no mere students of philosophy, but seekers of life’s 
fulfilment, may make living use of the texts, but can never 
exhaust them of their freshness of meaning. 

For such men the Upanisadfideas are not wholly abstract, 
like those belonging to the region of pure logic. They are 
concrete, like all truths realized through life. The idea of 
Brahma when judged from the viewpoint of intellect is an 
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abstraction, but it is concretely real for those who have the 
direct vision to see it. Therefore the consciousness of the 
reality of Brahma has boldly been described to be as real as 
the consciousness of an amlaka irmt held in one's palm. And 
the Upanisad says : — ■ 

yato vdco nivaftante aprdpya manasd saha 
anandam hrahmano vidvan na hibheti kadacana. 

From Him come hack baffled both words and mind. But he who 
realizes the joy of By ahmu is free from fear . 

Cannot the same thing be said about light itself to men who 
may by some mischance live all through their life in an under- 
ground world cut off from the sun's rays? They must know 
that words can never describe to them what light is, and mind, 
through its reasoning faculty, can never even understand how 
one must have a direct vision to realize it intimately and be 
glad and free from fear. 

We often hear the complaint that the Brahma of the 
Upanisads is described to us mostly as a bundle of negations. 
Are we not driven to take the same course ourselves when 
a blind man asks for a description of light? Have we not to 
say in such a case that light has neither sound, nor taste, nor 
form, nor weight, nor resistance, nor can it be known through 
any process of analysis ? Of course it can be seen ; but what is 
the use of saying this to one who has no eyes ? He may take that 
statement on trust without understanding in the least what 
it means, or may altogether disbelieve it, even suspecting in us 
some abnormality. 

Does the truth of the fact that a blind man has missed the 
perfect development of what should be normal about his 
eyesight depend for its proof upon the fact that a larger number 
of men are not blind? The very first creature which suddenly 
groped into the possession of its eyesight had the right to assert 
that light Was a reality. In the human world there may be very 
few who have their spiritual eyes open, but, in spite of the 
numerical preponderance of those who cannot see, their want 
of vision must not be cited as an evidence of the negation of 
light. 

In the Upanisads we find the note of certainty about the 
spiritual meaning of existence. In the very paradoxiccil nature 
of the assertion that we can never know Brahma, but can 
realize Him, there lies the strength of conviction that comes 
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from personal experience. They aver that through onr joy 
we know the reality that is infinite, for the test by which reality 
is apprehended is joy. Therefore in the Upanisads satyam and 
dnandam are one. Does not ■ this idea harmonize with our 
everyday experience? 

The self of mine that limits my truth within myself confines 
me to a narrow idea of my own personality. "V^en through 
some great experience I transcend this boundary I find joy. 
The negative fact of the vanishing of the fences of seif has 
nothing in itself that is delightful. But my joy proves that the 
disappearance of self brings me into touch with a great positive 
truth whose nature is infinitude. My love makes me understand 
that I gain a great truth when I realize myself in others, 
and therefore I am glad. This has been thus expressed in the 
Isopanisad: — 

yas tu sarvdni hhutdwi dtmany evdnupasyati 

sarvabhutesu cdtmdnam tato na vijugupsate. 

He who sees all creatures in himself, and himself in all creatures, 
no longer remains concealed. 

His Truth is revealed in him when it comprehends Truth 
in others. And we know that in such a case we are ready 
for the utmost self-sacrifice through abundance of love. 

It has been said by some that the element of personality 
has altogether been ignored in the Brahma of the Upanisads, 
and thus our own personality, according to them, finds no 
response in the Infinite Truth. But then, what is the meaning 
of the exclamation : ‘Veddhametam purusam mahantam.' I 
have known him who is the Supreme Person. Did not the sage 
who pronounced it at the same time proclaim that we are all 
amrtasy a putrdh, the sons of the Immoital} 

Elsewhere it has been declared : tarn vedyam purusam veda 
yathd ma vo mrtyuh parivyathdh. Know him, the Person who 
. only is to M that death may not grieve thee. Th.^ 

meaning is obvious. We are afraid of death, because we are 
afraid of the absolute cessation of our personality. Therefore, 
if we realize the Terson as the ultimate reality which we know 
in everything that we know, we find our own personality in 
the bosom of the eternal. 

There are numerous verses in the Upanisads which speak of 
immortality. I quote one of these :- — 
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esa devo vUvakarma mahatma 
sadd jandndm hfdaye sannivisfak 
hfdd manlsd manasabKiklpto 
ya etad vidur amftds te hhavanti. 

This is the God who is the world-worker, the supreme soul, who 
always dwells in the heart of all men, those who know him through 
their mind, and the hea/rt that is full of the certainty of knowledge, 
become immortal. 

To realize with the heart and mind the divine being who 
dwells within ns is to be assnred of everlasting life. It is 
mahatma, the: great reality of the inner being, which is , visva- 
karmd, the world-worker, whose manifestation is in the outer 
work occupying all time and space. 

Our own personality also consists of an inner truth which 
expresses itself in outer movements. When we realize, not 
merely through our intellect, but through our heart strong 
with the strength of its wisdom, that Mahatma, the Infinite 
Person, dwells in the Person which is in me, we cross over the 
region of death. Death only concerns our limited self; when 
the Person in us is realized in the Supreme Person, then the 
limits of our self lose for us their finality. 

The question necessarily arises, what is the significance of 
this self of ours? Is it nothing but an absolute bondage for us? 

If in our language the sentences were merely for expressing 
grammatical rules, then the using of such a language would be 
a slavery to fruitless pedantry. But, because language has for 
its ultimate object the expression of ideas, our mind gains its 
freedom through it, and the bondage of grammar itself is a help 
towards this freedom. 

If this world were ruled only by some law of forces, then it 
would certainty have hurt our mind at every step and there 
would be nothing that could give us joy for its own sake. But 
the Upanisad says that iiom. unandam, itom an inner spirit 
of Bliss, have come out aU things, and by it they are main- 
tained. Therefore, in spite of contradictions, we have our joy 
in life, we have experiences that carry their final value for us. 

It has been said that the Infinite Reality finds its revelation 
in ananda-rupam .amrtam, m M^ joy. The 

supreme end of our personality also is to express itself in its 
creations. But works done through the compulsion of necessity, 
or some passion that blinds us and drags us on with its impetus, 
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are fetters for our soul; they do not express the wealth of the 
infinite in us, but merely our want or our weakness. 

Qtir soul has its dnandam, its consciousness of the infinite, 
which is blissful. This seeks its expression in limits which, when 
they assume the harmony of forms and the balance of move- 
ments, constantly indicate the limitless. Such expression is 
freedom, freedom from the barrier of obscurity. Such a medium 
of limits we have in our self which is our medium of expression. 
It is for us to develop this into ananda-rupam amrtam, an 
embodiment of deathless joy, and only then the infinite in us 
can no longer remain obscured. . ' 

This self of ours can also be moulded to give expression to 
the personality of a business man, or a fighting man, or a 
working man, but in these it does not reveal our supreme 
reality, and therefore we remain shut up in a prison of our 
own construction. Self finds its dnanda-rupain, which is its 
freedom in revelation, when it reveals a truth that transcends 
self, like a lamp revealing light which goes far beyond its 
material limits, proclaiming its kinship with the sun. When 
our self is illuminated with the light of love, then the negative 
aspect of its separateness with others loses its finality, and 
then our relationship with others is no longer that of competition 
and conflict, but of sympathy and co-operation. 

I feel strongly that this, for us, is the teaching of the 
Upanisads, and that this teaching is very much needed in the 
present age for those who boast of the freedom enjoyed by 
their nations, using that freedom for budding up a dark world 
of spiritual blindness, where the passions of greed and hatred 
are allowed to roam unchecked, having for their allies deceitful 
diplomacy and a widespread propaganda of falsehood, where 
the soul remains caged and the self battens upon the decaying 
flesh of its victims. 
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APPENDIX B 

AN INTRODUCTION 
By Edmond Holmes 
io The Philosophy of the Upanisads 

Professor Radhakrishnan’s work on Indian Philosophy, the 
first volume of which has recently appeared, meets a want 
which has long been felt. The Western mind finds a difficulty 
in placing itself at what I may call the dominant standpoint 
of Indian thought, a difficulty which is the outcome of cen- 
turies of divergent tradition, and which therefore opposes a 
formidable obstacle to whatever attempt may be made by 
Western scholarship and criticism to interpret the speculative 
philosophy of India. If we of the West are to enter with some 
measure of sympathy and understanding into the ideas which 
dominate, and have long dominated, the Indian mind, India 
herself must expound them to us. Our interpreter must be an 
Indian critic who combines the acuteness and originality of 
the thinker with the learning and caution of the scholar, and 
who has also made such a study uf Western thought and Western 
letters as will enable him to meet his readers on common 
ground. If, in addition to these qualifications, he can speak to 
us in a Western language, he will be the ideal exponent of that 
mysterious philosophy which is known to most of us more by 
hearsay than by actual acquaintance, and which, so far as 
we have any knowledge of it, alternately fascinates and 
repels us. 

AU these requirements are answered by Professor Radha- 
krishnan, A clear and deep thinker, an acute critic afid an 
erudite scholar, he is admirably qualified for the task which 
he has set himself of expounding to a ‘lay’ audience the main 
movements of Indian thought. His knowledge of Western 
thought and letters makes it easy for him to get into touch 
with a Westem audience; and for the latter purpose he has the 
further qualification, which he shares with other cultured 
Hindus, of being a master of the English language and an 
accomplished writer of English prose. 

But the first volume of Indian Philosophy contains over 
700 closely printed pages, and costs a guinea; and it is not 
every one, even of those who are interested in Indian thought. 
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who can afford to devote so much time to serious study, while 
the price, though relatively most reasonable, is beyond the 
means of many readers. That being so, it is good to know 
that Professor Radhakrishnan and his publisher have decided 
to bring out the section on The Philosophy of the Upanisads 
a separate volume and at a modest price. 

For what is quintessential in Indian philosophy is its spiritual 
idealism; and the quintessence of its spiritual idealism is in 
the Upanisads. The thinkers of India in all ages have turned 
to the Upanisads as to the fountain-head of India’s speculative 
thought. ‘They are the foundations,’ says Professor Radha- 
krishnan, ‘on which most of the later philosophies and religions 
of India rest. . . . Later systems of philosophy display an 
almost pathetic anxiety to accommodate their doctrines to 
the views of the Upanisads, even if they cannot father them 
all on them. Every revival of idealism in India has traced its 
ancestry to the teaching of the Upanisads.’ ‘There is no 
important form of Hindu thought,’ says an English exponent 
of Indian philosophy, ‘heterodox Buddhism included, which 
is not rooted in the Upanisads.’^ It is to the Upanisads, then, 
that the Western student must turn for illumination, who 
wishes to form a true idea of the general trend of Indian 
thought, but has neither time nor inclination to make a close 
study of its various systems. And if he is to find the clue to the 
teaching of the Upanisads he cannot do better than study it 
under the guidance of Professor Radhakrishnan. 

It is true that treatises on that philosophy have been 
written by Western scholars. But the Western mind, as has 
been already suggested, is as a rule debarred by the prejudices 
in which it has been cradled from entering with sympathetic 
insight into ideas which belong to another world and another 
age. Rot only does it tend to survey those ideas, and the 
problems in which they centre, from standpoints which are 
distinctively Western, but it sometimes goes so far as to assume 
that the Western is the only standpoint which is compatible 
with mental sanity. Can we wonder, then, that when it criticizes 
the speculative thought of Ancient India, its adverse judgment 
is apt to resolve itself into fundamental misunderstanding, 
and even its sympathy is sometimes misplaced? 

In Gough’s Philosophy of the Upanisads 'Ne have a' con- 
temptuously hostile criticism of the ideas which dominate 
^ BloomfieldrTAe Veda. 
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that philosophy, based on obstinate misunderstanding of the 
Indian point of view — misunderstanding so complete that 
our author makes nonsense of what he criticizes before he has 
begun to study it. In Deussen’s work on the same subject—a 
work of close thought and profound learning which deservedly 
commands respect — ^we have a singular combination of enthu- 
siastic appreciation with complete misunderstanding on at 
least one vital point. Speaking of the central conception of 
the Upanisads, that of the ideal identity of God and the soul, 
Gough says, 'this empty intellectual conceptibn, void of 
spirituality, is the highest form that the Indian mind is capable 
of.' Comment on this jugement saugremi is needless. Speaking 
of the same conception, Deussen says, ‘it will be found to 
possess a significance reaching far beyond the Upanisads, their 
time and country; nay, we claim for it an inestimable value 
for the whole race of mankind . . . one thing we may assert 
with confidence — whatever new and unwonted paths the 
philosophy of the future may strike out, this principle will 
remain permanently unshaken, and from it no deviation can 
take place.’ This is high praise. But when our author goes on 
to argue that the universe is pure illusion, and claims that this 
is the fundamental view of the Upanisads, he shows, as Pro- 
fessor Radhakrishnan has fully demonstrated, that he has not 
grasped the true inwardness of the conception which he honours 
so highly. 

With these examples of the aberration of Western criticism 
before us, we shall perhaps think it desirable to turn for 
instruction and guidance to the exposition of the Upanisads 
which Professor Radhakrishnan, an Indian thinker, scholar 
and critic, has given us. If we do so, we shall not be dis- 
appointed. As the inheritor of a great philosophical tradition, 
into which he was born rather than indoctrinated. Professor 
Radhakrishnan has an advantage over the Western student 
of Indian philosophy, which no weight of learning and no 
degree of metaphysical acumen can. counterbalance, and of 
which he has made full use. HiS study of the Upanisads— -if a 
Western reader may presume to say so— is worthy of its theme. 

The Upanisads are the highest and purest expression of 
the speculative thought of India. They embody the meditations 
on great matters of a succession of seers who lived between 
1000 and 300 B.c. In them, says Professor J. S. Mackenzie, ‘we 
have the earliest attempt at a constructive theory of the 
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cosmos, and certainly one of the most interesting and 
remarkable.’ 

What do the Upanisads teach us? Its authors did not all 
think alike; hut, taking their meditations as a whole, we may 
say that they are dominated by one paramount conception, 
that of the ideal oneness of the soul of man with the soul of 
the universe. The Sanskrit word for the soul of man is Atman, 
for the soul of the universe Brahman. ‘God’s dwelling place,’ 
says Professor Radhakrishnan in his exposition of the philo- 
sophy of the Upanisads, ‘is the heart of man. The inner 
immortal self and_the great cosmic power are one and the same. 
Brahman is the Atman, and the Atman is the Brahman. The 
one supreme power through which all things have been brought 
into being is one with the inmost self in each man’s heart.’ 
What is real in each of us is his self or soul. What is real in 
the universe is its self or soul, in virtue of which its All is One, 
and the name for which in our language is God. And the' indi- 
vidual soul is one, potentially and ideally, with the divine, or 
universal soul. In the words of one of the Upanisads: ‘He who is 
the Brahman in man and who is that in the sun, these are one/ 

The significance of this conception is more than meta- 
physical. There is a practical side to it which its exponents 
are apt to ignore. The unity of the all-pervading life, in and 
through its own essential spirituality — ^the unity of the trinity 
of God and Nature and Man — ^is, from man’s point of view, 
an* ideal to be realized rather than an accomplished fact. 
If this: is so, if oneness with the real, the universal, the divine 
self, is the ideal end of man’s being, it stands to reason that 
self-realization, the finding of the real self, is the highest task 
which man can set himself. In the Upanisads themselves the 
ethical implications of their central conception were not fully 
worked out. To do so, to elaborate the general ideal of self- 
realization into a comprehensive scheme of life, was the work 
of the great teacher whom we call Buddha. 

This statement may seem to savour of paradox. In the West 
the idea is still prevalent that Buddha broke away completely 
from the spiritual idealism of the Upanisads, that he denied 
God, denied the soul, and held out to his followers the prospect 
of annihilation as the final reward of a righteous life. This 
singular misconception, which is not entirely confined to the 
West, is due to Buddha’s agnostic silence having been mis- 
taken for comprehensive denial. It is time that this mistake 
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was correeted. It is only by affiliating the ethics of Buddhism 
to the metaphysics of the Upanisads that we can pass behind 
the silence of Buddha and get into touch with the philosophical 
ideas which ruled his mind, ideas which were not the less real 
or effective because he deliberately held them in reserve. This 
has long been my own conviction; and now I am confirmed 
in it by finding that it is shared by Professor Radhakrishnan, 
who sets forth the relation of Buddhism to the philosophy of 
the Upanisads in the following words; ‘The only metaphysics 
that can justify Buddha's ethical discipline is the metaphysics 
underlying the Upanisads. ... Buddhism helped to democratize 
the philosophy of the Upanisads, which was till then confined 
to a select few. The process demanded that the deep philo- 
sophical truths which cannot be made clear to the masses of men 
should for practical purposes be ignored. It was Buddha’s 
mission to accept the idealism of the Upanisads at its best and 
make it available for the daily needs of mankind. Historical 
Buddhism means the spread of the Upanisad doctrines among 
the people. It thus helped to create a heritage which is living 
to the present day.’ 

Given that oneness withhis own real self, whichis also thesoul of 
Nature and the spirit of God, union with the ultimate is the ideal 
end of man’s being; the question arises; How is that end to be 
achieved? In India, the land of psychological experiments, many 
ways . to it were tried and are still being tried. There was the 
way of jndna, or intense mental concentration. There was 
the way oi bhakti, or passionate love and devotion. There was the 
way of YogiZ, or severe and systematic self-discipline. These ways 
and the like of these might be available for exceptionally gifted 
persons. They were not available, as Buddha saw clearly, for 
the rank and file of mankind. It was for the rank and file of 
mankind, it was for the plain average man, that Buddha devised 
his scheme of conduct. He saw that in one’s everyday life, 
among one’s fellow men, there were ample opportunities for 
the higher desires to assert themselves as higher, and for the 
lower desires to be placed under due control. There were ample 
opportunities, in other words, for the path of self-mastery and 
self-transcendence, the path of emancipation from the false 
self and of affirmation of the true self, to be followed from day 
to day, from year to year, and evenT—for Buddha, like the seers 
of the Upanisads, took the reality of re-birth for granted— 
from life to life? He who walked in that path had set his face 
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towards the goal of his own perfection, and, in doing so, had, 
unknown to himself, accepted the philosophy of the Upanisads 
as the ruling principle of his life. 

If this interpretation of the life-work of Buddha is correct, 
if it was his mission to make the dominant idea of the Upanisads 
available for the daily needs of ordinary men, it is impossible 
to assign limits to the influence which that philosophy has had 
and is capable of having in human affairs in general and 
in the moral life of man in particular. The metaphysics of 
the Upanisads, when translated into the ethics of self- 
realization, provided and still provides for a spiritual need 
which has been felt in divers ages and which was never- more 
urgent than it is to-day. For it is to-day, when supernatural 
religion is losing its hold, on us, that the secret desire of the 
heart for the support and guidance which the religion of nature 
can alone afford, is making itself felt as it has never been felt 
before. And if the religion of nature is permanently to satisfy 
our deeper needs, it must take the form of devotion to the 
natural end of man’s being, the end which the seers of the 
Upanisads discerned and set before us, the end of oneness with 
that divine or universal self which is at once the soul of all 
things and the true being of each individual man. In other 
words, it is as the gospel of spiritual evolution that the religion 
of nature must make its appeal to our semi-pagan world. It 
was the gospel of spiritual evolution which Buddha, true to 
the spirit of the Upanisads, preached 2,500 years ago,^ and it is 
for a re-presentation of the same gospel, in the spirit of the 
same philosophy, that the world is waiting now. 

* It was the gospel of spiritual evolution which Christ preached in 
a later age, to a different audience and through the medium of other 
forms of thought. Such at least is my earnest conviction. Of the two 
pivotal sayings, T and my Father are one,’ and 'Be ye perfect even as 
your Father which is in heaven is perfect,’ the former falls into line 
with the spiritual idealism of the Upanisads, the latter into line with 
the ethical idealism of Buddha. The notation, as might be expected, is 
different: but the idea and the ideal are the same. 
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